A Tradition of Immediate Blessing 
Swami Dayananda Saraswati’ 

The knowledge of the Vedas is ārsa-vidyā. Like any body of 
knowledge, such as physics, we do not know when it started. You can say 
Newtonian physics started with Newton’s propounding certain laws, but 
before Newton discovered the laws, physics was there. Even monkeys know 
some physics. When a monkey jumps from one tree to the other, it makes 
sure that it catches the other branch, because if it doesn’t, the monkey knows 
it will fall. And thus physics is a body of knowledge of laws that already 


exists, which animals instinctively know in order to survive. 


As with physics, arsa-vidyd didn’t start at a given time. The Vedic 
tradition that has been coming down to us in an oral form has no beginning. 


Therefore, we say arsa-vidyd is beginningless. 


This knowledge is too ancient to be Indian. There is no Indian God, 
there is no Indian dtmda; there is no Indian truth, much less is there Indian 
electricity. And therefore, there is nothing Indian about ārsa-vidyā. India 
happens to enjoy the privilege of retaining this living tradition which 
belongs to humanity. Not because of us, but in spite of us, it has somehow 
survived. That is because of our rsis—thanks to all of them and many other 
people, whose names we don’t know. Whether in the south of India, or in 
the east or west or in the Himalayas, there was this flow, this Ganga of 


knowledge. It has always been flowing in a simple form between the banks 
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of gurus and Sisyas and between the banks of parents and children flooding 
the hearts. All we know is that in their glory this Ganga of knowledge has 


been flowing. 


It is all due to the efforts of our forefathers. In their long history, 
there were times when everything was at its lowest ebb. There were times 
when they were proud rulers of their own destiny. There were times when 
they were ruled by some others who didn’t have a value for this kind of 
knowledge and culture. But in spite of all that, you find ārsa-vidyā has 
survived because of its intrinsic worth and because it works. Eight hundred 
years of calculated destruction by foreign rulers wouldn’t have allowed this 


tradition to exist anywhere in the country if it didn’t have intrinsic worth. 


It is not a mystic tradition, a set of beliefs, which will die when the 
person holding it dies. Any belief’s survival requires organization. But 
here, without organization, without a hierarchical structure, without a 
papacy, without diocese, without congregation and parish, it has survived. 
To do this, it must have intrinsic worth. It is not simply beliefs handed 
down; it is knowledge handed over. In order for a belief to survive it only 
requires repeated saying and some anesthetized minds. A belief, being a 
judgment before knowledge, is not like a provisional belief that you have for 
a teacher until he proves himself wrong, or that you have for a theory until it 
is proved to be wrong. A belief has no proof of reference. When I say I am 
the mouthpiece of God, for example, what is the proof? There is no proof at 


all except to believe what I say. Therefore, there is no proof at all. 


Whereas, knowledge is different. Knowledge is something which is 
communicable, like one plus one is two. That the sum is two is not a belief. 


If it is, someone will believe one plus one is twenty-five and someone else 


will believe one plus one is one-and-a-half. There would have been different 
beliefs about the sum of one plus one. But then, one plus one is always two 
for Americans as well as Indians. It is a fact and therefore it is 


communicable. 


Arsa-vidyd is communicable. It is a vision that can be communicated 
and shared by a person who himself or herself has been exposed to the 
sampradaya, methodology, of teaching. This methodology of teaching is so 
thorough; it doesn’t leave anything to be desired. Arsa-vidyd is a tradition of 
immediate blessing. It is not something that blesses you later. It is a 


tradition of immediate blessing and this why it works. 


Absolute Value’ 
Swami Dayananda Saraswati 


Everybody struggles to be happy, to be secure, to be something bigger, to be significant. This 
one word “significant” is enough, it includes everything. That I want to be secure, I am 
frightened of my future, feel that nobody approves of me, respects me, are reasons for 
unhappiness. You have to gain the respect of everyone in the world who, according to you, is 
significant. But all those persons also expect respect from you. This is an unfortunate thing, 
because they are also mortals, human beings, and therefore, it becomes a problem. 


All these struggles that we have, like seeking approval, etc., are the common problem of every 
human being, and not peculiar to any given person. That seeking is called samsara. Seeking to 
be different from what I am now, because as I am, I am not acceptable, is samsara. Whenever 
you have a happy moment, you see yourself as a whole person, but for that you need a person 
whose words or deeds make you feel pleased, as a person. Then you become happy. You are 
pleased. So what you require then, is not the absence of the world, but the absence of the 
demanding person in you. The person who has agenda, that person has to be absent for the 
time being. And whenever that person—the demanding person, the calculating person, the 
scheming person, the manipulating person, the sad person, the struggling person, the longing 
person, the lonely person, the forlorn person—is absent for the time being, you are happy. 
Because that person is not true. Otherwise he can never be absent I tell you, you will be stuck. 
But because that person is only incidental, because a particular way of thinking about oneself 
makes the person sad, longing etc., and because that person is not true, that person can be 
suspended for the time being. 


The demanding person is suspended in the wake of a desired situation. I say desired and not 
desirable, because a situation may be desirable but not be a happy one, like following a certain 
diet. The diet is desirable, but it is not desired. I am avoiding the word ‘desirable’ because all 
that is desirable is not desired and all that is desired is not desirable. That is why they say that 
anything you like is immoral, illegal or fattening. Therefore, when the desired thing is there 
and it is also desirable, you are lucky. If the desired thing is there and it is not desirable, then 
there is conflict inside. When what is desirable is there and it is not desired, then there is a 
lack inside. But when there is the desirable and desired situation, then, you are happy. 


That is why the mountains make you happy—they are incapable of evoking the demanding 
person in you. Unless of course, you want the mountains to be different. They are people like 
that also, who see the mountains and think, “See. They have cut all the trees on the mountain. 
Previously there were trees; now they are gone. At this rate everything will be denuded. 
Humanity is going to suffer. People are destroying the environment.” Then they champion the 
cause of the environment. Some people need a cause; otherwise they feel empty inside. They 
have to fight for some cause, because when they fight for something they feel that they are 
real. It is all a psychological need, really speaking, and not a great awareness. Very few people 
have that, though some do. Well, then, if you find that the mountain is O.K., you enjoy the 
mountain and find that it does not evoke in you the demanding, the needing, the longing 
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person. 


The mountains are the objects known, knowledge is the cognitive thought process which brings 
in the cognition of the mountains, then there is the one who knows the mountains. All three 
are one consciousness. The knower consciousness, the knowledge consciousness and the known 
consciousness become one whole consciousness, because the known does not evoke the longing 
person. The knowledge naturally does not evoke the longing person because the known and 
knowledge are together, knowledge being of the known. When you are not a longing person, 
you are, naturally, just a conscious, appreciative person and there is wholeness. This is the 
wholeness that is you. The knower, knowledge, and known become one whole, and then you 
experience happiness. This wholeness that is you is what you want to be, because you know 
that this is the height that you can reach. You cannot go any further; up to wholeness you can 
go. Beyond wholeness? There is no beyond wholeness. Now, this wholeness is experiential; it 
is not born of knowledge. But that you find yourself whole, in spite of your self-condemning 
attitude etc., in spite of a low self-image, in spite of whatever value you think you lack, in 
spite of yourself, means that you find the truth revealing itself. 


You have doctrine, you have dogma that tells you that you are basically imperfect, and you 
have been told this from childhood again and again. Is there anyone who is perfect ? 
Everybody accepts that. “True, I cannot see that well, I cannot hear that well, etc.; there is 
imperfection everywhere. My knowledge is imperfect, everything is imperfect and therefore I 
am imperfect.” This is the conclusion. My own estimation of myself is not that great at all, and 
my partner in life does not really improve it. He is a person who always says, “Didn’t I tell 
you?” So naturally, in this situation, how am I going to be happy at any time? Most of my 
likes and dislikes, my desires, were unfulfilled. I was able to fulfill a few, but all the important 
ones I could never fulfill at all. From childhood we always settle for something less—and less 
and less. The deck was never cleared; it always had some pending desires. Then we find we 
have grown up. But it is just as it was when we were children. There were some toys we 
wanted, that everyone else had, and we didn’t get. Like that Cabbage Patch Doll. I did not get 
my Cabbage Patch Doll, and now I have become nineteen. What should I do? That I did not 
get my Cabbage Patch Doll was a sad situation that I had to live with. Now I cannot get a 
Cabbage Patch Doll because the age for that is over. Therefore, that mutilated, that unfulfilled 
desire left me sad and high and dry, and that sad person is still there. That person is me. It is 
not a different person. These are the core issues. Not getting a Cabbage Patch Doll is the core 
issue. Thus, there is a person who is sad and who is constituted of these unfulfilled desires— 
umpteen in number. 


When this is the situation, there is no possibility of my being happy if this fact is not there. 
What is the fact? I am free. I am free in the sense that I am free from any limitation. I am the 
whole. This fact means that I cannot completely avoid being happy. It is impossible. Why? 
What makes me miss my wholeness is all my notions, memories, etc., which are variable. They 
all get suspended because they are not real, mithya. If they are real, they will always be there, 
but because they are variable, they go away. Something captures my imagination, in fact, 
captures me as a person. It may be a star, a lone star in the sky that I see. Everything else is 
all vague, covered with clouds, and this star stands out. Or it may be the setting sun or the 
rising sun. Or my son being successful in his exam, which I never expected because of the way 
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he was going about it. He surprises me, so I am happy. Or it may be anything—like music, or 
a joke, or whatever captures me. It captures me for the time being and I am happy, I am the 
whole. That is a window to understanding that I can be different. 


In spite of all my problems, if I can be happy, then to be happy I need not solve all these 
problems. It is simple logic. You need to be a great thinker for this—only some marbles are 
good enough because you are dealing with realities. Details need a lot of learning, but to know 
the whole, you don’t need a lot of details. That is why a pot is good enough for me as an 
example. I do not need complex things. I need something as simple as possible, because we are 
talking of the whole, which is not made up of parts, and which makes a difference in my life. 
The difference is between struggling to be whole, and recognizing that I am the whole. That is 
the difference. 


When I recognize that, when ignorance of that is not there, when can I struggle? I can only do. 
Everything becomes a privilege—desiring is a privilege, doing is a privilege, knowing is a 
privilege. One swami sang: 

sarvam brahmamayam re re sarvam brahmamayam 

kim kartavyam kimakartavyam kim jnatavyam kim ajhatavyam 


Sarvam brahmamayam, everything is a manifestation of Brahman. Everything includes your 
mind, please. In fact everything is the mind, really. All that you know, everything, is only 
through this mind. That doesn’t mean that the mind is everything. I am saying that through the 
mind alone you see everything. It is the platform of all that you experience. Therefore, sarvam 
brahmamayam, including my mind. 


Then he sings, kim kartavyam, what is there for me to do? Nothing. Somebody worried, 
“Swamiji, if I become Brahman, does it mean that I won’t do anything?” Why should you do 
anything? Why do you have this problem? Suppose you are Brahman, you are everything, and 
suppose you don’t do anything, what is the problem? 

“No, no, I have a lot of things to do.” 

If you have a lot of things to do, well, that is what requires Brahman. You don’t need to do 
anything. 

“Oh, should I not do anything?” Kim akartavyam, what should you not do? What is the rule? 
You are free not to do. You are free to do anything, kim kartavyam, kim akartavyam. 


Kim jnatavyam, kim ajhatavyam sarvam brahmamayam. What is there for me to know, kim 
Jnatavyam? I know one thing by which everything is known, because everything is me and that 
me is Brahman. Where is the question of there being anything else to know? What counts is 
one, and that I know. Everything ‘else’ is a manifestation of that. What is there for me to 
know? What is it that I should not know, kim ajfiatavyam? Is there a rule—you are a jfani, 
you are a wise person, therefore you should not know this? 

Why? 

This is all dot.com. You should not know this. 

Why? 

If you know this, you are not a /fani. 
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What is freedom? Please define that freedom for me. What is the freedom that you are talking 
about? What is it that I should not do? What is it that I should do? What is there for me to 
know? What is it that I should not know? Kim jfatavyam kim ajfiatavyam. 


The idea is this: there is no such thing as something to be done and something not to be done, 
something to be known and something not to be known for a jñāni. You don’t use a measuring 
tape to find out whether a person is a jfani or not. Sarvam brahmamayam—f this is you, there 
is no more ignorance. If the mistake is corrected, you know what is what, and therefore, there 
is no more confusion and no hindrance for your being what you are. That is why for every 
swami the last word in his name is ananda—Dayananda, Saccidananda, Cidananda, 
Gopalananda, Govindananda. Whatever it is, this ‘amanda’ is there because whatever is done or 
is not done, you are what you are. This being the situation, the value for this knowledge is 
absolute. 
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ACCOMMODATING OTHERS! 


Swami Dayananda Saraswati 


Vedanta is the teaching of the reality of oneself. It is in the form of an inquiry 
wherein one discovers the real meaning of the word ‘I’, the self that remains 
unchanged from childhood to youth to old age. It leads one to discover that the 
unchanged self is free from any form of limitation. To recognise and own this 
wholeness one requires a prepared mind. For the one with an unprepared mind, 
Vedanta is like calculus for a person who is still learning basic mathematics. In 
Vedanta the prepared mind is one that has, in relative measure, what it seeks to 
discover in the absolute sense. If the self is absolute contentment, then the mind 
of the seeker must be relatively content. If the self is absolute love, then the 
seeker must be a relatively loving person, a person who happily accepts people 
and things as they are. 


To gain such a mind implies the recognition, the importance and the 
understanding of certain values and attitudes. For instance, accommodating 
others is one such value. In fact, anger is due to lack of accommodation. If you 
expect the world to conform to your liking, then it is your own expectation that 
brings anger to you. Accommodation is an understanding that the other person 
behaves as he or she does because the person cannot act contrary to his or her 
background. You have no right to expect something different from someone just 
because it suits your needs. If you think you have a right to ask someone to 
change, then that person equally has the right to ask you to let him or her live as 
he or she does. In fact, only by accommodating others, allowing them to be what 
they are, do you gain a relative freedom in your day-to-day life. 


In many ways, everyone interferes in everyone else’s life. Everyone creates a 
global effect by his or her actions. Ordinarily we just look at things from a small 
perspective, and find the person we are angry with looming large before us. In 
fact, we are never free from anyone’s influence or from all the forces in the 
universe; nor can we perform an action without affecting everyone else. Even our 
statements will affect others. Therefore, our freedom needs to include the fact 


4 Excerpt from Vedanta 24x7, Arsha Vidya Centre Research and Publication, Chennai, 2007 


that we are all interrelated. 


Even the Swami is not free. A couple passed by when I was at a zoo, and the man 
remarked to his partner, “Look at this one.” I was the one with these strange 
clothes to be looked at. People often make such comments. I try not to disturb 
people, but it seems that my clothes, the traditional robes of a renunciate, cause a 
slight disturbance. I have made a decision, and it will definitely affect others. If I 
am disturbed by others’ comments, then I gain only as much freedom as they 
grant me. However, if I reverse the process, if I give the freedom to others to be 
what they are, to that extent I am free. So I do not argue with them. My freedom 
is the freedom that I give to them to have their opinion about me, which is 
different from the fact. Thus, there are benefits in accommodating people as they 
are. 


If someone makes a comment about you, allow him to do so. If the comment is 
not true, you usually try to justify your actions and prove him wrong. If you are 
objective, you will try to see if there is any validity in his criticism of you. If he 
has put you down for his own security, give him that freedom and then you are 
free. What tightening can you do to a bolt when the threads are not there? The 
world can disturb you only to the extent you allow the world to disturb you. You 
do not allow the world to disturb you if you give the world the freedom to do 
what it wants within the rule of society. By changing yourself totally in this way 
you gain, according to your value for accommodation, relatively abiding 


contentment and freedom. 


Practising accommodation you come to terms with yourself psychologically, 
with yourself as a personality. That is what we call yoga-sadhana. Look back at the 
situations, the people and events that disturbed you in your life. They are not 
mere memories but remnants of reactions. A reaction is not something you do 
consciously. You cannot consciously get angry, because anger is not an action but 
a reaction that takes place, something you have no control over. Reactions create 
a great impact on you and become part of your psyche. They are aspects of the 
personality of a person. In fact, they are false, born of a lack of alertness on your 
part. Memory itself is not unpleasant. Unpleasantness is there in your mind 
because of lingering reactions and emotions, which have become as though real. 
Therefore, recall those people and moments that caused you pain. Perhaps, you 
carry guilt because of some hurt you caused another. In the seat of meditation 
recall them all and let them be as they are. With patience you free yourself from 
all residuals of the reactions. 


When you look at the blue sky and the stars, or the birds and mountains, you 
have no complaints about them and you are happy. You see the rocks on the 
riverbed; they did not do anything to please you. Yet you are happy because you 
accept them as they are, and therefore you are pleased. The river flows in its own 
way; it does not bother you, if you do not expect its fullness to be greater or to 
flow in a different direction. In fact, you seek out natural spots because they do 
not invoke the displeased person, the angry, the hard-to-please person that you 
seem to be. They do not strike the demanding chord in you. You are one with the 
situation, an accommodating self, without the need of the world doing anything 
to please you. 


Thus, you are a pleased person with reference to a few things. It is the wedge 
you have to create in yourself. When you go to the mountains, the mountains do 
nothing to please you, but you find you are pleasing to yourself. See how pleased 
you can be, and bring that pleased person to bear on all situations and people 
who had displeased you and whom you had displeased at one time or another. 
Then look at yourself just as you would when you look at nature. Accept others 
as you accept the stars. Pray for a change if you think you or they need to 
change, and do what you can to promote change. But accept others first. Only in 
this way can you really change. Accept others totally and you are free; then you 
discover love, which is yourself. 


Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Sri Sankaracarya 

Adi Sankaracarya was a wise man, a great teacher, devotee and karma 
yogi. He appeared in India about 1200 to 1500 years ago at a time when the 
people were mired in confusions and misconceptions obtaining about religion 
and the scriptures. There were many schools of philosophy prevalent at that 
time and the common man was unclear about the teachings of the scriptures. 
There were also many distortions in the interpretations of the various rituals and 
stipulations of the scriptures, and the people were distressed by the many 
practices that involved the sacrifice of animals etc. Thus, at the time that Adi 
Sankaracarya appeared, a desperate situation obtained for the spiritual seeker 
and the confusion and desperation within, manifested in the behavior and 


conduct of the people. 


Sri Sankaracarya is said to be an incarnation of Lord Siva because in the 
short span of his life of 32 years his accomplishment was so phenomenal. Pandit 
Jawaharlal Nehru said of him, that what Sri Sankaracdrya accomplished in one 
short life is much more than what many people would accomplish in many life 
times. While there are many legends about Sri Sankaracarya, as is the case with 
most of the ancient sages of India, there are not many historical facts available to 


us. We can only learn about him through his works. 


Sri Sankaracarya’s most important work is, of course, his commentaries 
upon the Upanisads, the Brahma Sūtra and the Bhagavad Gita. This provided 
access to the knowledge contained in these basic texts of our culture. Until then, 


the teachings of the scriptures were not available to the common man because 


there would not be many teachers who could unfold what the scriptures had to 
say. Sri Sankaracadrya was a great teacher, who traveled along the entire country 
as many as three times, teaching the truths of the scriptures to the people. He 
conducted debates with learned people wherever necessary, in order to make 
them appreciate the true vision of the scriptures. Many of his opponents 
subsequently became his disciples. Thus, he had a large following in India 
among kings and scholars as well as ordinary people. Sri Sankaracdrya can be 
credited with reviving the Vedic culture and Hindu tradition. If not for him, 


India would perhaps be different from what it is today. 


Legend has it that he knew his native language, Malayalam, by the time 
he was two, and Sanskrit, by the age of three. By the age of five, he knew the 
Vedas, and completed all his studies at the gurukulam when he was seven. He 
took sannydsa at the age of eight and by the time he was twelve, he had 
completed the study of all the scriptures like the Brahma Sūtras and the 
Upanisads. Between the ages of 12 and 16, he traveled, wrote his commentaries, 
and taught his disciples. His life was supposed to end at 16, but it is believed 
that he was given another 16 years to live by the great sage Veda Vyasa. 
Bhagavan Vyasa is supposed to have come to Sri Sankaracarya in the guise of an 
old Brahmin and at the end of a lengthy debate blessed him with another 16 
years of life. Sage Vyasa apparently urged him to go around the country and 
spread the knowledge and therefore, the last 16 years of Sri Sankaracarya’s life 


were spent in spreading this knowledge throughout India’. 


' Based on an Introduction to Bhaja Govindam. Transcribed and edited by KK Davey and Jayshree 
Ramkrishnan. 


Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulum 
Alertness 


Question 
We seem to fall back into the same rut even after listening to and understanding 
Vedanta. How should we develop alertness so that we can implement whatever 


understanding we have? 


Answer 

The mind is nothing but the flow of thoughts. Like water, thoughts have a 
tendency to flow in channels. If there are channels already made in our mind, then 
thoughts have a tendency to flow through those channels automatically especially if you 


are not attentive. 


One of the reasons why we get distracted, or our mind engages itself in the kind 
of thoughts that it wants, is what we call mechanical thinking. There is a lot of 
‘mechanical-ness’ in our lives. Particularly, when a thing is done repeatedly, we develop 
a knack of doing it without paying much attention, like knitting, brushing our teeth, 
taking a shower etc. You don’t have to be paying much attention. One part of the mind 
does it, while the other part is in some other place. While doing these actions, we can 
afford to be thinking of something else, even though the body is here and the hands and 
legs are engaged in doing something. I am able to accomplish these tasks unmindfully. 
Similarly, when you take a walk along a regular route, it just takes place. Sometimes 
eating food, just takes place. Drinking tea just takes place. These things take place 
without our having to pay attention to them. It is something like a camel cart, in a place 
where they regularly cart things from one destination to another. The camel knows the 
route and sometimes even travels through the night. Once the camel is on the route, the 
driver can go to sleep, and the camel will take him to the destination. Our sense organs 
also are like the camel; the mind is the driver. Having put them on the route, the mind 
can go to sleep; the sense organs will finish the task. The channels are already drawn, 
and therefore, our mind flows into the channel of mechanical behavior. This is acting 


mechanically. 
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Sometimes there is also mechanical thinking. We take decisions mechanically 
just as we do things mechanically. There are some patterns of thinking that are set in our 
mind. Automatically, we think in a certain way, we decide in a certain routine way. This 
is mechanical thinking and acting where we are not alert; we are not attentive. Since 
things can be done without our full attention, we have developed such habits where we 


are not attentive in many instances. Therefore we need to be attentive to what we do. 


Take any one organ, the tongue, for example. Our tongue performs two tasks, 
that of talking, and that of tasting or eating. The tongue does not eat, but determines what 
we eat and what we do not. IfI like something, I eat it. It is quite possible that I may eat 
more than what I need. If I don’t like it, I may not eat at all. So it is the tongue that 
decides what or even whether I eat. There are patterns in talking also. It takes place, and 
if we are not careful about what we say, things get said. We can start becoming mindful 
or becoming alert, with reference to the tasks done at the level of the tongue. We decide 
that we will be deliberate with reference to what we talk and what we eat. Being 


deliberate is the way to become free from mechanical-ness. 


Mechanical-ness comes about when I am not being deliberate and things take 
place because of the habit. Therefore we have to start being deliberate. There are 
patterns in talking also. It takes place, and if we are not careful about what we say, things 


get said. 


I decide that I am going to be deliberate in talking. This means that before the 
word emerges from my mouth, it must have the sanction of my mind as to whether I want 
to say it or not. This is being deliberate in talking. Lord Krishna talks of how we should 
regulate our speech. It is called vak tapas, austerity of speech. In the 17" chapter he 
says, 

anudvegakaram vakyam satyam priyahitam ca yat 


svadhyayabhyasanam caiva vangmayam tapa ucyate 


Speech, which does not cause agitation, which is true, pleasing and 
beneficial, and the daily repetition of one’s own Veda, is (collectively) 
called discipline of speech. [BG 17-15] 


I become deliberate and make sure that what I say does not create udvega, does 


not perturb anybody, does not disturb anybody, and does not hurt anybody. Satyam, what 


www.AVGsatsang.org 2 


I say should be truthful. Priyam, it should be pleasant too. Truth must be presented in a 
pleasant manner. Sometimes, even when we speak the truth, we are not careful whether 
we come across as being harsh, or very abrupt. It is possible that it may hurt the person 
to whom we are saying this. Therefore, not only do I make sure that I do not hurt 
anybody while speaking the truth, but also that the truth is presented in a pleasant 


manner. Manu Smrti says: 


satyam bhriyat priyam bhriyat na bhriyat satyam apriyam 
privam ca nanrutam briiyat esa dharmah sanatanah 


Speak that which is the truth. Speak that which is pleasant. If the truth is 
unpleasant, may you not speak that! Do not speak the pleasant, which is 
not true. This is the eternal dharma. [Manu Smrti 4-138] 


This teaches that we should say only that which is the truth, say it in a pleasant 
manner, and say it only if it serves some purpose or is beneficial in some way. Only 
then, should we speak. By following this, I become deliberate. Most of the talking will 
stop anyway, because a lot of things that we say do not serve any purpose. Sometimes 
they are not even pleasant. This will also eliminate gossiping, because it does not serve 
any purpose. Then what should we do with our organ of speech? Svadhyayabhyasanam 
caiva, you repeat God’s name. Repeat stotras. The organ of speech that is given to us 
can be well utilized in repeating prayers, God’s name. This is called the austerity of 
speech. Being deliberate in what I say. My organ of speech says what I want to say, and 


does not say what I do not want to say. 


Let us take the other function that the tongue performs: that of eating. I eat what I 
want to eat, and do not eat what I do not want to eat. A good idea is to decide how much 
and what I am going to eat before I start eating. Usually idlis and vadās decide how 
many I eat, not I! Therefore, I decide before they decide. I am going to eat so many. We 


must be moderate in what we do. 


purayedasanenardham trtiyamudakena tu 

vayoh sancaranarthaya caturthamavasesayet 

Half of the stomach is to be filled with solid food, one-fourth with liquid food, 
and one quarter is to be left empty for the movement of air so that digestion can take 


place. Air movement is needed for the digestion to take place. There is fire in the 
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stomach, which requires oxygen, so there must be space for movement of air. If you fill 


up your stomach so much that there is no movement of air, then the digestion is difficult. 


With reference to food, it is also said that we should eat what is hitam, mitam and 
medhyam. What you eat should be conducive to our health, or hitam. That we should eat 
in measured quantities is mitam, and medhyam means that which is fit for sacrifice. 
Hence, we should eat only that which can be offered to the Gods. This is because God is 
sitting inside. Lord Krishna says, “I am in the stomach as its digestive fire” [BG 15-14]. 
Therefore whatever food we eat is really offered to the Lord. And we don’t offer 
anything and everything in the naivedyam. Medhyam also means pure, sacred. We 
should maintain that sanctity in what we eat. If we are deliberate with reference to what 


we eat, when we eat, and how much we eat, then all the eating takes place deliberately. 


In this manner, we can take a few tasks and perform them deliberately, or with 
mindfulness. That is the way we cultivate the habit of being deliberate, and being 


deliberate is a way to overcome mechanical behavior. 


The second kind of thinking is impulsive thinking. We act impulsively. What are 
the impulses? They are our rdga-dvesas, or likes and dislikes. A lot of our actions take 
place impulsively and our thinking also takes place impulsively. When I dislike a person, 
a whole train of thinking takes place based on that dislike. If I like a person, then also, a 
whole train of thinking takes place as prompted by attachment. Again, become deliberate 
there, that we do not come under the sway of our attachments or aversions, but think that 
which is proper. For that, the method is known as pratipaksa bhavana, or, taking the 


opposite standpoint. 


Whenever a negative sentiment arises in my mind, I make an effort to replace it 
by a positive sentiment. When anger or hatred, for somebody, arises in my mind, it will 
determine what I think, and a whole storm will take place or a whole surge of thinking 
will take place. Do I put a stop to it? No, rather, I deliberately take the opposite stand. I 
look for something, about that person, which is likeable. If there is anger, resentment, 
hatred or dislike, the opposite paksa or side is forgiveness. What happens is that our 
mind only looks at only one aspect of something and keeps on dwelling upon that, while 


overlooking the other aspect. We make our mind deliberately see the other aspect also. 


www.AVGsatsang.org 4 


Every coin has two sides. Like that, everything, and every person also has two aspects. 
If we make our mind see the other side, it will be free from that impulse which has taken 
over the mind, by its preoccupation of judging the person by adopting one point of view. 
Thus we should be attentive to see that our mind is not taken over by an impulse. 


Otherwise it will be the impulse, which will determine our thinking as well as our action. 


These channels of likes and dislikes are already created, and if we are not 
attentive, the mind has a tendency to go along these channels automatically. If I dislike a 
person, when the mind starts thinking about that person, negative thoughts begin to build 
up and I get very angry even though the person may not be there! The opposite is true 
too. When I like somebody, the mind keeps building upon itself as well. This kind of 
buildup of thoughts, which is determined by our impulses, also comes in the way of our 


being attentive, alert or our being with the realities of life. 


Being alert means being with the realities of life. Sometimes realities are bitter 
and sometimes they are sweet. That is ok. Sometimes they are favorable and sometimes 
unfavorable. Whatever it is, our mind should be with the reality, and not with the 
projections. Attachment and aversion both involve a lot of projections. By being 
attentive, and by pratipaksa bhavana, releasing the mind from the impulses that may 


have overcome it, we will again become deliberate and attentive. 


The third reason why we get distracted is a lack of direction. Sometimes the mind 
does not have any direction at all. Life sometimes does not have direction and therefore, 
the mind does not have direction. We are not clear about what it is that life is meant for 
or what it is that we want to do in our life or even whether there is some objective or 
some goal in our life. If our life is not systematically directed to the achievement of the 
goal that we have, then the mind keeps on going from one thing to the other. Quite like a 


monkey that jumps from one branch to the other, our mind keeps on jumping aimlessly. 


When there is no goal, our mind is not attentive or alert. Provide an aim to the 
mind. In our life, there must be an agenda, a purpose. Whatever we do, must be a step in 
the direction of our ultimate goal. There must be a purpose to life. There must be a 
worthy goal, one that keeps on inspiring me for all the time to come. We have short-term 


goals, no doubt, such as painting the house, doing the basement, etc. All of that is ok. 
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But all of these tasks that you perform must fall in line with an overall goal. Our day-to- 
day activities should contribute to what we ultimately want to be, in some way or the 
other. When that manner of direction is there, we become attentive. With each task that I 
do, I should ask, “Does this have any relevance to my life? Is it in keeping with my 
agenda? Does it contribute to what I want to achieve?” Every task that I do will then 


have the sanction of my deliberating mind. 


So there are three things we have to consider. One is mechanical thinking. The 
second is doing things impulsively. The third is doing things aimlessly. Whenever our 
mind goes along any one of these paths, it tracks its own course. It does not require us. 
Then we are not even aware that the mind is on its own and wandering. It is after some 


time that we realize it, recover, and bring it back. 


One good way of developing alertness is by doing japa, repeating the name of the 
Lord. We must be very deliberate there. We must know that the purpose of the japa is to 
become deliberate. If for instance, you take om namah sivaya, some people want to do a 
certain number of malas of om namah sivaya, and their attention is on the number of 
mantras that are chanted. That is ok. You can do that. But assign some time to do japa, 
without any goal of finishing any pre-determined number. Be committed to reciting 
every mantra mindfully; be aware of every letter of om namah sivaya. It does not matter 
how long it takes. But you are aware of every letter of that mantra. Let the mantra be 
repeated consciously. Avoid a very long mantra because it becomes difficult to pay 
attention to every word. Japa is good to develop alertness. If the mind wanders, guide it 
back. If the mind gets distracted, bring it back. This way we become observers of our 


mind. 


Typically, we do not pay attention to our minds, and therefore, the mind does 
what it wants to do. In japa, we give it a certain purpose, a certain task, and therefore, we 
can engage the mind in a purposeful way. Japa is a task wherein there is a purpose. 
Therefore we can be alert and make sure that the mind only repeats that. Even if it gets 
distracted, bring it back. This will help us to cultivate the ability to observe the mind. 
Even if it runs away, bring it back; don’t run along with it. As soon as I find that my 


mind is distracted, I bring it back. Since I am chanting the Lord’s name, it is healing as 
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well. An association with the Lord is very healing to the mind. So it heals, as well as 
gives me the practice of being alert. Pranayama and yogasanas also help. Sometimes, 
we do these things very mechanically as well. Therefore, before starting, tell yourself 
that you are going to be attentive. Pay attention to every moment, whether it is while 


doing Gsanas or pranayama. 


If we perform these practices of alertness and the mind cultivates the habit of 
being alert, that alertness will be useful to us elsewhere, while doing other tasks as well. 
Our time and energy should be utilized in a proper way. Otherwise there is a lot of 
wastage of our mental energy and time. In being alert, both can be conserved and utilized 
properly. 

The ultimate alertness is the awareness of aham brahmasmi, I am Brahman. It is 
called nididhydsanam in Vedanta. I know that I am Brahman, but my old habit of taking 
the body to be the Self comes back again and again. So I try to be alert to my true nature. 


That is ultimate alertness. = 


' Transcribed and edited by Jayshree Ramakrishnan and KK Davey. 
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All About Grace 


Swami Dayananda Saraswati’ 


I thought I would think out loud about what is said to be grace. Everybody uses the word. 
It is very common in India to say, “It is all His grace; it is your grace.” These are very common 
expressions. In the Western culture also, I see the word grace being used often. The source of 
grace is always assumed to be the Lord, the one who is beyond our empirical purview. Even 
though people really don’t understand what this Lord, or God, or ISvara is, that person is 
accepted as the source of grace by those who recognize that there is grace in one’s life. In the 
Indian tradition there is a lot of thinking about this grace (anugraha, krpa). We don’t simply 
accept things without inquiry (vicdra). Our whole tradition is a tradition based on inquiry. Even 
the cultural forms are connected to religion and the religious forms are connected to the wisdom 
and the wisdom is born of inquiry (vicadra). The vicdra is inquiry into the source books, (Sastra- 


vicdra), inquiry into them as a means of knowledge (pramdana-vicara). 


What Is Grace? 


Suppose the grace comes from /Svara, the Lord. In that case, he has to choose. How is 
he going to choose to whom he is going to give grace today? Getting up in the morning he has to 
ask Lakshmi, “Today, to whom should I give?” He should use some method of choosing, a lucky- 
dip perhaps. How is he going to choose the person who deserves the grace? We always think that 
grace is something that comes to us from somewhere—sometimes asked and sometimes unasked, 
now and then. Really speaking grace is the result of karma. But we do not know when we did the 
karma to earn the grace. Nor do we know which karma is the cause for this particular grace. 
When I am not able to pinpoint which karma is responsible for this desirable thing which is with 
me now, I gracefully say that it is grace. It is the result of action, (karma-phala) gracefully 
expressed. The result of karma earned by you, either in this birth or in a prior birth (asmin 
janmani janmantare va), that produces grace, is definitely not a simple karma which is self- 
centered. It is not centered on a small self that is confined to yourself the individual, or to your 
small family. That karma is not going to win grace. But when you reach out to do something to 
help another person, to help the community, to help other living organisms in this world, when 


you do something which implies a self which accommodates more than the small unit called the 
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family, that karma, called purta-karma, earns grace. In days gone by, people established things 
for public use like a well, a pond, even a temple of worship, a place where people can go and 
relax (vadpi-kupa-tadakadi devatayatanani ca). All these are called purtakarma. Doing any of 
them wins grace. But we don’t know which karma produced which grace. Similarly, our daily 


prayers, rituals, and so on, also win grace. 


Source of Grace 


Grace is not something that the Lord distributes to some chosen people. It is something 
that we earn as a result of our actions (karma-phala). The Lord, of course, is very much present 
in it as the one who gives the results of actions (karma-phala-data). The laws produce the result 


of action, and those laws are not separate from Jsvara. 


The world (jagat) cannot be entirely different from the cause, the maker. If this jagat, the 
world, has a certain reality, this reality cannot come into being without some material. The maker 
has got to have not only some material, but an appropriate material. The appropriateness is in 
terms of what is contained in the product, and also in terms of its reality. Thus, a certain 
appropriate material is inevitable in the hands of [Svara, the maker. Further, the material cannot 
be separate from the maker. If the material is separate from the maker what separates is space or 
time, but space and time themselves are products. They are part and parcel of the whole, the 
jagat. Therefore space does not yet exist to separate the material from /$vara. Both the material 
and the maker are identical. /Svara “created, he himself became,” asrjata svayam abhavat. This 
is a very important message from the Veda. “He desired, ‘May I become many. May I produce.’ 
He reflected (on the previous creation). Having reflected, he created all this, whatever is here,” 
so’kamayata. bahu syam prajayeya iti. sa tapo atapyata sa tapstaptva idam sarvam asrjata yad 
idam kinca. He himself became everything. As a maker he is ‘he’, as the material, ‘she’. Thus we 
have an ISvara whose manifestation—not even creation, because we have a creation only when 
the material is different from the creator—is the jagat. If he has become the jagat, if he is 
manifest in the form of jagat which includes your body, mind, sense complex, then there is no 


question of the material being separate from /Svara. This a very important thing to know. 


What is grace? The maker and the material being identical, and the jagat being not 
separate from the Lord, the laws, which are also the Lord, produce the results of action. Some of 
these laws are known to me partially. And many laws are unknown to me. We don’t even 
understand in-laws, let alone natural laws! But one thing we know is that the laws, being what 


they are, don’t err. They don’t transgress themselves. Therefore, I can relax in the awareness that 


www.A VGsatsang.org 


the laws cannot cheat me. In keeping with the laws, for all those special actions that I have done I 
have earned some favorable result (karma-phala) which is called punya. But I cannot pinpoint 
the karma that brought this to me. In life you have to be at the right place at the right time, and I 


cannot say what accounts for that happening. 


I don’t know whether it is true, but definitely you all think that being in America you are 
at the right place. Some of the new-comers, however, think they are not here at the right time— 
unless they are engaged in an internet startup company and can sell it for a windfall. Others 
always think that they have come a little late. You are at the right place, but at the wrong time. To 
be at the right place at the right time is not in our hands. It is very funny how we have a lot of 
plans. If you want to make God laugh—because he is a serious guy—all you have to do is tell 
him your plans for the future. Between the cup and the lips there are always slips. Therefore, to 
be at the right place at the right time is not in my hands. I don’t call all the shots. One’s whole life 
is a percentage game, like baseball. We don’t call the shots. When this kind of human 
predicament is there, the self-conscious human being recognizes his helplessness. When one 
recognizes one’s helplessness and then one finds oneself in a favorable situation, the pragmatic, 
objective human being cannot but recognize and acknowledge something unknown which shaped 


this situation in his favor. One has to acknowledge that fact. 


Recognizing Grace 


People who acknowledge grace are objective people. They are pragmatic. Grace is a 
graceful acceptance of a situation. It is also grace that keeps us going. You see the green light 
and drive on assuming that the other fellow saw the red light. This assumption is purely rooted in 
grace, because you have no basis to make such an assumption. It is pure trust. The other fellow 
may be seeing many lights, because he had one too many Lights—Bud’s Light. How do you know 


that even after having seen the red light he won’t drive through it? 


When you breathe out, definitely there is the hope that you will breathe in, that the air 
that you breathed out will come back. You breathe out thinking it will come back, for if you have 
a doubt you will try not to breathe out. When you breathe out hoping the breath will come back, 
there is the possibility that it may not come back at all. And look at this pumping heart. It is the 
greatest blessing. Even though it is a simple pump, it is much more than a mere pump. How 
sturdy it is. It started even before you were born, before you had seen the light of day. And it has 
been pumping all the time without any rest. If I ask you to clench your fist and open it again for 


fifteen minutes, after ten minutes you will want to have a tea break. But this blessed heart has got 
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to work all the time. It has no respite at all. Even if you go into a coma it goes on. It is an 
amazing organ. It is just tissues, but definitely between lub and dub I see a certain grace. After 
lub there need not be dub at all. It can be lublub. It is lub grace dub. Grace lub grace dub grace 
lub. 


What I am saying is that there is this unpredictability, and that is what grace is about. It 
is not something that visits us occasionally. It is there very much with us between lub and dub. 
That we are alive is a miracle. That we are still sane is another miracle. That we remain married 
and each one admires the other is the miracle of miracles. It is called GScarya, a wonder. That you 
are blessed with children is another miracle. Every time you go out and come back in one piece, 


it is a miracle. We hear of accidents every day, earthquakes and volcanic eruptions. 


I was an avid reader of the news, and then one day gave up reading the newspaper. Three 
years later, when I picked one up again, I found no difference at all. And when I looked into the 
sports page, I found that India had lost the test match! That we are able to retain our sanity in 
spite of this, is due to grace. The grace seems to work overtime. It is such a beautiful thing to 
recognize the beauty of living, to appreciate that I am alive and kicking. Every moment is a 
reality. It unfolds something precious to me. And if I am with the moment I enjoy. To recognize 


grace one has to recognize the meaning, the profundity, the miracle, in fact, of just living. 


Earning Grace—Exercising Free Will 


We earn grace by actions which are deliberate, not by our reactions. Actions that reach 
out, actions of prayer, earn grace. Most of us are busy day after day, with our time consumed by 
our reactions and reactions to reactions. First we react in anger and say things which are 
inappropriate. Then we regret what we said. That is another reaction. It is through actions alone 


that we can express ourselves. 


What really makes you different from any other living being on this planet is your 
capacity to choose. That capacity to choose is what is called free-will. If a cow is a vegetarian it 
is not by choice, but if you are one, it is by choice. That is will. You choose. And this freedom 
that our will seems to have is an inhibited freedom. It is not total freedom because you are always 
in a situation where you are called upon to do something appropriate to the situation. I may not 
like to do it, but I have to do it because it is my duty. Indians invariably have this concept of duty, 
(kartavyam). Even with regard to work they say, “I’m going for duty,” “I have resigned my 


duties,” or “I have joined duty.” I receive letters all the time saying, “Swamiji I have fulfilled all 


www.A VGsatsang.org 


my duties. I want to come along with you.” Now it becomes my duty to take care of this fellow! 
The concept of duty imposes a pressure on you unless you love to do what needs to be done. If 


you have to do it, whether you like it or not, then it is better to learn to like it. 


That is how I learned to like a few things. I never liked karela, bittergourd. And I never 
could understand why anybody would like it. After I became a sadhu I decided I would eat this 
bittergourd. I made a resolve, sankalpa. Once you have made a sajikalpa you have to keep to it. I 
was invited to lunch and this vegetable was served. Since I had made the sankalpa I quietly ate it. 
It was difficult, but I ate it. But the hostess thought I liked the bittergourd, and served a second 
helping. Since I had decided to eat bittergourd, I ate that serving also. The third time I had to say, 
“Enough.” Then somebody else invited me to lunch. That person phoned the other person and 
asked, “What does Swamiji like?” The answer was, “Swamiji loves bittergourd.” Then the 
information jumped cities also. Before I went to a place, bittergourd was waiting there. I ended up 


eating bittergourd all the time. Wherever I went, there it was. In the process I learned to like it. 


This an effective example to show that when I am constrained to do a certain thing, it is 
better that I love that thing. I have to learn to like it. Then I have no pressure. Because of 
pressure my free-will is always inhibited. With a murmur, having lodged a complaint I do 
something. With a dissatisfaction I do it. Then free-will becomes a hostage in the hands of your 
own raga dvesa, likes and dislikes. Even when you reach out it does not come from your heart. It 
is because you are pressured. Suppose you happen to drive in the city of Madras. You stop for a 
red light. Then the beggars come and beg. There is a newcomer in that group of beggars. He asks 
once, very matter-of-factly, does not get any response, and goes to the next person and to the next 
person and so on. He asks once and moves on. He doesn’t know how to beg. He has to learn from 
the others. The experienced beggars make you feel so wretched by their whining, that you end up 
giving. The giving is more to get rid of your wretchedness than to help the beggar. This is not 
giving. You have to give with all your heart; then only is there grace. There is no other way of 
earning grace. It has to come out of you. Be bigger than you think you are. You are as much as 
you think you are. You can have millions of dollars and still feel small because you can’t open 
up. A rich man is that person who has one rupee. He is begging for his living. When another 
beggar comes to him and says, “I am hungry,” he gives away that one rupee because he is richer 


by a rupee. He is the rich man, not the millionaire who cannot part with a penny. 


Only when you reach out and do something do you win grace. Prayer also is like that. It 


is not that easy to pray and it is very difficult to pray heartily. The ego will not let that happen. 
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Even though the person knows that he is helpless, still, there is something that makes him 
incapable of praying. Why? It is some kind of an authority problem. Those who cannot pray may 


have some real problem with their father. It is a psychological issue. 


Grace is something you have to tap. It is not distributed by God. It is like underground 
water in that you have to tap it, and the tapping is done by action alone. Grace is always there. It 
is a possibility like any other possibility. There are many things that are manifest, surfaced, in this 
universe. There are also many potential possibilities lying there for you to tap. Every piece of 
software is a possibility. Every piece of hardware is a possibility. This grace is another 
possibility. Nobody prays simply because he or she is under pressure. People think that when you 
are in trouble you will pray. No. When you are in trouble you hit your head on the wall. You 
phone somebody and cry. Or you go on a buying spree and purchase a lot of things you cannot 
use. You need not pray. Prayer is the only action where the will is totally free, because you need 
not pray. It is an action, karma. It is a physical, oral or mental action (kayikam vacikam manasam 
karma). Mentally you pray, deliberately; orally you pray, or ritually you pray. Prayer is a 
deliberate action where the free-will is totally free—an uninhibited free-will. It is that kind of 
action that wins grace. This is why we say, “I perform this karma to win the grace of 
Paramesvara (Sri paramesvara-prityartham aham idam karisye). It is not to please Isvara. If 
Íšvara has to be pleased, we’ve had it. Then we have to keep him in good humor. No, we win 


the grace. 


There are varieties of grace. We first identify grace from the original source as [Svara’s 
grace. There are subsets also. There is the guru’s grace, the elders’ grace, which we earn by 
doing seva etc. Besides the grace of ISvara (iSvara -krpd), and of the guru (guru-krpd), we 
require the grace of the Sdstra (Sastra-krpa). The guru may be there, but when you pick up the 
book you go to sleep. The sastra has to reveal itself. That is also [Svara’s grace, but a subset of 
it. Finally, there is @tma-krpad—you should be deserving of grace. You should be earning that 
grace. Sometimes we don’t recognize the grace. It is like the flowers that bloom in your own 
garden, after so much work by your wife. Yet you don’t even look at them because you are so 
busy; your mind is occupied completely by the problems that are to be solved. Naturally, 
therefore, you have no eyes to see. Grace is available. Acknowledge it. In the eyes of your child 
you can see the grace. When you open your mouth and say a good word there is grace flowing. 
You have to be aware of it. You find that your life is one of grace. That is Gtma-krpa. You earn 


that grace by reaching out, by recognizing a cause and doing what you have to do. Recognize a 
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situation where you have got to do something. See whether the cause is worthwhile. Don’t fritter 
away your energy, your resources, the money you have earned. Identify a worthy cause, reach 


out and be bigger than you think you are. This is how we grow. This is how we earn grace. 
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Ananda 
Swami Dayananda Saraswati’ 


Atman, the self, is defined as sat cit dnanda. In this three-word definition, sat is often 
translated as existence, cit as consiousness, dnanda as bliss. It is obvious that these three words 
are not adjectives to dtman, for atman is revealed by the śāstra by these three words. If they 
are adjectives, there are many dtman-substantives among whom one is distinguished with the 
special attributes of sat cit dnanda. If we say, “Here is a blue, big, fragrant lily,” all three 


adjectives distinguish the lily from other lilies without those attributes. 


That I am is self-evident, but is this existence of the self time-bound? If it is, dtman, the 
self, is like any other object. It has to become evident. Every object becomes evident to the self. 
The existence of the self is evident. To whom does it become evident? It has to be evident only 
to the self. When the existence of the self is evident to the self, it is understood as self-evident. 
In fact, the Sastra presents the dtman as satyam, self existence, and everything else, including the 
knowing subject, as one whose existence is drawn from the existence of dtman. This self-existent 
atman has got to be self-evident. Otherwise, there is no way of recognizing the existence of the 
self. So this self-evident nature is what is indicated by the second word cit consciousness. Every 


evidence being knowledge, there is the presence of consciousness. 


The self-existent adtman is in the form of consciousness revealing itself. The nature of 
sat is consciousness and the nature of consciousness is sat. The third word, dnanda, must have 
the same status as sat and cit, since it is a word revealing the nature (svariipa) of atman. If sat 
cannot be displaced by a thought, and much less cit can be displaced, how can dnanda ever be 
displaced by a condition of the mind? If dnanda is translated as limitless (ananta) there is no 
possibility of it getting displaced at any time. If it is bliss, it has its opposite, unhappiness, 
displacing it. So this word dnanda has really caused a lot of confusion in the minds of seekers as 
well as teachers (dcdryas). Sukha (happiness) and duhkha (sorrow) are opposites, and therefore, 
they are mutually opposed to each other. When the one is, the other is not. When I am happy I 
am not sad, and when I am sad I am not happy. But the truth is, the self that is sat and cit sustains 
every condition of the mind (vrtti) like the water every wave. Whether the condition of the mind 
is pleasant or unpleasant, it is sustained not only by sat cit, but also Gnanda, because sat cit is 


dnanda. 
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The reason why there is so much insistence on the experience of the self is that that self is 
taken as a special experience of bliss. Even if there is a special experience of bliss, how will one 
recognize that it is the bliss of dtman? In fact, the Sadstra is very clear that every experience of 
happiness is nothing but a condition of the mind (antahkarana) which does not stand opposed to 
the limitlessness of Gtman. The common experience of this happiness reveals that the subject- 
object situation does not oppose the limitlessness, the wholeness of dtman. The non-recognition 
of this fact commits a person to seeking such an experience [of happiness] as often and for as 
long as he or she can have it. That is the life of samsdara. The Sdstra stops this pursuit by 
revealing that the dtman one is seeking is oneself. Ananda is never displaced by any condition of 
the mind, because it is the nature (svaripa) of ātman, like sat and cit. An unhappy condition of 
the mind is sustained by consciousness which is sat. If this is true, it is dnanda that sustains the 


unhappy condition as well as the happy condition. 
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ANUBHAVA! 


Swami Dayananda Saraswati 


The word ‘anubhava’ is translated into English as ‘experience’ by a number of 
people writing on Vedanta. The English word leaves a lot to be desired. The 
word ‘anubhava’ means direct knowledge in certain contexts. The word 
‘experience’ does not convey the same sense. Any experience is inconclusive 
in terms of knowing. One may gain certitude of knowledge from experience 
but experience itself does not constitute knowledge. 


A mental condition caused by a sense perception or memory can be called 
experience, but one need not have knowledge of what is experienced. 
Emotional pain is one’s experience but the knowledge of it implies its origin 
also. Therefore, it needs a certain process of reasoning leading to 
understanding. I may see an object outside without knowing what it is. Seeing 
is no doubt an experience, but knowing is entirely different. 


We often come across the expression dtmanubhava in Vedanta literature; the 
meaning of this expression is direct self-knowledge. Atman is consciousness 
and its presence is never lost in any form of experience. In seeing, hearing, 
thinking, the presence of consciousness is never missed. The nature of atman 
is consciousness, the content of every experience. Consciousness, the content 
of experience is recognised as Brahman, the limitless, a fact that sastra reveals 
in sentences such as ‘tattvamasi, that you are’. 


Now, the compound word, atmanubhava is translated as self-experience. Does 
the translation convey self-knowledge? Certainly it does not. Many masters 
also say that the self is to be experienced. It implies that the self is not within 
the understanding of one’s experience, that it has to be experienced by some 
special means. If the self is consciousness, can the experiencer be independent 
of consciousness? The experiencer is but the self, while the self is not the 
experiencer. Similarly, the experienced object is also consciousness as is the 


experience; it is not outside consciousness either. This ever-present 
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consciousness, the self, is taken to be only the experiencer, different from the 
object of experience. This duality is certainly a superimposition upon the self, 
the consciousness. Vedanta negates this superimposition and makes one 
recognise the self as being free from this duality. This recognition is self- 
knowledge, atmanubhava or ātma-jñāna. While the word ‘experience’ fails to 
convey the meaning of self-knowledge, it misguides one to a pursuit of 
gaining the experience of the self. When will this experience come? It can 
never come because consciousness is ever-present, in and through each and 


every experience. 


Anugraha Bhasyam 2005' 
Swami Dayananda Saraswati 


Tsunami is a devastating experience for all of us. Not only the 
people who are bereaved, but all human beings who have come to 
know about the devastation would feel the helplessness that every 
human being is subject to. Indians have one more thing to deal 
with. 


There is another tragic event that happened before Tsunami that 
deeply hurt the Hindus in India and elsewhere—the arrest of an 
acarya. It is not an arrest of just another acarya but a Pitadipati, the 
head of a math. Hindu dharma is not centered on a given person, or 
math, or a given avatara, but on every Hindu. It is not controlled by 
an organization or an individual. There is no equivalent of a papacy, 
diocese, parish or congregation. Congregations of religions are too 
often political. The clergy can, and do, influence the congregation to 
vote for a party and create a vote bank. Thus, they can manipulate a 
government. In congregational religions, the clergy have the power 
to control politics. We don’t have that, but still, a head of a math is 
to be given due respect, even though nobody is above the law. 
There is a certain decorum, and we feel that has not been honored. 
Therefore, there is a certain anguish. The problem is not yet solved; 
there is a ‘hangover’. 


We are starting the year with some anguish. But the human heart is 
very resilient. We find some strength from our own reserves, and 
we have to draw from those reserves. Though the gas tank meter 
indicates that the tank is almost empty, still, we can go twenty miles. 
There is always something in reserve. We have to draw from the 
reserve of inner strength. 


This inner strength is called atma-bala. A human being is helpless, 
balahina, in this world. In winter, for instance, especially in 
Pennsylvania, when a person is walking outside, you can’t even see 
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who it is. All you see is some shape walking that looks like it could 
be a bear. Everything is covered. Even when I come nobody knows 
that the swami is coming. Everybody is covered and grizzly, 
because of the helplessness against the cold of winter. Come 
summer, everybody is scratching, which is why they call it buggy, 
muggy Pennsylvania. Bhagavan has created all kinds of bugs, even 
unknown bugs that we can’t even see. He seems to have created 
them to give us good company, as though we have no company. I 
think it is a part of a big plan, for they seem to have a place in the 
scheme of things. Just as, in the scheme of things, you have a place, 
otherwise you wouldn’t be here. The job of a bug is to bug and the 
lot of a human being is to get bugged. This is the situation. You 
always feel that you are persecuted by bugs and bugging people— 
and even planets. If you have consulted an astrologer you'll know 
that Saturn, Venus, Jupiter seem to conspire against you. So there is 
constant helplessness. 


The helplessness, the dainyam, is very obvious. You need not 
consult anybody to find out whether one is helpless. That is why 
when you meet someone you ask, “How are you?” You ask because 
you expect something to be wrong. When they meet me, invariably 
they ask me, “How is your health?” I am sitting here, I have come 
all the way from India for one week, so I must be okay. Even 
though we ask each other, “How do you do?” we don’t expect 
anyone to answer in detail, relating all his or her problems. But still, 
we need to ask. This indicates that there is a common acceptance of 
helplessness. 


Yet, in spite of this helplessness, there is a certain bala, strength. 
We call it atma-bala. What is this strength and where does it come 
from? The human heart is able to hope for a brighter morrow. It 
always looks for a better day. Spring will come. Winter will go. 
There is always a hope. How does this happen? This is a very 
important fact to know. 


Really speaking, the strength comes from inside. We need to face 
situations for which we don’t have immediate answers, solutions and 
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explanations. Death, for instance. People die; in fact, the dead form 
the majority. In English there is an expression for this. If one says, 
“He has joined the majority,” it means he is no more—not that he 
has jumped from one political party to another. Generations have 
gone, so death is not anything new. The Upanisad says, mytuh 
dhavati pańcama iti, “Death, the fifth, runs.” Lord Death does not 
move systematically from person to person, one after another as 
though they are in a queue. He jumps around from one to another, 
now an old person, and now a young person. As long as it happens 
this way, we seem to have the capacity to accept it, but when it 
happens like it has with this ¢sunami, with so many people going 
together, we ask for an explanation. We want to know why all these 
people die for no reason. In fact, death only happens for no reason. 
They say that a person dies of heart failure, as though others die 
without heart failure. In every death there is heart failure. If you 
give an explanation, you may say that there was a heart attack, and 
therefore he died. Then the next question is, “Why did he have a 
heart attack?” One more question and you have no answer. It is 
always illogical. 


It is logical, however, when we look at the nature of situations. This 
happens all the time; new things are born and old things are gone. 
That is the process. The time machine keeps moving. Time is a 
great leveler; it has leveled empires and cultures. And not merely 
time; it is also thanks to the concerted efforts of some zealous people 
that cultures, religious traditions and peoples have disappeared. Time 
itself is a great leveler and with some enthusiastic people it becomes 
a greater leveler. Here, at least, for this calamity, no particular 
person or groups of people are responsible. But things have 
disappeared. They keep changing and are changing even now. 


In this there is a certain hope which lies in the freshness of the 
moment. The human heart cannot afford to live in the past much 
less it can live in the future. It has to live between the ‘lub’ and 
‘dub’ of the heartbeat, because that is content of time. It has to be 
alive to what is going on now. That is the reserve, honestly. It is 
not that there is some other reserve that we draw from. It is the very 


www.avesatsang.org 


freshness of the moment that gives the innocent freshness of a 
growing child asking ‘how come, how come?’ So there is a 
freshness behind the eyes and that never dies. It is always with you. 
Even the oldest man available has this freshness behind the eyes, in 
spite of the fact that he removes his glasses and tries to see by 
closing one eye. What is happening now is freshness. When I open 
my eyes and see the green trees, that is freshness. Afterwards comes 
all the baggage. It is that freshness which gives hope. In that fresh 
moment there is no death, no change or complaint, there is only 
perception. There is the certain cognition that life unfolds itself from 
moment to moment. All our baggage is brought from our own lot, 
the past, the situation, and unresolved anguish. We bring these to 
bear upon the moment and stifle the moment. But that takes place 
later. 


When I was a young boy—why a young boy? When I was a boy. 
These days boys are old also. I met a 73 old woman who asked me 
to meet her boyfriend. The man was 85 years old. What word do 
you have for that? We don’t have this in Indian culture, but then, 
how else will she introduce her friend? There is freshness, I say. 
There is hope and joy. When I was a boy I saw a bereaved woman, 
crying constantly; crying she lights the stove, crying she boils water, 
crying she makes a decoction for coffee, crying she waits for it, 
crying she heats up the milk, crying she makes coffee and mixes it 
up, crying she tastes it and adds a little more sugar. That was very 
revealing to me. In between crying she saw that there was not 
enough sugar. That is possible only when you are purely cognitive. 
At that moment there is freshness. Crying she offered it to another 
person also. That is a human heart. It is alive to the moment. The 
moment calls for action. However unpleasant it is, it is only a fact 
that calls for action. The calamitous fact calls for action. 


We can learn from all this. When calamity strikes we can feel 
devastated, we do feel devastated. Then there should be a time, a 
moment when I can ask a fresh question. When I am alive to the 
moment I can ask a question. That is what the fresh mind does. A 
question—“What do I learn from this?” However calamitous it is, 
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however tragic it is, we should ask a question in the fresh moment— 
“What do I learn from it? 


When I ask a question I will discover something. There need not be 
a final answer. Maybe today I will learn something from this, or 
maybe I will not even find an answer. What do I learn from it? 
That question is more important than finding an answer. What do I 
learn from it? If I don’t see anything that I can learn from it, then 
what do I learn from that? We learn one thing—we need to ask the 
question “What do I learn from this situation?” When it is a happy 
situation, then we need not ask a question, but even then it is good 
to ask the question, “What do I learn from it?” That is 
discrimination, viveka. In a sad situation I definitely need to ask the 
question, “What do I learn from this?” 


In the vastness of the universe, a lot of adjustments take place. 
Systems and planets adjust themselves. Within a given planet some 
adjustments are always taking place. At the core of this planet there 
is activity going on. Certain things happen; certain people are there 
at the wrong place, or right place at the wrong time. The beach is a 
right place, but this was the wrong time to be there. Maybe for 
somebody who is very old, living with a painful body, this was a 
great relief. It is God-sent relief. God took him away in one sweep, 
painlessly. For somebody it was good. 


What we learn from this is that there is constant change taking place. 
As human beings we see ourselves as helpless. It is wrong to think 
that we call all the shots; it is more wrong to think that we call none 
of the shots. It is not true that somebody else is calling all the shots. 
At this moment what I can do is what I need to do. A situation like 
this calls for action. Humanity responded, countries responded, 
people responded. In fact the community that needed help can’t 
even make use of the help that is available now. Now the direction 
is turning towards rehabilitation. 


Aim for Seva went into action and was able to do some really good 
work. We are very proud of those people who did this work. In the 
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beginning the people who were affected needed shelter and food, so 
thousands of meals were cooked and served. Afterwards clothes 
were given. Now family relief packages are being given—cooking 
pots, plates, rice, dhal, clothes and milk powder, all in one package. 
We sent truck loads to Tuttukudi and Nagapatnam, and now the 
people are saying, “Keep it, we will take it later. We have no shelter 
now.” So we are working on rehabilitation, building houses. Whole 
villages have been swept away. And we have to work with the 
government, which is good; they tell us exactly where and what to 
build. The residents want to build on the same beach, but the 
government does not want that; they want the homes a mile away. 
These people are fisher folk and they want to be on the beach, but 
now they have to learn that it is better to be a little away. So we are 
working on this. There is a need for action and we are doing what 
we need to do. We have to care for each other; this is what is 
important. 


At the moment what is necessary is caring. We can sit and ruminate 
and cry, or we can keep doing what needs to be done. That’s what 
happens every day as you breathe in and breathe out. The breath in 
your nostrils tells you how you should live. The sunrise and sunset 
tell you how you should live. The seasons tell you how you should 
live. All the reserve is in the freshness, and the freshness is there 
when you are with what is. What is, is God. What is, is ISvara. 
What you make out of it, is you. As long as you don’t make 
anything out of it, you don’t distort it, but just take it as it is, you 
have freshness, you are alive to what is. What is, is ISvara. The 
more you are with what is, the more you have strength, you have is 
freshness, you have atma-bala. If you miss what is, then you have 
no atma-bala. You become dina, weak or helpless. What is, is God. 
Without God you become rudderless; you become an orphan. 


Caitanya Maha Prabhu said that all men and women are females. I 
don’t know why he said that. He had a concept, which women may 
not accept, that all females are clinging on to males. On the basis of 
that concept he said that there is only one purusa and that is Krsna 
the Lord. All others are after that one purusa the Lord. It is true. 
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There is only one purusa, only one Isvara, and everything else is 
prakrtt. That is more acceptable. The idea is that all that is here is 
Isvara. If that Īśvara is missing, then you are an orphan. If Isvara is 
there in your life, then there is no possibility of being an orphan. 
There cannot be a better support, a more secure support. That is 
what freshness is. It is being alive to ISvara that makes you fresh. 


It is a New Year. Let it be new all the way. May you be fresh all 
the way. May you fulfill all the caring jobs and actions that each 
moment demands. As the moments unfold, as the days unfold, then 
what is to be done becomes very evident. If you keep doing what is 
to be done, then you are alive, you are fresh and you are strong. 
Nobody can shake you. When you come back next year for the New 
Year and I talk to you, I will say the same thing. What is the fresh 
message? The fresh message is to be alive to what this new moment 
is calling upon you for. Thank you. Happy New Year! 
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Aparoksa-anubhiiti' 


Introduction 


Swami Dayananda Saraswati 


What ‘is’, is Isvara. In the Vedanta-sastra this is presented in a particular way. This 
jagat, world, is non-separate from its cause. This is the subject matter. That means 
this world is an effect, not separate from its cause, and by saying it is an effect, 
we can provisionally say that it is ‘created’. 


Creation implies a certain putting together. Any product, which is produced to 
serve a certain purpose, was conceived first as a possibility, then brought to the 
planning table, and then elaborately planned and produced. Like a car. It 
presupposes knowledge. That is what we call creation—something that 
presupposes knowledge. Here we are talking of all that is here—what is already 
given, and all the possibilities. Even my mind is given. A scientist is able to 
figure out a lot of things because his mind is given, and the topics are also given. 
Nothing new created; it is either manifest or not yet manifest. 


A child is born; it is intelligently put together. There are cells, organs, etc., all 
organized into a highly complex creation, which grows to completion over a 
period of time. We say that any creation presupposes knowledge; did the mother 
have this knowledge? Did she know anything about the body? Even if she knew 
anatomy, did she know how to put this all together? In fact, nothing much is 
known about the body even now,; it is still being studied. The study material, the 
body, is available, the faculty to know is available; everything is given and it 
presupposes knowledge. Whose knowledge? The father didn’t have the 
knowledge, nor did the mother. Our stand is that any product that is intelligently 
put together presupposes knowledge. This has to be upheld. How will we do 
that? When we are talking of all the possibilities, the whole scheme, including 
our faculty to know, no one has any knowledge. It is all given. Whether a human 
being is able to produce something, or an animal is able to produce something, it 
is already given. The capacity to know, and to do are given, so there is no one 
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here to claim authorship of anything. Therefore, the entire scheme of things 
being so intelligently put together presupposes all knowledge. 


Here Vedanta tells us that there is an all-knowing cause of this scheme, this jagat. 
That alone was there before. This entire jagat was there before it came into being, 
and was non-separate from the cause. How? Whatever is here, what we call jagat, 
was there before, not in this form, but in an unmanifest form—like a tree in the 
seed. It is there in an unmanifest form, and in time it will manifest. This is how 
we assimilate this fact revealed by the Upanisad’. Therefore, there is really no 
creation. It is not that a non-existent jagat came into being. An existent jagat alone 
came into being. Something existent in an unmanifest form can become manifest. 
Like the tree in an undifferentiated form in a seed, becomes differentiated. The 
undifferentiated gets differentiated, or the unmanifest becomes manifest. Since 
there is a difference between undifferentiated and differentiated we can use the 
word ‘creation’, but it is definitely not the creation of the monotheist. People 
who talk about the Big Bang also talk about the unmanifest becoming manifest; 
they talk in particular and we talk in general, because we are dealing with 
realities. The undifferentiated differentiates, and that differentiated form is called 
a created form. The undifferentiated was not separate from the cause, so the 
differentiated is not going to be separate from the cause either. 


Between the cause and effect there is non-separation. The effect is the cause, but 
the cause is not the effect. With this, you have an entirely different vision, a 
vision that does not conform to our usual understanding of cause and effect. Our 
usual understanding is that the maker cause is different from the material cause. 
When you say that a given person made a given thing, the person is different 
from what is made, and from the material with which it is made. If the effect is 
different from the maker, naturally, the material of which the effect is made will 
be different from the maker. Why? Because the effect can never be separate from 
the material from which it is made. Like the pot is the effect, the potter is the 
maker, and clay, the material, is never separate from the effect, the pot. If the pot 
is away from the potter, it is clear that the potter made the pot out of clay which 


is separate from him. 


The reality is that a series of names is our so-called reality. You are wearing a 
shirt. Where is this shirt? Let us look for it. The whole thing is fabric. Where is 
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the shirt? It is not sitting on the fabric; it is not inside the fabric; it is not outside 
of the fabric. But then, there is a shirt. I can't say it is fabric. If it is fabric, then 
‘shirt’ and ‘fabric’ will be synonyms, and wherever there is fabric there should be 
a shirt. That is not true. What shall we do? "Swamiji, I am wearing the 
meaning /object of the word shirt." Where is the meaning? There is only fabric. 
"Swamiji, when I hear the word 'shirt' even though I get the meaning, I can't get 
the meaning of the word 'shirt' without seeing the meaning of the word ‘fabric’ 
also. I have to see the meanings of both words." You are seeing the meaning of 
the word 'shirt' as an attribute of the meaning of the word 'fabric'. What is the 
shirt you are wearing? The shirt is a word, the meaning of which is an attribute 
of the meaning of the word ‘fabric’. Every time you see the shirt you see the 
fabric. You can't even think of a shirt without thinking of some fabric. Therefore 
the meaning of the word 'shirt' is an attribute of the fabric. Once you say it is an 
attribute, can you see the shirtness in fabric? Wherever there is fabric can you see 
shirtness? No, the shirtness is an attribute of a non-shirt. That is the only 
interesting thing in the world. There is nothing else. 


The meaning of the word 'shirt' is an attribute of a non-shirt, whether it is jute or 
cotton or paper. How can a shirt be an attribute of a non-shirt? That is how it is. 
Everything is like that. So there is no shirt as such. I can't dismiss it, because 
when I see a shirt there is meaning transpiring in my head. Along with that 
comes the meaning of the word fabric also. Therefore, should I take this as two 
things or one? There is a shirt, and at the same time, there transpires the meaning 
of fabric also. The shirt and fabric together form one object, which means that 
one should be an attribute and the other should be the substantive. The 
substantive is fabric, which is non-shirt. The attribute is ‘superimposed’, so we 
call it mithya. Non-shirt is the truth of the shirt, without which there is no shirt. 
Fabric has no attribute of shirtness; it is free from that attribute. But does it have 
the attribute of fabric? No, fabric is also a word, the meaning of which is an 
attribute of a non-fabric called yarn. The yarn is an attribute of non-yarn called 
fibers. Fibers are attributes of non-fibers, called molecules. Molecules are 
attributes of non-molecules, called atoms. Atoms are attributes of non-atoms, 
called particles. When you come to particles, perception becomes useless. It has 
gone to the level of concepts. All concepts are cognitions. An electron-cognition 
is non-separate from the electron. The electron is an attribute of a non-electron. 
Up to that I can go. Consciousness, the observer of the electron-cognition is also 


observer-consciousness. So the observer, also, is an attribute of a non-observer. 
That is what is called nirguna—free from any attribute. 


The whole jagat is an attribute of non-jagat. Space, time, subject, object—all are 
attributes of a non-jagat. The mithyatva of the jagat starts with a shirt. If you look 
at the five elements which comprise our model of the jagat, you find that they are 
attributes of non-jagat, which is the ‘beingness’ of the jagat. This is called sat, 
Brahman. 


These attributes are all a series of words, which are nothing but knowledge. So a 
shirt is just knowledge. That is all. It is only a word. There is no substance. 
‘Fabric’ is also a word; there is no substance. The form has a meaning, so you 
can't dismiss it as non-existent, but you can't accept it as existent either. Only a 
series of words is there. Your body is also a series of words. And in every word, 
which is knowledge, the presence is knowledge as such. A word means there is 
knowledge and where there is knowledge there is the presence of consciousness. 
There is consciousness all the way. All-knowledge, one consciousness; one all- 
knowledge, the same consciousness. The entire jagat known and unknown is 
what 'is'—all-knowledge, which is one consciousness. Being consciousness, it is 
not separate from you. And it is all-knowledge, so we have to understand what it 
is that makes this consciousness all-knowledge. Then, what consciousness is 
another unfoldment. 


Before its differentiation this jagat, which includes your body-mind-sense 
complex and everything known and unknown, was sat. One thing existed, called 
sat, that which exists. All this was there, non-separate from sat; that means it was 
sat. Then why not say that there was only sat? What is it that was non-separate 
from sat? There is something that we are talking about as non-separate. If it is 
non-separate it is only one thing. Why should you say this was there before, and 
from that this came? That means there is something besides sat, because 
something came. 


That which exists cannot come because it exists already, and what exists, in 
reality, doesn’t go either. Our orientation is that anything that exists in time may 
not exist later, but the Upanisad's vision of existence is that it doesn’t go. If that is 
what it is, we need not talk about it. Whatever we are talking about here is 


neither non-existent nor existent. It was in this form, and from there it came into 


being as it is now. You can't say that it is existent and you can't dismiss it as non- 
existent. It doesn’t subject itself for any categorical appreciation, so we can’t talk 
about it in categorical terms. This is anirvacaniya. This is what we are dealing 
with in our day to day life. 


That is why, if anyone asks me my views about the President of America, I have 
nothing categorical to say. It is always anirvacaniya. Every individual person is 
anirvacaniya. This is why any concept of good and evil is wrong, and any type of 
judgment about anyone is wrong because nothing is available for categorical 
judgment. To be sane is to be objective. To be objective is to give up this 
categorical division because that is how the jagat is. 


When we are talking of jagat, we must understand that this is true for every 
nama-riipa. Look at an electron—you cannot say whether it is a wave or particle. 
It tells you its non-categorical nature. It has a dual behavior, ‘existing’ at the 
border. You can't categorically say anything about it. This is the reality of what 
we Call jagat—shirt, wall, floor, ceiling, hall are jagat. What is a hall? Minus the 
ceiling, floor, and walls there is no hall. A floor is a non-hall, a ceiling is a non- 
hall. All the materials are non-halls, and even if you put all of them in one place, 
it doesn’t make a hall. Hall is nama, only a name. 


Everything is an attribute of what it is not. The whole jagat is an attribute of non- 
jagat, and this non-jagat is sat. The attribute doesn’t have a being, and therefore it 
cannot be separate from this being sat—like the shirt has no being without fabric. 
The being of the shirt is the being of the fabric. In fact, the being of the shirt is 
Brahman, sat; that is the reality. Don’t look for a hierarchy. Everything is ‘non’ 
therefore the being of the shirt is sat otherwise called Brahman. Anything that 
you speak of as ‘is’, like “space is” that 'is', is sat. Space is a value addition, 
without addition, because it has no being of its own. Being plus being alone is 
addition. That is the magic. 


This being, sat, is that which is self-existent, which doesn’t require anything else 
to reveal itself. If that which exists has to be revealed by me, then who is the ‘me’ 
revealing me? The revealing me, the revealing self, is sat. The sat is self-revealing. 
Understand this very clearly. Whatever reveals anything is revealing. What 
reveals me for you is self-revealing. What reveals everything is the light of 


consciousness and it is self-revealing. This revealing consciousness is satyam. 
Therefore cit is sat, sat is cit. 


The entire jagat is an attribute of non-jagat, sat, which is consciousness, cit. Space, 
time, galaxies, micro and macro objects—everything here is an attribute to non- 
jagat, which is, therefore, limitless space-wise, time-wise, object-wise. This is 
what we mean by limitless. Limitless is there in your shirt. The shirt ‘is’, is 
limitless consciousness. The fabric 'is', the yarn 'is', is limitless consciousness. The 
‘is’, is limitless consciousness. When you say, “That is, this is,” the one who is 
saying this is included, because we are talking about limitless consciousness. 
Subject / object is limitless consciousness. 


I, you, he, she, it, this, that are all but limitless consciousness. So this value 
addition is not a real addition. It is not one plus one making two. This is an 
addition of one plus one amounting to one. One clay plus one million clay pots is 
equal to one clay. There is no addition or subtraction. This is what we mean by 
the mantra pirnamadah piirnamidam. The cause is piirnam, limitless; the effect is 
limitless. From the cause, which is limitless, came the effect, which is limitless, 
because the effect is non-separate from the limitless. You understand the effect as 
non-separate from the limitless cause, then what remains is limitless. What ‘is’, is 
limitless. 


This addition in terms of its reality is understood as mithyā. It is very important 
to have that word, a word that reveals your understanding. Your shirt is 
understood by you in terms of its reality as mithya. Satyam is the being of the 
shirt. If you say that the shirt ‘is’, that 'is' is satyam. The shirt 'is' means shirt 
consciousness is. That consciousness 'is', is satyam. The shirt is mithya. 


The word mithyd is not a word for another item in the the jagat. Shirt is a name, 
nama, for which there is a form, rūpa; it is a noun which we can talk about by 
giving it a name. That is the jagat—nama/riipa. Mithya is not nama/ripa; it is a 
word revealing your understanding of the reality of the jagat. It is a reality word. 
A shirt you can wear; mithya you cannot do anything with. Water is mithya; you 
can drink water. A pot is mithyd; you can use it. Mithyd cannot be used. It is your 
understanding of what you deal with. This also is not understood. The word 
mithya is a word that reveals pure understanding. If you don’t understand it, 


then that word has no meaning. Its meaning is your understanding of the world, 
jagat, in terms of its reality. When we say jagat, it means that nothing is left out. 


How do you define mithya? The Upanisad tells us that it is that which doesn’t 
have a being other than its adhisthana, its content. The shirt has no being without 
the fabric, so here the fabric is the adhisthana and shirt is the nama/riipa. Shirt is a 
name that has its own meaning, called rūpa. This includes function, and 
everything else. This nama/riipa has no being except the being of its adhisthana, 
which for the shirt is the fabric. What is mithya is a seeming attribute of 
something else. So the shirt is a seeming attribute of fabric, because the fabric is 
not a shirt. It has the seeming attribute of shirt, because I can take is as fabric. It 
is like saying, “Touch wood.” 


I understand when I say “Touch wood” that the table I touch is a seeming 
attribute of wood. That is why I leave the table completely out of my vision and 
touch the wood. I don’t search for the wood in the table. The table is wood; any 
part of the table is wood. I want you to see how the change takes place in your 
head. When you touch wood you touch the table, but you leave the table alone. 
The shift in your vision doesn’t take time. That is knowledge. Your shirt is 
Brahman. When you say, “The shirt 'is',” the ‘is’ is Brahman. 'Is' first, and then 
shirt. Shirt consciousness is; consciousness is; add the shirt, that is called mithya, 
non-separate from consciousnsess, adhisthana-ananyat. 


There is another type of mithya. When you mistake an object for another object, 
like a sea shell for a silver coin, the coin perception makes you go after the object. 
But it turns out that what you went after doesn’t deserve your pursuit. You 
wouldn't have done it if you had seen it as a shell. This pursuit on your part was 
evoked by a perception which proved to be false. You are disappointed. It is like 
mirage water-you are walking in the desert, you see an oasis, and you are 
inspired. You run towards it and discover that it is not an oasis, but a mirage. 
This is also a misperception that causes you to pursue. Then there are causes for 
you to run away, like seeing a shadow as a person, or taking a wooden elephant 
for a real elephant, and our usual rope-snake. The objects that evoked your 
pursuit or retreat are both false. They are mithya, false. 


Here also, there is adhisthana-ananyat; the coin is the shell; it does not exist 
without the shell. But the moment I see the shell, the coin goes. The moment I see 


the rope the snake resolves. So the coin and the snake are mithya. But the moment 
I see the fabric, the shirt doesn't go. I can buy a readymade shirt and wear it. In 
fact when I bought the shirt I bought it as a cotton shirt. Not only do I know the 
adhisthana as fabric, I go a little further and know that it is cotton. Therefore with 
knowledge of its adhisthana, I am wearing the shirt. This is a different type of 
mithya. Why is this different? I know that water is H,O, but it doesn't disappear 
into atoms in my hand. I drink it knowing that it is H,O. This mithya is different 
because it is understandable mithya. This is an intriguing mithya, an enigmatic 
mithya. You don’t know what it is about. 


If you go by the definition of adhisthana-ananyat, both the shirt and the coin are 
mithya. Without the adhisthana, neither have being. Without fabric, the adhisthana, 
there is no shirt. The shirt is not based on fabric, nor is it is not located on fabric; 
the shirt is fabric. Therefore, it is better that we use the technical word, adhisthana, 
without translating it. There is no equivalent to certain words. Without adhisthana 
the shirt doesn’t exist and the coin doesn’t exist. Where you see the coin, there is 
the shell. The whole coin is shell; the whole shirt is fabric. But when I see the 
truth of the coin, and recognize the adhisthana, the shell, the mithya coin resolves. 
It goes into the adhisthana. In the wake of knowledge of the adhisthana the mithya 
coin is gone. That is not the case with the shirt. I took the fabric to the tailor with 
the knowledge that it is fabric and had a shirt made. The knowledge of the fabric, 
the adhisthana of the shirt, does not in any way displace or resolve the shirt. 


Thus, there are two types of mithya. One is there only because I see it. The other is 
there whether I see it or not. 


If you don’t see a planet, that doesn’t mean it doesn’t exist. One doesn’t see the 
cancerous growth in the early stages, but it does exist. The whole life is full of “I 
wish I had known.” All failures are because of what you don’t see. Every 
accident is because of what you don’t see. In fact, the whole future you don’t see, 
but whether you see it or don’t see it, it exists. All discoveries are of what existed 
already. Therefore, things exist whether I know them or don’t know them. A lot 
of people in the world don’t know much about anatomy, but all the organs 
exist—and function also. 


This mithyd is a different type of mithya. Each one is nama/riipa, because it exists 
depending upon something else. All are just names all the way. When I see a 


shell as a coin, I can say I am responsible for the coin in as much as my 
perception was of a coin, so there was a coin. When my perception was of a shell, 
the coin disappeared. Here, seeing was creating. There was nothing more than 


seeing. 


In a dream I do the same thing. I create a world. Before the dream I slept, and in 
that sleep there was no encounter with the world. Then there was thought of the 
sun and I saw the sun. The thought of the sun and the sight of the sun were 
simultaneous. There, thinking is seeing and seeing is thinking. Also, when I saw 
the sun, time/space came along with it, because they are inseparable. This is 
called srsti. I think of varieties of things and everything I think of is the dream 
creation, srsti. I think, therefore I see. I can understand this mithya. The sun is, 
space is, time is—and the 'is', is consciousness. Sun consciousness is, with the sun 
being an addition without addition. There was nothing more than my thought of 
the sun. My thought was the creation—my personal thought; it had nothing to 
do with anybody else. 


I created a lot of people in the dream, and each one had a contention about the 
world I created. It is all me, my dream world. One limitless consciousness is. I 
wake up, and there is no sun. It is midnight. All the people are gone. Where did 
they go? They collapsed into me; collapsed into the limitless consciousness in the 
form of this world, the waking consciousness, the waker's consciousness. This 
also is mithya. One mithyd resolves into another mithyd, like the shirt resolves into 
fabric and the fabric into something else. The coin resolves into a shell and the 
shell into something else. 


But the shell mithya is different from the coin mithya. The dream mithya is 
different from the objects that I come to know through valid means of 
knowledge. They are all objects of knowledge. Whether I know them or not, they 
exist. I have to know to appreciate their existence. 


That I can project a world in the dream is because I am endowed with a Sakti, a 
power. That sat cit dnanda, consciousness is—is limitless. Whatever you think of 
is sat cit ananda. The entire dream is sat cit dnanda. But I have a power which is 
also that sat cit a@nanda. There is some power that functions without disturbing sat 
cit ananda, and without being independent of sat cit ananda. 


The entire waking world is not separate from sat cit ananda. A power to project 
that world is not going to be different from sat cit ananda. It seems to have a 
causal power to become the world—time, space everything. In fact it is that order 
that obtains in the waker's world, imprinted as memories, along with some Sakti, 
which becomes responsible for the entire dream world. There is an order in the 
jagat and that order was perceived by me as a waker. Therefore this jagat which I 
experience through valid means of knowledge gives rise to knowledge and 
memory which are again responsible for the dream world or for errors in the 
waking world. There is no knowledge without error, and correction of the error 
is also possible. Therefore the very faculty to project the jagat is given. The 
possibility of a dream is given; the faculty to know is given; memory is given; the 
power to create is given. Therefore there is srsti. 


I see one thing, one limitless consciousness which is satyam and the jagat is non- 
separate from this limitless consciousness. It can be in a causal form or it can be 
in a manifest form. In the causal form it is undifferentiated, and what we call 
creation, the jagat, is only the differentiation. Whether it is undifferentiated or 
differentiated it is sat cit ananda brahman limitless. 


This anirvacantya mithya I can neither take as satyam nor dismiss it as non- 
existent. It includes my physical body, the physical world and its constituents, 
forces, various laws and orders. There is a biological order, a physiological order, 
and a psychological order. All the orders implicate in the causal level manifest. 
The Upanisad tells, this is karma karya, the effect is non-separate from the cause. 
The cause being what it is, this satyam, sadvastu must have all the software and 
hardware—if there is any hardware. If you look at each word—shirt, fabric, 
yarn—there is nothing tangible. This is what you are wearing. This is magic. 
What magic! If someone wants magic, he requires to be educated in simple 
physics. In fact any discipline of knowledge is enough. You see only magic. 
Magic means maya. Maya does not mean delusion or illusion—it is magic. 


The sakti, the power, is also mithya. Like the word ‘Sakti’ itself is mithya. If you 
take the word apart there is no word. It is mithya. Sa is not Sakti, ka is not Sakti, ti is 
not Sakti. They are all non-sakti. Then there is no sakti. The word itself is like that. 
It is all mithya. And what produces the sound is another mithya. If you analyze all 
this, any inner tightness will get loosened. We have some categorical 
understanding which leads to the conclusion that the world is too much for me. 
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When you look into it, ‘me’ falls apart, the world falls apart; it is all spinning 
particles and yet there is an order, an intricate order. This is just magic. 


I say the order is magic because it is available for some understanding, some 
provisional understanding until you look into the reality. With some 
understanding, you contain it and deal with it. There is some predictability. This 
is the magic. The cause has this knowledge; it is magic. As I told you, sat cit 
ananda is non-jagat. You must remember this very well. This is called 
transcendental, like ‘touch wood.’ When you say “Touch wood,” you transcend 
the table. This sat cit ananda which is non-jagat has the knowledge of jagat before 
creation. 'Creation' is yet to come. It is all software. With this knowledge alone 
we say sat is Isvara. Isvara means all-knowledge, all-sakti. 


The dream is our model for this. Your knowledge alone is the dream world. 
There is nothing more than your knowledge. That 'is', is consciousness. It is 
whole, ananta subject/object all. That is possible because there is a given body- 
mind-sense complex. That is why you are endowed with that power. If your shirt 
is silken, it is because the cause is silk. As you have the power to create the 
dream and that power reveals the power of the cause, so too for the entire jagat, 
the power itself reveals the power of the cause. All-knowledge sat cit ananda — 
plus, without ‘plus’ it is all-knowledge. This ‘plus’ is a Sakti; let us call that sakti 
maya. It is plus without plus. 


We are not proposing anything to believe here. We are seeing a world, and what 
we are seeing alone we are talking about. Not anything beyond that. What we 
see reveals a Sakti. Isvara with his Sakti of maya manifests in the form of all that is 
here’. He is not sitting anywhere. Who is to sit where? It is all sat cit ananda. 
Everything, the whole jagat is ‘sitting’ on sat cit ananda. Every speck is sat cit 
ananda. Therefore, what we call Isvara is all-knowledge. You can call it 
anything—nimitta-karana, efficient cause; wupadana-karana, material cause; 
secondary causes, auxiliary causes. Whatever you add, there is only one cause, 
sat cit ananda, plus whatever accounts for the jagat. Thus what we call [svara is 
nothing but all-knowledge with the power to manifest itself in the form of the 


jagat. 


° indro māyābhih pururitpa īyate 
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What is here is only knowledge. As in a dream all that is there is your 
knowledge, Isvara's knowledge is all that is here. Pure knowledge. That is the 
reason why you find, upon inquiry, that you have only the word and its 
meaning. There is nothing more, nothing tangible. ‘Shirt’ is a word depending 
upon fabric and its meaning; itself depending upon yarn and its meaning, and 
that itself depending upon molecules and their meaning. Word and its 
meaning—that is all. 


You can have few more words—biological, physiological, anatomical, 
psychological, dharma, karma, forces—and their meaning. That is what Bhagavan 
is, words and their meaning. This is ISvara. All that is here is Isvara, who is, in 
terms of truth, sat cit ānanda. Being you—there is no other sat cit ananda 
available—we can say tattvamasi, you are that sat cit ananda. This is Vedanta. 
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Appropriate Responses, Dama’ 


Swami Dayananda Saraswati 


What is Dama? caksuradi-bahyendriya-nigrahah. 


This is very important. We can all benefit by 
understanding this. Caksu means eyes, and by adding 
adi, he includes not only the eyes, but all other sense 
organs. Bahyendriya are organs of action, like speech, 
hands and legs, all those organs with which you do 
things. With reference to them, there is restraint, 
nigrahah. 


Suppose sama is lacking, and I 
am angry. The anger shows there 
is no sama, but Iam angry, which 
is a fact. Now this anger can 
express itself, and when it does, it 
is not going to be very pleasant. 
Especially for the other person, 
the object of anger. He is not 
going to be given a bouquet of 
flowers. In anger, even if you give 
flowers, you throw them at the person and it 
becomes another way of hitting him. So the anger is not 
going to be pleasant in its expression, and in anger one 
cannot be reasonable. “He is angry and he is reasonable” 
is something I cannot understand at all. There is no 
reasonable or rational expression of anger, because the 
rational being is always overwhelmed by the emotional 
person, especially if the emotion is anger. So what can 
wedo? 


This I something we can practice. When I feel angry I 
have the right to terminate a conversation, please 


"Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


We should discover in ourselves 


freedom to stop a conversation 


which is getting worse because of 


understand. You must know that you have a right to 
terminate a conversation. And if the other person is 
angry, you can point that out and say that you will talk 
later. You have the right to do that; it is called ‘drawing 
boundaries’. Drawing boundaries does not mean 
confining yourself to a certain living space, but placing 
limits on situations like this. What is drawing a 
boundary? Pointing out to the person, “You are angry 
now, so why don’t we talk later?” If the person says, 
“No, I want to talk about it now,” you just say, “No, let 
us talk 
without hurting further. That’s 


y 


later,” and walk away, 


it, thatis drawing a boundary. 


a certain space which gives us the 


And when you are angry, 
you also need to stop the 
conversation. Of course, this is 


our own anger. 


the thing we have to develop. 
We should discover in ourselves 
a certain space which gives us the 
freedom to stop a conversation 
which is getting worse because of our own anger. One 
can say, “Iam angry and I will talk aboutit later.” If you 
can do this, you have already learnt how to manage 
anger. This is drawing a boundary for yourself and for 
others. This “I will talk to you later” is dama. At that 
level, the physical manifestation, the level of talking, 
you pull down the shutters, bāhyendriya-nigrahah. It is 
clean. 
But then, what about sama? How do you arrive at that 
now? The anger is already there, and has to be 
expressed appropriately. The inappropriate 
expression is avoided by saying, “We will talk later,” 
but the anger has already happened, and if that is not 
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resolved, there is no sama. At every stage this sama has 
to be gained. That resolution, upasama, we have to 
arrive at. And how do we arrive at it? Anger is there 
and has to be resolved. And because the resolution of 
anger is only by expression, not by any other means, 
viveka is not going to help here. By saying that you 
should not have got angry, or that you should not get 
angry, nothing will be resolved. This viveka won't 
work here because anger has already happened, and 
viveka can only help you to avoid anger. Now that the 
anger is there, how do you resolve that? We have to 
have sama. 


These two words, dama and sama, are very 
significant words. Dama is an external expression in 
which anger is restrained, and sama is what you arrive 
at by the appropriate expression of that anger. What is 
the appropriate expression? It means that nobody is 
hurt—except a towel. You take a wet towel—wet 
because it will make a sound—and then beat the floor. 
And tell your friend in the next room, “When you hear 
some abnormal sounds, don’t be afraid. In fact, you are 
spared!” This is one form of appropriate expression. 
Or, just go to the wilderness somewhere, where there 
is nobody around, and shout. That’s why we have a 
huge property here—so that people can go and scream 
their head off, and shout, “You idiot” and all those 
words which you can use only in your own language. 
Nobody knows his language unless he has all the 
swear words. For this you have to use your own 


language, the native language with which you grew 
up, because in that language alone you have all the 
words you need for this. I am very serious; don’t think 
I am joking. Use that language and bring out all the 
words that are inside. Who hears them? The wind, the 
sun, the trees—let them all hear. That is how you 
scream your anger out. Or write down all that you 
have to write—what you would have done, what you 
would have said, write all of it and tear the papers into 
pieces and throw them away. This is how we get sama. 
Or, if there is any sympathetic person, talk to that 
person. In fact, after doing all this, you had better talk. 
You scream it out, and afterwards, you can talk to 
somebody. This is how we get sama. Don’t listen to all 
these spiritual teachers and books like How to Win 
Friends and How to Find Success and Realize the Self. They 
all offer advice, and they only create problems. We 
have had too much advice, and it only adds to our 
problems. We don’t require advice at all; we require 
understanding. The more you understand, the easier it 
is for you to deal with all this. So let this not be taken as 
advice. Just understand that I am talking about how 
we deal with this, how dama is important and how 
Sama can be arrived at. Iam not giving advice. If sama is 
there, you don’t require dama. Only when sama is 
missing, is dama required, so dama is mentioned after 
gama. Dama is appropriate behavior and sama is 
whatever insight I have, and the resolution of my 
response to the situation that required dama. Prayer 
can also be made use of here. 


Satsang with Swami Dayananda Saraswati 


Arsha Vidya Gurukulam 


Arjuna’s grief ' 


Question 


Swamiji, would you please discuss the difference between the grief of Arjuna and 


the sadness of a normal person? 
Answer 


Arjuna’s grief was born of conflict between his affections and the call of duty. On 
one hand, he found that he had to fight against people whom he knew and 
respected, people who were connected to him, either by blood or because they 


were friends and acquaintances. 


The fight came as result of two factors—revenge and duty. The revengefulness 
that Arjuna felt when he came to the battlefield went away when he looked at the 
enormity of destruction involved. Arjuna knew there would be a lot of destruction 
on his own side and, because he hoped to win, he expected the destruction on the 
other side to be total. In order to win, he has to destroy the entire army of his 
opponent. Arjuna’s estimation of the outcome was purely pragmatic. And with 


this view he was expected to begin the battle. 


Arjuna knew very well that Duryodhana would not retreat. Duryodhana was 
definitely not the type, even if such an action were conceivable, which in those 
days it was not. He would fight until the end, until the last man. Arjuna knew the 


total destruction of other side would mean the destruction of his own teacher, 
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Drona, as well as Bhishma, the highly respected, grand old man of the family. 


This was Arjuna’s problem. 


The problem was further compounded for Arjuna because there was a call of duty 
involved. Duryodhana had usurped the kingdom that the Pandavas were supposed 
to rule. Arjuna’s eldest brother, Dharmaputra, was the king, even though he was in 
exile. It was his duty to protect the dharma, along with his brothers, the crown 
princes. Duryodhana has flouted the dharma, in every way he could. However 
one looks at Duryodhana’s actions, even those of his childhood, they had always 
been questionable. Certainly in the recent past he had behaved in ways which were 


quite improper. 


Given this situation, what choice did Arjuna have? None. Arjuna had to fight. It 
was his call of duty and duty has nothing to do with one’s affection. Therefore, 
because of Arjuna’s affections were in conflict with his duty, there was grief. If 
we have placed ourselves in a situation where we have to destroy each other, there 
is definitely grief. This is grief of a normal person who is mature enough to 
appreciate what his or her duty is, but who, at the same time, has simple human 


emotions. 


Arjuna’s grief did not remain grief. It became something quite different. First, he 
broke down and, then, going beyond war, kingdoms, dharma and adharma, he 
wanted to know the meaning of it all. Arjuna was an accomplished person who 
lived a life of moral integrity. He did not need to prove himself to anyone. 
Arjuna’s grief was the grief of the person who is mature and who does not seem to 
have any control over the situations of his or her own life. Arjuna wanted to avoid 
the fight because of the destruction involved, but he could not—a very sad 


situation indeed. 
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His grief led him to the appreciation of a certain fundamental human problem. 
Therefore, he asked for the knowledge that would resolve this problem. Arjuna’s 
grief was unlike the grief of depression, for instance. Depression is born of anger, 
childhood anger. There is no such thing called current depression. Anyone who is 


depressed is definitely so because of childhood anger. 


Something that happened in an adult life yesterday does not really cause 
depression. Depression comes because of a build-up of anger from childhood 
onwards. Therefore, anger is the cause of depression and the anger itself is caused 
by some kind of deep pain. When this pain, in the form of hurt, guilt, and various 


other things, builds up, depression comes. 


Depression was not Arjuna’s problem. Arjuna’s problem is one wherein the 
realities have to be understood properly. The problem has to be addressed in two 
ways. First, it has to be dealt with at the level where it occurs and it also has to be 


dealt with cognitively. 


Arjuna’s problem was more an ethical, moral, and spiritual problem. Of course, all 
problems have some emotional content. That is why they are problems. Problems, 
other than the one Arjuna was dealing, are all emotional problems. Here, while the 
problem is also emotional, morality is predominant, not emotion. In fact, the 
difference between these two kinds of problems depends on whether emotion or 


morality predominates, both factors being connected to the self. 


In depression, the self is also involved, since depression implies a certain 
estimation of myself, which is not true. Therefore, one can solve the problem 
fundamentally if one can address and understand it. The problem we are 


discussing here, Arjuna’s problem, can and must be solved fundamentally. 
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Arjuna had to re-evaluate his thinking completely. Cognitively, he had to change 
both vision of himself and the world, as well as his notions about death and 


destruction. Everything had to be re-examined. 


! Published in Arsha Vidya Gurukulam 3 anniversary souvenir, 1989. 
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Satsang with Sri Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Assimilating Vedanta 
Question 


Your presence is unequivocally divine. No matter what track my mind 
is on, as soon as you come, the movement slows down and the mind prepares 
for a major realignment. You bring a cheerful contentment reminiscent of the 
moments of secure contentment I felt in my childhood. It automatically clears 
whatever was there in the mind and opens my heart for growth. 


Please share your vision of how we can make the most of our 
remaining time here to bring about a combined effect on the world similar to 
the effect of your divine presence on us. 


Answer 


Insulin secretion, which maintains the sugar level in the body, is 
produced and regulated by the pancreas. In one form of diabetes the 
pancreas doesn't produce insulin properly, and then one has to take the 
insulin from outside. In a second type of diabetes, there is nothing wrong 
with the pancreas; the insulin is produced, but the cells are not able to make 
use of the insulin. This is where the Ayurvedic medicines can help. Thus, you 
need not take insulin, but you try to process the insulin. Insulin is there but 
the assimilation doesn't take place. This second type of diabetes is similar to 
the position of a Vedanta student. Vedanta is there, but the assimilation 
doesn't take place. What is required to assimilate Vedanta? This is something 
that I have a lot of experience in understanding. As a seeker, I had experience 
and as a teacher I have experience, which is more rewarding. 


What is it that inhibits the assimilation of Vedanta? My students have 
enlightened me on how to make it work. I work with the students; I watch 
them; I help them out; I listen to them; no matter what mistakes they commit, 
I remain non-judgmental. I know that Vedanta works. It works in a two-fold 
manner: I can let in only that much as I can let out and the love for atma must 
be there. 


In the Upanishads you have stories, akhyayikas, where the father talks 
to the son or the husband talks to his wife etc. In the Brhadaranyaka Upanisad 
(4.5.6), the teacher, Yājñavalkya, says "atmanastu kamaya sarvam priyam bhavati" 
to his wife, Maitreyi, whom he loves. He talks responsibly and gives the best 
for the beloved. What he teaches Maitreyi is hitam (what is good for her) even 
though he is leaving. This kamah is a very beautiful word. Kamah can be the 
object of desire, or you can take it as a desire. The object is desired because of 
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some fascination. It is the meaning of words like ‘priya’, ‘ista’, ‘raga’. Their 
common meaning is ‘something that is pleasing’. Atma is the most loveable; 
therefore, ātmā is ananda svaripa, essential nature of Happiness or Fullness. 
Ananda svarūpa is atma; therefore, ātmā is the most loveable. It is said in both 
ways. 


This is given in the sampradaya, tradition. It's okay, but my argument is 
this: whatever evokes the pleased self, I love. With the sampradaya's 
argument, one can raise objections like some people are willing to give up 
their lives for another. Then, they have to say that giving up something for 
the sake of the other is what pleases the person. Thus, they go all around to 
get back to ātmā being the most loveable. 


Vedanta doesn't work unless you love yourself. And unless you clear 
the kasaya, the unconscious inhibitions, which denies self love so you loathe 
yourself, you can't love yourself. Therefore, you start with self care. Self care 
begins with what one considers their self to be. One woman asked me for 
products for the skin containing natural ingredients. For her, self care starts 
with skin care. Then, you go to health care, then yoga, then mental health 
care through therapy etc., then "ātmā va are drstavyah srotavyah mantavyah 
nididhyasitavyah maitreyi." The self, my dear Maitreyi, should indeed be 
known - should be heard of, reflected on and meditated upon. I work with 
the most beloved, the self, atma! 


First care for yourself, and then you will understand yourself. Self care 
is equal to self love. Self love is as good as you have love for others. Running 
away from the world will not work. The more you run away from the world, 
the more you run away from yourself. Swami Chinmayanandaji once told 
me, "The more you want to run away, the more you need to be here." He said 
this thinking of what was good for me, not because he wanted me to do some 
work. He didn't put his self interest in advising others. Never. It took years 
for me to understand that and I worked and worked. I never stopped. 


Now, nothing works in my body anymore. My left eye doesn't work. 
My throat is gone. I cannot lift anything. Nothing works, but nothing stops. I 
cause despair to all the doctors! They should marvel, but instead of 
marveling, they despair. Now every day is a grace. As long as my head 
works, I can continue to work. 


In these few months you have to learn how to work in the society. 
Make use of how to exhaust yourself until you give everything. The more 
you give, the more you love. The more you love yourself, the more you 
understand what is going on. This is the intake of medicine to energize the 
system. Then, your clarity increases. 
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The work involves both sharing this knowledge and doing things that 
will open up the heart. Seva and care involves whatever you can do to your 
own people. Those who are from other countries should go back and share 
these attitudes, if not these forms. Attitudes can be shared; forms need not be. 
Here there is an attitude towards money; money is Laksmi devi. You can 
share that attitude. Make them recognize that Īśvara is everything. 


There is a story that after completing the Brahmasitras, Sage Vyasa felt 
sad. Narada came and told him to write the Bhagavatam. Vyasa felt sad after 
writing the Brahmasitras and after writing the Bhagavatam he was okay! This 
is not true. The Bhagavatam was written by a pundit, not by Vyasa, but that's 
what they say. Similarly, first I taught Vedanta and then I started the AIM for 
Seva! So we have a volunteer movement. It is a great avenue to work for. In 
the process we grow and understand, and make people benefit. It all has to 
do with love for the atma. 


A yogi by astanga yoga gets dnanda-anubhava and reaches a state of laya, 
absorption. A musician can also reach such a state, and can transfer it to those 
listeners who know music. Therefore, music is superior to yoga. Thus, a 
musician can cause a thousand people to reach a state of laya. Similarly, seva 
has the capacity to bring Jaya. If you can make a person feel happy, you can 
make the person grow spiritually. You have to make the person feel cared, 
not scared. One who does seva is happy. 


You can learn in this period (of six months), by seeing how the 
infrastructure is set up, how to go about the seva work. You can do seva on 
your own, but we have a movement already in place in which you can learn 


and make use of the structure. Śāstra is important. It is a blessing’. 


1 Pujya Swamiji's satsang with students in the final phase of a three-year Vedanta course at 
the Arsha Vidya Gurukulam, Coimbatore, 21 December 2004. Reproduced from the notes of 
Brni. Lasa, supplemented with Swamini Karunananda’s notes. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Asti Bhati Priyam 
Question 


Can you please elaborate on asti bhati priyam? 


Answer 
In the prakarana text Drk-Drsya Vivekah, a verse is used to teach viveka or 


discrimination between drk the subject and drsya, the object: 


asti bhati priyam rijpam nama cetyamSapaficakam 
adyatrayam brahmaripam jagadripam tato dvayam 

The group of five constituents, “Exists, shines, attractive, form and 
name” pertain to all dealings in the world. The triad of first three 
is the nature of Brahman and the pair of remaining two is that of 


world. [Drk-Drsya Vivekah, 20] 


In our lives, there is mixing up of the subject and the object. The text teaches us 
how we need to recognize an object as an object and a subject as a subject. While talking 
about the truth of the universe, the author draws our attention to the fact that everything 
in the universe has five aspects. Everything has a name (nama) and there is a form (riipa) 
corresponding to the name. The thing is. It exists (asti). Why do I say that it is or it 
exists? I know it because it is an object of my awareness (bhdati). If it were not an object 
of my awareness, I would not know that it exists. If I ask you whether I have horns on 
my head you will say that I don’t, because you do not see them or because you are not 
aware of them. Thus existence and awareness (asti and bhdati) go together. The author 
also adds that everything in this universe loves itself (privam). There is love for 
existence and there is love for being and, therefore, there is love everywhere. Or let us 
say that everything has the capacity to love. Love and joy always go together. I love that 
which is a source of joy. Naturally I dislike that which is a source of unhappiness or 
pain. So both love and joy go together, which means that there is joy or happiness 


everywhere. Therefore, we have asti bhati priyam. 
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“But Swamiji, I do not see happiness everywhere. I see happiness in a few things 
but not in other things”. I do not see happiness somewhere, either because it is not there 
or because I have not tuned up the instrument required to see that it is there. I may have 
pronounced rdga-dvesas (likes and dislikes) in my mind about what happiness is. I may 
have a pre-conceived notion that this alone can be called happiness and that something 
else cannot be called happiness. If all these pre-conceived notions are dropped, and if my 
mind is open and free of any demand as to how a thing should be, there will be no 


difficulty in appreciating happiness everywhere. As the Taittirtya Upanishad says: 


anando brahmeti vyajandt ānandāt eva khalvimani bhitani 
jayante änandena jātāni jīvanti dnandam _ prayanti 
abhisamviSsantiti 


He knew Ananda as Brahman; for from ananda, indeed, all these beings 
orginate; having been born, they are sustained by ananda; they move 
towards and merge in ananda. [Taittirtya Upanishad, 3-6] 


This mantra says that all beings are born of Gnanda, are sustained by Gnanda and 
ultimately merge back into dnanda to become one with it. This is like saying that all pots 
are born of clay, are sustained by clay and go back to become one with clay. All pots are 
nothing but clay. Similarly, when it is said that everything is born of Gnanda, is sustained 
by dnanda and goes back to become one with dnanda, it means that even now, 
everything is dnanda. Thus from what the Taittirīya Upanishad says, everything is 


nothing but the manifestation of dnanda. 


How is it that I do not see it? Is it because it is not there? Some people insist that 
they can accept something only when they see it. Just because we do not see something, 
it does not mean it is not there. I may have a problem with my eyes or some defect in my 
eyes, and therefore I do not see it. So even if something is there, I may not see it. 
Perhaps the instrument of perception needs to be tuned up. If I remove that defect then I 
can see. Similarly, the mind is the instrument with which we experience happiness, and 
if we do not experience happiness it may not necessarily be because it is not there. 
Maybe my mind needs some tuning up. There is some problem and it needs to be 
removed. The problem is the presence of all my likes and dislikes, the raga-dvesas, 
attachments and demands. When they are removed my mind becomes totally accepting 


and totally non-demanding. When I am non-demanding with reference to a person, I am 
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comfortable with that person. Whenever I am non-demanding and am able to respect and 
accept everything as it is, I find that I enjoy it, whether it is a flower, a tree, a river, a 


lake, a dog or a person or anything. If I make a demand, I cannot enjoy it. 


Asti means that a thing is. Bhāti means that it shines in my knowledge. Priyam 
means attractiveness. This is the truth that prevails in every name and form. The 
attractiveness part is not clear to us. It is not experienced. That ‘it is’, is an experience. 
That ‘it shines’, is an experience. But to experience the attractiveness, I must give up my 
demand of what ‘attractiveness’ is. If I can see attractiveness only in a certain kind of a 
nose or a certain kind of eyes, I can see it only there and not elsewhere. But if I drop all 
my definitions of what attractiveness is, I can see it everywhere because it is everywhere. 
This happiness or love is everywhere. In short everything has a potential capacity to 


make me happy. What I need to do is to invoke or explore that potential. 


Every name and form is associated with asti bhati priyam. It is, it shines, it is 
attractive, it is dear and it is a source of happiness. Every object is unique in that it has its 
own name and form. This means that every name and form is different from every other, 
but every object also has universality, in that everything is asti bhati priyam. Let us look 
again, into the example of the pot. There is something that distinguishes one pot from the 
other, which is its unique name and form or shape. But there is something universal in all 
the pots, namely clay. Similarly, in this world, there is something that separates each 
object or being from another and this is, its particular name and form. On the other hand, 


there is also something that is universal, and this is asti bhati priyam. 


What is the relationship between the clay and the pot? The clay is the truth of the 
pot. In fact what we call pot, is nothing but the clay. The pot has no existence apart from 
the clay and therefore the pot is nothing but clay. Similarly, if asti bhati priyam is the 
universal aspect of all objects, what does it mean? It means that the truth of all objects is 
nothing but asti bhati priyam! This means that even when I perceive the object as a 


particular name and form, its underlying reality is asti bhati priyam. 


Everything is priyam; dnanda; wholeness; fullness or Brahman. This is what it is. 
If I try to determine the truth of an object by progressively sub-dividing it into its 


building blocks, nothing will remain. But then we say that something still remains. What 
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is it? It is the one who divides, who remains! Similarly, where is the asti bhati priyam, 
which is associated with every name and form? Is it out there? Where is it? It is the 
nature of the very subject who asks! With reference to the subject, the asti bhati priyam, 
which is in the third person, will get transformed into the first person. It will be asmi 
bhami priyam instead. We have changed the case. As Pujya Swamiji would say, that 
“Brahma is” is called the paroksa jnadnam or indirect knowledge. It gets transformed into 
“I am Brahman”, which is aparoksa jndnam or direct knowledge. To begin with, we 
recognize that the essence of everything is asti bhati priyam or saccidananda. Then we 
recognize that this saccidananda is myself. A text called the Advaita Makaranda, opens 


with the verse: 


ahamasmi sada bhami kaddcinnahamapriyah 


brahmaivahamatah siddham saccidananda laksanam 


Always Iam. Always I shine. Never am I an object of dislike to myself. 
Therefore it is established that I am the Brahman which is of the nature of 
existence, awareness, and fullness. [Advaita Makaranda, 2] 


Ahamasmi, I am always. Sada bhami, I always shine in my consciousness. 
Kadacinnahamapriyah, I never dislike myself. I may dislike other things but as far as my 
love for myself is concerned, it is an unconditional love. My love for other things is 
always conditional. But I never hate myself. I always love myself regardless of where I 
am or how I am, whether I am good or bad, rejected or accepted. Therefore where is this 
asti bhati priyam? It is in fact nothing but my own self. What does it mean? What am I 
seeing? If asti bhati privam is my nature and we say that all that there is, is asti bhati 
privam, what am I looking at? My own self! What, then, is this creation? It is nothing 


but a projection of my own self. 


purnamadaha pūrnamidam pirnat pūrnam udacyate 


That creation is complete, and this self is also complete because this arises 
from that completeness. [Shanti mantra from Yajur Veda] 


Adah, the self, is pūrnam or complete. Idam, this creation, is also purnam 
because purnat purnam udacyate, or from purnam arises purnam. This creation, which is 
pūrnam, has emerged from the self. Therefore, recognize this purnatvam, the 


completeness. Recognize that every name and form is in reality asti bhati priyam and 
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that asti bhati priyam is the very nature of my self. Purnam eva avasisyate, whatever 
remains is also purnam. There is no duality. Ekam eva advitiyam, [Chanddgyopanishad, 


6-2-1] everything is one and without a second. Asti bhati privam is all that remains. 


kkkkk 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Atman 


Question 


Do all living beings have an Atman? Are all living things interconnected 
because of Atman? 


Answer 


Yes, all living beings have an Atman. Atman is the essence, the core, the 
very truth, and the very being of all living beings. Atman is saccidananda and is 
present everywhere. It is not that everything has Atman. Rather, Atman is 
everything. Do not separate Atman from things. It is not that I have a self; 
rather, I am the Self. All that exists is but the manifestation of Atman and, 
therefore, everything is interconnected; everything is one. The many things that 
we see are the manifestation of the One. The one Atman manifests as all beings, 
sentient and insentient, and living and non-living. All are manifestations of this 
one Self just as all ornaments are manifestations of gold, or all waves are 
manifestations of water. Everything in creation is the manifestation of the one 
Self, Atman. Atman is present everywhere and is the connecting link. All beings 
spring from the Self, and that is why we have order or harmony that connects or 
sustains everything. This very order or harmony is Atman, which sustains 
everything. 


Question 


Do we have to accept on faith that Atman is real and that it lives on after 
our death? 


Answer 


As we have discussed earlier, Atman is different from the gross, subtle, 
and causal bodies. The Self, is identified with these three because of ignorance 
and is called jivatman, the ego, and sometimes also called the soul. The Self or 
Atman, by itself, is ever free and unconnected, and sustains and illumines 
everything. However, because of ignorance, the self identifies with the body- 
mind complex and comes to be called the jiva, the ego or the individual self. 
Upon death, what transmigrates from one body to the other is the individual self 
that is identified with the subtle body. 
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Rather than accepting different embodiments in blind faith, we can 
understand that the continuity of life is a reasonable and logical proposition. In 
nature, nothing new is created or destroyed. Matter, for example, does not get 
created or destroyed; it just changes forms. Science has taught us that there is no 
creation or destruction; there is merely a change of form. Science does not accept 
life as separate from matter; life is viewed as a property of matter. However, we 
say that matter is the medium for the manifestation of life. Just as a bulb is the 
medium for the manifestation of electricity, so also, the subtle and gross bodies 
are the locus for manifestation of Consciousness. Just as there is continuity in 
matter, there is also continuity in life. And in the same manner as matter is not 
born and never dies, there is neither death, the destruction of life, nor birth. It is 
simply a change of form; a change of embodiment from one to the other. Even as 
we Say that the body is dead, we know that it disintegrates into its components. 
So, if there is no birth or death of matter, it is reasonable to accept that there is no 
birth or death of life. Therefore, there is continuity in matter in as much as there 
is continuity in life also. This continuity is what we call rebirth or reincarnation 
from one embodiment to another. 


To say that I did not have a previous birth, Iam born from nowhere, and I 
disappear into nothing, makes no sense. That is to say that I came into existence 
from non-existence. No non-existent thing can give rise to an existent thing. 
Something cannot come out of nothing. If there is no reason why I am what I 
am, and you are what you are, there seems to be a lot of disparity and injustice. 
It would seem wrong if I were not accountable for my past actions and, again, if I 
do not bear the consequences of my present actions. If I do not accept the 
continuity of life, this life and its diversity are inexplicable. It would make sense 
only if I accept that I have had past embodiments when I performed a variety of 
actions that have given rise to my present. Again, I have to accept that I perform 
actions today, which will give rise to the future. Thus, there is a chain of cause 
and effect. If I were to be born without a history, I would be born without a 
cause and if I die without a living residue, a cause is destroyed without creating 
an effect. If birth were an effect without a cause, death would become a cause 
without an effect. That does not make sense. 
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Question 


The Self is dear to me. Who is this ‘me’? 


Answer 


The Upanishad states that anything that I hold dear, is dear to me because 
the Self is dear to me. Whatever is important to me in this life is because the Self 
is important. The Brhadaranyaka Upanisad simply says everything is dear to me 
for my own sake. Another treatise, the Paficadasi, raises the question of this 
‘me’. It is explained that the ‘me’ can have three meanings: it could be mukhya or 
important, it could be gauna or secondary, or it could be mithya or false. 


For example, I may be so attached to my child that I am prepared to do 
anything for the sake of that child, even the extent of giving up my life. 
Similarly, there are people who love their country so much that they are willing 
to give up their lives for their country. In these cases, there is a strong 
identification with something other than the Self. Therefore, even in the 
awareness that the child or the country is not the ‘T’, the identification with it is 
so complete that the child or the country becomes very ‘I’ to which I am strongly 
attached. 


More often than not, the ‘me’ is my body, this upadhi or personality, which 
is not the real me. Out of ignorance, however, I identify completely with it, and 
it becomes me. 


Finally, in the true sense, the ‘me’ is my Self. The Self is that which is 
separate from the three bodies, the gross, subtle, and causal bodies; it transcends 
the five kosas, notions, and is witness to the three states of awareness, the waking, 
dream, and deep sleep states. The nature of this Self is saccidainanda. Thus, the 
true ‘me’ or T, is saccidananda or Brahman. 


In the sense if it being mithyd or false, the ‘me’ is this body, and in the 
sense of it being gauna or secondary, it is yet another thing with which I identify, 
e.g., my child or my country. 


Thus, the meaning of ‘me’ keeps changing in different situations. One 
thing, however, is certain: whatever I look upon or identify with as being ‘me’ or 
the essential ‘I’ is my primary equation and dearest to me. Every other 
association, everything else, becomes secondary. 
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Question 
What is the difference between Atman and Brahman? 
Answer 


Atman is the individual Self and Brahman is the universal Self. 
Essentially, they are the same. 


Question 
How are Atman and paramatma related? 
Answer 


Atman is the Self of the individual being and is usually understood to be 
the essential T. ‘Param’ means that which is free from limitations. Paramatma 
means the Self that is free from limitations. It is the limitless Self and, usually, 
we Say that it is the Self of the universe. Thus, Atman is the individual Self and 
paramatma is the universal Self. It looks like these are two different entities, but 
Vedanta teaches that both are one. Atman, the individual self, is the Self of all 
and paramatma, the universal Self, is my own Self. 


! Transcribed and edited by Chaya Rajaram, Malini, Jayshree Ramakrishnan, and Krishnakumar 
(KK) S. Davey. 
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Atmasatakam 
The Stotram 


manobuddhyahankaracittani naham na ca srotrajihve na ca ghrananetre | 
na ca vyvomabhumih na tejo na vayuh cidanandarupah sivo'ham sivo'ham || 1|| 


I am not the mind, intellect, memory or ego; neither am I the ears nor the tongue. I am not 
the nose, the eyes, space, earth, fire or wind. I am of the nature of consciousness and 
limitlessness. I am Siva, the auspicious. I am Siva, the supreme auspiciousness. 


na ca pranasaiijno na vai paticavayuh na va saptadhaturna va paiicakosah | 
na vak panipddau na copasthapayii cidanandarupah sivo'ham sivo'ham || 2|| 


I am neither the life breath, nor the five pranas. I am not the seven constituents of the body 
or even the five sheaths. I am not the organ of speech, the hands or legs, nor the genitals or 
the anus. I am of the nature of consciousness and limitlessness. I am Siva, the auspicious. I 
am Siva, the supreme happiness. 


na me dvesaragau na me lobhamohau mado naiva me naiva matsaryabhavah | 
na dharmo na cartho na kamo na moksah cidanandaripah sivo'ham sivo'ham || 3|| 


I do not have likes, dislikes, greed and delusion. I do not have pride, neither do I have 
jealousy. I do not have pursuit of dharma, artha, kama or moksa. 1 am of the nature of 
consciousness and limitlessness. I am Siva, the auspicious. I am Siva, the supreme 
happiness. 


na punyam na papam na saukhyam na duhkham na mantro na tirtham na veda na yajiiah | 
aham bhojanam naiva bhojyam na bhokta cidanandaripah sivo'ham sivo'ham || 4|| 


I have neither punya nor papa, nor happiness nor sorrow, nor do I have the mantra, the holy 
place, the Vedas or fire rituals. I am neither an experience nor the object of experience, or 
even the one who experiences. I am of the nature of consciousness and limitlessness. I am 
Siva, the auspicious. I am Siva, the supreme happiness. 


na me mrtyusanka na me jatibhedah pita naiva me naiva mātā na janma | 
na bandhurna mitram gururnaiva sisyah cidanandaripah sivo'ham sivo‘ham || 5|| 


I have no fear of death, nor caste differences. I have no father, mother, or birth. I have no 
relative, friend, teacher or student. I am of the nature of consciousness and limitlessness. I 
am Siva, the auspicious. I am Siva, the supreme happiness. 


aham nirvikalpo nirakararipo vibhurvyapya sarvatra sarvendriyanam | 
sada me samatvam na muktirna bandhah cidadnandaripah sivo'ham sivo'ham || 6|| 


I am free of thoughts, and free of forms. I am connected to all sense organs as I pervade 
everything and am everywhere. I am ever changeless. There is no freedom or bondage in 
me. I am of the nature of consciousness and limitlessness. I am Siva, the auspicious. I am 
Siva, the supreme happiness. 
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Introduction 


This stotra is written by Sri Sankaracarya. A satakam is a group of six verses. The 
AtmaSatakam describes the nature of the dtmd or the self, in six verses. It describes who I 
am. Isn’t it interesting that someone else has to tell us who we are? You would think that 
the one who is most qualified to say who I am, is I myself. Don’t I know myself? Is it 
necessary for someone else to say who I am? Perhaps I know myself alright, but it is 
possible that I do not know myself as I really am! Since this possibility exists, the scriptures 


or teachers tell us who we are. 


Every time someone asks me who I am, I answer differently. At home, I am a son, a 
father or a spouse; at work, I am a manager, an employee, a colleague or a friend. The way I 
introduce myself seems to be different at different times. Thus I seem to know myself 
differently, almost every moment. I seem to identify myself with not who I really am, but 
who I am relative to someone or something around me, other than me. If there is nothing 


around me, if I am not related to something, then who am I? 


During every moment of the waking state, I am related to something or somebody, so 
I always know myself only in relation to something or the other. Sometimes I say I am 
happy, sometimes I say I am sad, sometimes I say I am successful and sometimes I say I have 
failed. All of these designations of mine are derived from something that is other than me. 
At no point in the waking state, do I know myself without these relationships. Is it not 
something similar to an actor who is constantly changing his costume? Sometimes the actor 
is a beggar, sometimes a minister, and sometimes a king. Like an actor assuming different 
costumes and appearing differently, I also keep wearing different mental costumes. Who am 
I without these costumes or relationships? I have no opportunity to know myself because I 
am always related to something or somebody in the waking state. The experience of the 
dream state is similar to that of the waking state. In the dream state too, I know myself as a 
happy person or as an unhappy person, etc. When I am fast asleep, I do not know anything at 


all. 


www.A VGsatsang.org 3 


Who am I, without these costumes? We need the help of the scriptures and teachers 


to tell us this. Perhaps some kind of a mistake is being made in concluding who I am. 


We can divide the whole creation or existence into two simple categories: I, the 
subject, and that which is other than me, or the object. Usually the subject-object distinction 
is very clear. For instance, I know that this couch or this microphone is an object. Anything 
that is outside the boundary of this body is an object. And I, who know these objects, am the 
subject. I never commit the error of taking an object to be me. I never imagine that I am the 
couch or the microphone. Thus, under normal conditions, the subject-object division is quite 


clear to me. 


However, the interesting question is, “Is this body the subject or an object?” What 
makes this clock an object? That the clock is something that is known to me. It is an object 
of my knowledge. I know it as something different from me. That which is an object of my 
knowledge is called ‘object’ and the one who knows the object is called ‘subject’. 
Everything that I know is an object and I, who know these objects, am the subject. In what 
category would this body fall? Is it an object or the subject? It is an object because it is 


known to me, as clearly as I know this couch or this microphone. 


Really speaking, that of which this body is made, is the same stuff of which this 
couch is made. This body is made up of five elements and this couch is also made up of the 
same five elements. The five elements are space, air, fire, water and earth. How do I know 
these elements? The quality of space is sound; if anything makes a sound, know that space is 
there. The quality of air is touch; if anything can be touched, know that air is there. The 
quality of fire is color; wherever there is color, know that fire is there. The quality of water 
is taste; wherever there is taste, know that water is there. The quality of earth is smell; 
wherever there is smell, know that earth is there. This couch makes sound; therefore there is 
space. I can touch it; therefore there is air. It has color; therefore there is fire. I am sure it 
has a taste; therefore there is water. It has a smell; therefore there is earth in it. In this 
manner, all objects have these five elements in one proportion or the other. The basic 


components are the same. How about the body? It makes sound; therefore, there is space. I 
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can touch my body; therefore, there is air. It has a brownish color; therefore, there is fire. It 
has a taste; therefore, there is water. There is smell; therefore, the element earth is also there. 


Thus, like the couch, the body is also made up of the five elements. 


What is the difference between this body, and this couch on which I am sitting? 
Technically, there is no difference. Both are objects of my knowledge. If I don’t call this 
couch I or me, should I call my body me? I say that I am a man and that I am fair, short, 
heavy etc. These are the properties of this body. Whenever I identify myself as a man, as 
fair, short, heavy etc., I am identifying myself with the body. The discrimination between the 
subject and the object is very clear to me, with respect to all the objects outside of this body, 
but when it comes to the body itself, this sense of discrimination seems to be lost. That 
clarity is lost and I seem to commit an error. I take this body, which is really an object, as 
being me, or I the subject. Therefore there is a need to know myself correctly. What is 
needed is discriminative knowledge so that one can discriminate between the subject and the 
object. Like separating the grain from the chaff, you need to perform a discriminative 
analysis to separate the subject from the object. That is what is being done in these verses of 
the Atmasatakam. Sri Saikaraicarya brings to our attention, the nature of I and whatever is 


not I. It becomes necessary to know what I am not, in order that I come to know what I am. 
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Verse 1 


manobuddhyahankaracittani naham na ca Ssrotrajihve na ca ghrananetre | 
na ca vyvomabhumih na tejo na vayuh cidanandaripah sivo'ham sivo'ham || 1|| 


I am not the mind, intellect, memory or ego; neither am I the ears nor the tongue. I am not 
the nose, the eyes, space, earth, fire or wind. I am of the nature of consciousness and 
limitlessness. I am Siva, the auspicious. I am Siva, the supreme happiness. 


Naham, I am not. It is easy to declare what I am not. I am not that which is an object 
of my knowledge. It is a simple rule that the knower of a pot is different from the pot. 
Similarly, the knower of the body is different from the body. 


Manah, buddhih, ahankarah, cittam na aham. 1 am not the mind. In Vedanta, the 
mind is divided into four faculties. While it is one mind alone, it, however, performs 
different functions and therefore gets different designations. This is similar to calling 
someone a father when he performs in one capacity and a driver or a cook when he performs 
in a different capacity. When the mind is in doubt, or vacillating, we call it manah. For 
example, we sometimes get a doubt whether we locked the door of the house. We go back 
and make sure that the door is locked. The state of mind when we are not able to make a 


decision, when we are in doubt, or when we are vacillating is called manah. 


When the mind reaches the decision one way or the other, it is called buddhih. When 
the mind is deciding, when there is judgment, or when the mind understands, it is called 
buddhih. When you are thinking, reflecting upon something or remembering something from 
the past, it is called cittam. When the mind asserts, “I did it”, it is called ahankarah. All of 
these, the manah, the buddhih, the cittam and the ahankarah, are nothing but different states 
of the mind, or different modes of the mind. When the mind is vacillating, or doubting, we 
are aware of it. When we make a decision, we are aware of our deciding faculty. When we 


are thinking about the past or reflecting upon something, we are aware of our cittam. 


I am aware of all these different modes of mind. Can I then say that I am those 


modes of the mind? It cannot be, because I am aware of them. Therefore, I am different 
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from them. IfI can assert this much, 99% of my problems are solved. 


“Swamiji, I am agitated.” 

“No, you are silent.” 

“But Swamiji, I am very agitated.” 

“No, you are silent.” 

“But Swamiji, I am very restless and agitated.” 

“No, you are silent.” 

“Swami, if you say that once more, then both of us will be agitated.” 

“Ok. Why do you say you are agitated?” 

“I know I am agitated.” 

“How do you say it?” 

“Because my mind is agitated, and I know it.” 

“You say that your mind is agitated. You are then the knower of the 
agitated mind. Therefore, you are different from the agitated mind, the 


restless mind. How can you say ‘yov’ are agitated?” 


So, agitated, I am not; restless, I am not. That is what Sti Sankaracarya says in na 


aham manah, buddhih, cittam, ahankarah. 


The verses of the AtmaSatakam are excellent for meditation, particularly when your 
mind is relaxed and quiet. When we are agitated, it is not possible to declare that I am not 
the mind. After japa or prayers, keep a few extra minutes for meditation of this kind. 
Imagine an incident when you were agitated, imagine the state of mind which was agitated. 
You will be able to see that it was the mind which was agitated, and not you. Imagine a 
situation when you were in doubt. You will be able to see that you were not that doubting 
mind, because you can very clearly objectify those things in your mind. Thus we will learn 


that we are not the manah or the buddhih or the cittam or the ahankarah. 


Now Sri Sankaracarya goes a step further. We identify with our sense organs. We 
have five organs of perception: the ears which perceive sound, the skin which perceives 


touch, the eyes which perceive color, the tongue which perceives taste, and the nose which 
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perceives smell. There are five kinds of objects in the world and we have been gifted with 
gaining the experience of these objects with our five organs of perception. Are these organs 


of perception the objects of my knowledge? Am I aware of them? 


Sometimes we find that someone does not hear through one of his ears. How does 
the person know that he cannot hear through that one ear? Because the ear is something 
known to him! Similarly we know if our eyes are not able to see properly. I am aware of the 
condition of my eyes. That my eyes cannot see properly or can see very clearly is known to 
me. Thus, I am aware of the condition of all my organs of perception. If I am aware of 
them, can I then say that I am the eyes or that I am the ears or the nose? The knower of these 
faculties is different from those faculties. But, when the eyes are blind, I say I am blind. 
That statement indicates that I am identifying myself with the eyes. We are not even aware 
that we are committing this kind of an error. It is quite alright, though, to say that my eyes 


are blind or that my ears are deaf. 


Sometimes we are so engrossed in something else that we forget ourselves. For 
instance, when we identify with a tragedy in a movie, don’t tears roll down our eyes? It 
illustrates the phenomenon called identification. I forget that I am just a spectator and that 
what I am watching is a movie, which is quite different from me. I seem to experience the 
very thing that is going on there! Similarly, I identify so closely with my mind that when the 
mind gets agitated, I think I am agitated. When the mind becomes sad, I become sad. I 


forget that I am a spectator of the mind. 


The mind can be compared to a movie. Different scenes are going on in the movie. 
Similarly, different thoughts are going on in my mind. I forget my own identity, take the 
mind to be myself, and become only as good as the mind. In the same way, I identify with 
my senses of perception. Na ca Srotrajivhe na ca ghrananetre. Srotram means ear, jihva 
means tongue, ghranam means nose, and netram means eye. I am not any of these organs of 


perception, because I am clearly aware of them. 
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Na ca vyomabhimih na tejo na vayuh. Vyoma is space. Bhiimih is earth. Tejah is 
fire. Vayuh is air. Add water, the element missed in this enumeration. I am none of these 
five elements viz., space, air, fire, water and earth. Nobody says that they are these five 
elements. But then I do say that I am the body, which is made up of these five elements. 
Therefore, what is meant here is that I am not the body. It is not necessary to declare that I 
am not this couch because I do not commit the error of taking the couch to be myself. It is 
necessary to point out only where the error is committed. An error is committed with 
reference to the body, and therefore Sri Saikaracarya says that I am not the body which is 
made up of the five elements. It does not mean that I should hate the body or stop taking 
care of it. Just because I am not this clock, it does not mean that I hate the clock or do not 
take care of it when it needs some repair. The clock is an instrument and serves a certain 
purpose. Therefore, I look after it as such. Similarly, the body is an instrument and is given 
to me for accomplishing a certain purpose. Yes, I am not the body, but then I possess the 
body, and it is a very useful equipment. Therefore, I should keep it in good order. I need not 
decorate it if I do not want to. An extreme preoccupation with the body need not be there, 
but at the same time this body, like a car, is a tool with which to perform certain functions. I 
should thus look after it as much as I would look after my clock or my car or my fountain 


pen. 


Enjoy the body; it is a very beautiful creation. The body and the organs of perception 
are meant for enjoyment. The mind is also meant for enjoyment. Only, do not identify with 
them. Your attitude should be such that you say, the bicycle is mine but I am not the bicycle, 
or, the car is mine but I am not the car. Similarly, appreciate that the body-mind-sense 
complex is yours, but you are not it. Then who are you? Ciddnandariipah sivo'ham 


Sivo‘ham. 


What is cidananda? Cit means awareness. I am awareness. Ananda means 


happiness. I am happiness. 


I am willing to accept that I am awareness, but how can I be happiness? That is very 


hard for me to accept. 
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I have no difficulty in accepting that I am an awareful being, in that I am aware of 
this body, I am aware of the sense organs, I am aware of the mind and the world around me. 
Hence who am I? I am an awareful being. What is the nature of the awareful being? It is 
plain and simple awareness. Everything else is an object of my knowledge. I am not 
anything that is known to me. I am of the nature of the light of awareness that illumines the 
mind. In what light do I know the different modes of the mind? It is in this light of 
awareness. In what light do I know the different states of the sense organs? It is in this light 
of awareness. In what light do I know the conditions of the body? Again, it is in this light of 
awareness! All that I am, therefore, is plain and simple awareness. Don’t think that light 
means light is similar to that which the light-bulb provides. Light here, means the awareness 
because of which I know things. I am that awareness. What is the shape of this awareness, 
that I am? It is not 5°10”. That height belongs to the body. What is its weight? It is not 155 
lbs. That weight also belongs to the body. All such measurements of length, breadth and 
weight are properties of the body. I am the one who illumines these properties. ‘I’ does not 


have any form at all. Every form is known to me. 


Therefore, who am I? I am formless, weightless and height-less. If I am formless, 
how far do I reach out? Where is my boundary? Am I confined merely to the boundaries of 
the body? If so, I would have a form. When I say I have no form, how far do I reach? If I 
have no boundary, where am I? The answer is: where am I not? Therefore, ‘I? has no 
limitation at all; it has no boundary. I am like an ocean, which has no boundary. I am the 
awareness, which is complete, because there is no boundary and nothing limits it. When you 
feel complete, don’t you feel happy? When you get what you wanted, you feel a 
completeness of being at that moment. This sense of completeness alone, is called dnanda or 
happiness. Cidanandariipoham, I am the awareness, I am complete and I have no boundaries 


at all. That boundless ocean of awareness am I! 


Sivo’ham. Although Lord Siva is represented in a certain form, he is not really 
confined to that form. That form stands for the principle represented by Lord Siva and helps 
us visualize that principle. What does Lord Siva represent? He is the embodiment of 


renunciation, austerity, purity, auspiciousness, non-attachment, knowledge, happiness. I am 
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the nature of that renunciation, austerity, purity, auspiciousness, non-attachment, knowledge, 


happiness. 


You may memorize these verses. Repeat them in your mind when the mind is quiet, 
and try to see their meaning. See the fact, that you are Siva, the auspicious, the fullness. 
Similar pattern of negation obtains in other verses also. If you understand this verse clearly, 


the other verses become easy. 
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Verse 2 


na ca pranasanijno na vai pañcavāyuh na va saptadhaturna va paiicakosah | 
na vak panipddau na copasthapayi cidanandaripah sivo'ham śivo'ham || 2|| 


I am neither the life breath, nor the five pranas. I am not the seven constituents of the body 
or even the five sheaths. I am not the organ of speech, the hands or legs, nor the genitals or 
the anus. I am of the nature of consciousness and limitlessness. I am Siva, the auspicious. I 
am Siva, the supreme happiness. 


Prdna means the vital air, the breath. It keeps us alive. Am I this breath? No, I am 
not. I am aware of my breathing; I can feel the breath going in and out of my nose. My 
lungs are functioning like bellows all the time. The air goes up and down. Who am I? I am 
not the bellow; I am that because of which these bellows are functioning. The 


Kathopanisad [2-2-3] says: 


urdhvam pranamunnayatyapdnam pratyagasyati | 
madhye vamanamasinam visve deva upasate || 


All deities worship that adorable One sitting in the middle, who pushes the 
prana upward and impels the apdna inward. 


The air that goes out is called pranah, the air that comes in is called apdanah. There is 
someone sitting within who pushes the air up and pulls the air down, because of whom prana 
and apdna functions. That adorable lord is sitting in the middle of the body, 
vamanamasinam. The eyes, ears, etc., are bringing in different gifts and offering them to 
him. The ears are hearing at the moment. What for? Do the ears hear for their own sake? 
No. The ears bring in the knowledge in the form of sound and offer it to the dima devata. I 
am the self because of whom and for whom the prana or breath is functioning. But I am not 


that prana. 


Na vai paficavayuh. The same vayuh is given different names based on the different 
physiological functions, namely, prana, apdna, vydna, udāna, samana, I am not prana, the 
respiratory system. I am not apdna, the excretory system. I am not vydna, the circulatory 
system. I am not udāna, the ejecting system. And I am not samdna, the digesting and 


distribution system. I am not any one of these different physiological systems because I am 
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clearly the knower of these systems. I am the one because of whom, and for whom, these 


systems are functioning. 


Na va saptadhatuh. I am not any of the seven dhatuh or the constituents of the body. 
They are tvak, the upper skin, carma, the inner skin, mamsa, the flesh, rudhira, the blood, 


asthi, the bone, majja the marrow, and medas, the fat. 


Na va pañcakośah. I am none of the five kosas or sheaths. Vedanta talks about the 
five kosas: the annamayakosa or the sheath of food, which is the physical body, the 
pranamayakosa or the sheath of vital airs, the manomayakosa or the sheath of the mind, the 
vijnanamayakosa or the sheath of the intellect, and the Gnandamayakosa or the sheath of 


bliss. 


Na vak panipadau na copasthapayih. I am not the organ of speech, vak. I am not the 
hands, pani. I am not the legs, padau. I am not the genital organs, upastha. I am not the 
anus, pdyith. In the first verse we talked about the five organs of perception. Here are the 
five organs of action. These are the organs with which we perform actions. I am not these 
organs of action also. I am the one because of whom and for whom, different actions are 


performed by the organs of actions. 


Who am I? Cidanandaripah sivo'ham sivo'ham. 
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Verse 3 


na me dvesaragau na me lobhamohau mado naiva me naiva matsaryabhavah | 
na dharmo na cartho na kamo na moksah cidanandaripah sivo'ham sivo'ham || 3|| 


I do not have likes, dislikes, greed and delusion. I do not have pride, neither do I have 
jealousy. I do not have pursuit of dharma, artha, kama or moksa. 1 am of the nature of 
consciousness and limitlessness. I am Siva, the auspicious. I am Siva, the supreme 
happiness. 


Na me dvesaragau. These raga or likes and dvesa or dislikes are also not mine. Not 
only am I not the mind, but the mind is not mine either. As a matter of fact, I am not even 
related to it. Eventhough for the purposes of vyavahara, the interaction with the world, we 
do say that this body and this mind are mine, but there is actually no relationship. There is 
no relationship with the mind because I am totally asangah, unconnected to anything. I do 
not have a form. I do not have a characteristic or attribute, and therefore, I am not connected 
to anything at all. Can space be connected to any object? Can it be connected to a pot? 


Space is unconnected, unattached. So also, awareness, which I am, is unattached to anything. 


Raga is attachment. What is attachment? Attachment is the feeling that I cannot do 
without something. If I cannot do without a cup of tea, it can be said that I am attached to 
tea. It is one thing to use a car, for instance, but it is another thing to be attached to it. 
Attachment makes me dependent. You must learn to distinguish between love and 
attachment. I am attached to my son, if I cannot do without my son. In attachment there is 
dependence, there is demand, and there is hurt. I love someone, and that someone does not 
love me in return. If my love also evaporates, “Why should I bother, if he does not care?”, 
then it is an example of attachment, not love. There can also be disappointment in 
attachment. “I did so much for him, but he does not care for me at all!” That means that 


there is an expectation of reward for what I have done. 


In love, there is joy in giving. When you enjoy giving, you don’t care whether it is 
returned or not. If you give and you expect something in return, then your joy depends upon 


what is returned, and not in giving. In love, there is happiness in the very act of offering. I 
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do not worry whether the other person returns the favor or not; this is pure love. This is what 
we have to ultimately accomplish in our lives. Attachment is a problem because there is 
always a possibility of disappointment. We think that we love people, but very often, we 
love our own likes and dislikes. Someone who fits into my structure of likes and dislikes 
becomes an object of my love. The moment that person does not satisfy my likes and 
dislikes, I can let him go his own way. This is what we call conditional love. In love there is 
freedom; in attachment there is bondage. Most of what we have is likely to be attachment 
because we are often disappointed in our relationships. “Why did he say this? Why didn’t 
he do this?” Whenever you are hurt, it is not love. It is attachment because the other person 


failed to meet your expectation. 


Usually our relationships are characterized by likes and dislikes, raga and dvesa. I 
like something that satisfies my fancies, and I dislike something if it does not satisfy my 
fancies. Here it is said that likes and dislikes are not mine, na me rdga-dvesa. Then who do 
they belong to? They belong to the mind. Raga is a condition of the mind and dvesa is also 
a condition of the mind. One can become free from all sense of guilt and all sense of hurt by 
contemplating on this fact that the raga and dvesa are not mine. I am not raga. I am not 
dvesa either. There is no raga or dvesa in me. Neither do they belong to me. “Does it mean 
I can do anything I like?” This question itself shows that raga-dvesas are there. When there 
is no raga-dvesa, there is no want also. All desire is created only from likes and dislikes. 
When I am attached to something, there is a desire to possess it if it is not with me, or to 
retain it if it is with me. When I have hatred or aversion, there is a desire to get rid of 
something, or to avoid it. If I see a person who I do not like, coming in my direction, I 
quietly change my direction so that I do not run into that person; I have an aversion for that 
person. This is called dvesa. If I like some person, I go out of my way to go and meet him or 
her and be with that person. This is raga or attachment. Declaring that raga and dvesa are 
not mine and then exhibiting rdga-dvesas in my behavior is not consistent. At the same time, 
you need not have the guilty feeling that you have raga-dvesas. The atma has no rdaga- 


dvesas. 


You can say, “I have no raga or dvesa,” when your mind is quiet and relaxed, but it 
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would be difficult to say that when your mind has rdga-dvesas. When the mind is quiet, you 
can objectify in your mind, the person for whom you have raga or attachment, and say, “This 
Iam not”. Or visualize in your mind having dvesa or aversion for someone and then declare, 


“This Iam not”. Appreciate the fact that I am not the rdga-dvesas and they are not mine. 


Na me lobhamohau mado naiva me naiva matsaryabhavah. Lobha means greed. 
Moham means delusion. I do not have either. These are all modes of the mind. Madah or 
pride is also not mine. Matsarya or jealously is also not mine. Isn’t it nice to know? Iam 
not jealous. I am not proud. I do not have attachment or aversion or greed or delusion. 
These are called the sadripus: kama, krodha, lobha, moha, mada and matsarya. Kama is 
raga. Krodha is dvesa. Kama is desire, which is the root cause of everything. When I have 
a strong desire for anything, I want that thing badly. The stronger my desire, the more badly 
I want it. Suppose someone comes in the way of my fulfilling this desire, or snatches away 
what I wanted, what happens? The desire results in krodha or anger. The stronger my desire 
is, the stronger will be my feeling of anger. Suppose my desire gets fulfilled, then what 
happens? Am I satisfied once and for all? No, I want more of that. That is called /obah or 
greed. When I have lots of things, what do I have? Pride or mada. When I become proud, I 
am as good as an intoxicated person. I don’t know what I am thinking or doing; it is called 
moha. When I discover that someone has more than what I have, mdtsarya or jealousy sets 
in. All of these are modes of the mind and all of them originate from kama or desire. I 
quietly declare that I am not all this. You can declare it at any time. Suppose the mind 
becomes very sad. It is the nature of mind to become sad. At that time, remind yourself that 
the sadness is the condition of the mind; it is not you who are sad. You may be weeping, but 
you can still say that you are not sad. Say it a few times. The sadness will go away if you 
see the fact that the sadness belongs to your mind. Anger comes. But anger, I am not. It is a 


state of the mind. I am not the mind and therefore, I am not angry. 


Na dharmo na cartho na kamo na moksah. I am not any of these four purusarthas: 
dharma, artha, kama and moksa. “But Swamiji, I am not even moksa? But, that is what I 
want!” Moksa, freedom also belongs to the mind, because bondage belongs to the mind. Let 


me illustrate this with a story. Once upon a time a guru and his disciple were living in a hut 
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in a forest. The guru had four cows. Disciple learnt at the feet of the guru, and also served 
the guru, and therefore, he would perform different chores for the guru. One of his jobs was 
to take the cows to the forest for grazing, early in the morning. One evening when he 
returned to the hut with the cows, he found that one of the ropes to tie the cows was missing. 
So he tied three of the cows to the post, but not the fourth one. He was worried that the cow 
would walk away at night and told the guru about his problem. The guru asked him to act as 
if he were tying the cow, that is, to go through the motions of tethering it, despite not having 
a real rope. The disciple brought the cow to the appointed place and went through the 
motions of tying it to the post. The cow stood there quietly. That night, the disciple got up 
frequently to check on the cow. The next morning he untied the three cows and they started 
walking with him. The fourth cow, however, did not move. The disciple went to the guru 
and asked him for advice. The guru now told him to go through the motions of untying the 
cow. The disciple then pretended to untie the cow, and it started walking away with him. 
The cow was ‘as though’ bound; there was no real bondage. All that was necessary for the 
cow was to think that it was bound. In the morning, the cow thought that it was liberated, 
and therefore, felt liberated. The bondage that the mind feels is like the bondage of the cow. 
I think that I am bound right now. Therefore, I should now think that I am liberated. 
Liberation is not for me, because I was not bound in the first place. Liberation is of the same 
degree of reality as bondage. I have nothing to accomplish as I am already a complete being. 


Therefore, none of these purusarthas are for me. 


Who am I then? Cidanandaripah sivo'ham sivo'ham. 
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Verse 4 


na punyam na papam na saukhyam na duhkham na mantro na tirtham na veda na yajnah | 
aham bhojanam naiva bhojyam na bhokta cidanandaripah sivo'ham sivo'ham|| 4|| 


I have neither punya nor papa, nor happiness nor sorrow, nor do I have the mantra, the holy 
place, the Vedas or fire rituals. I am neither an experience nor the object of experience, or 
even the one who experiences. I am of the nature of consciousness and limitlessness. I am 
Siva, the auspicious. I am Siva, the supreme happiness. 


Na punyam na papam na saukhyam na duhkham. Punya does not belong to me nor 
does papa. Isn’t this nice to know? I may not care to say that punya does not belong to me, 
but I would definitely like to say that papa does not belong to me. If papa is not for you, 
then punya is also not for you. If you want to take credit for punya, you have to take the 
blame for papa too. Punya and papa are for one who performs actions. Who performs the 
actions? The hands perform the actions; the legs perform the actions; the speech performs 
the actions; the mind performs the actions. Who am I? I do not perform any actions. I am 
not the actor. I am of the nature of plain and simple awareness. In my presence alone do all 
these faculties function, and all the organs perform their activities. Just as all the living 
beings perform their activities in the presence of the sun. After the sun sets, when everything 
is dark, there is no life on the earth at all. As the sun rises in the morning, it as though 
enlivens all the living beings. The sun is like a witness in whose presence all the activities 
take place. The text of the Paficadasi gives the illustration of a lamp which illumines a stage. 
All the different expressions of the dancer and the audience are illumined by the lamp. The 
lamp functions as a witness and does not participate in the activity. It remains nirvikara, 
changeless. Like the lamp, I am the self in whose light the modes of the mind and all the 
sense organs are illumined. I do not take part in any activity. I am not the agent of the 
action. So papa and punya belong to the intellect, not to me. The happiness, saukhyam, and 
the unhappiness, duhkham, belong to the mind. I am the one who illumines all these 


different modes of the mind. 


Na mantro na tirtham na veda na yajñāh. I am not the mantra. I am not any of the 


holy places, tirtha. I am not the sacred scriptures, veda. I am not the sacrificial rituals, 
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yajnah. All of them are means of the purification of my heart, of gaining knowledge. But 


then I am not them. 


Aham bhojanam naiva bhojyam na bhokta. Bhojanam means eating. Bhojya means 
food. Bhokta means eater. All our activities involve these three factors: the experiencer, the 
experience and the object of the experience. This is called triputi, triad. Every experience 
involves the triputi. For example, the eater, the eating and the eaten; the seer, the seeing and 
the seen; the knower, the knowing and the known. Who am I? I am not the seer, the seeing 
or the seen, and neither am I the eater, the eating or the food. I am the one who illumines 
them all. Therefore I am neither the kartā nor the bhokta or the happiness or the 
unhappiness. All these belong to the updadhi; I am none of them. Cidanandariipah sivo'ham 


Sivo‘ham. 
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Verse 5 


na me mrtyusanka na me jatibhedah pita naiva me naiva mātā na janma | 
na bandhurna mitram gururnaiva sisyah cidanandaripah Sivo'ham sivo'ham|| 5|| 


I have no fear of death, nor caste differences. I have no father, mother, or birth. I have no 
relative, friend, teacher or student. I am of the nature of consciousness and limitlessness. I 
am Siva, the auspicious. I am Siva, the supreme happiness. 


Na me mrtyusankda. I have no fear of death. Death belongs to the body. There is no 
death for the I, the self. There is no birth also, na me janma, because birth also belongs to the 


body, and I am not the body. 


Na me jatibhedah. All the different jätis viz., brahmana, ksatriya, vaisya and sudra, I 
am not. If I am not a brahmana, then who is brahmana? It is this body, which is a 


brahmana, or ksatriya, or vaisya or sidra. I am not any one of them. 


Pita naiva me naiva mata na bandhurna mitram gururnaiva sisyah. I have no father; 
I have no mother; I have no friend: I have no relative; I have no guru; I have no sisya. Who 
gave you birth if you have no father? Am I born? The body is born. Is it ever possible that I 
can be born? Can I ever witness my own birth? No. For witnessing my birth, I must be 
present before the birth. That is a contradiction. Can I witness my death? No. For 
witnessing death, I must be present after the death. The fact that I can neither witness my 
birth nor my death means that I have no birth or death. All the relationships such as that of a 
father and son belong to the body. I do not have a guru; I do not have a disciple. I do not 


have a father; I do not have a mother. I do not have friends and I do not have relatives. 


Who am I? Ciddanandariipah sivo'ham sivo'ham. 
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Verse 6 


aham nirvikalpo nirakararipo vibhurvyapya sarvatra sarvendriyanam | 
sada me samatvam na muktirna bandhah cidanandaripah sivo'ham sivo'ham|| 6]| 


I am free of thoughts, and free of forms. I am connected to all sense organs as I pervade 
everything and am everywhere. I am ever changeless. There is no freedom or bondage in 
me. I am of the nature of consciousness and limitlessness. I am Siva, the auspicious. I am 
Siva, the supreme happiness. 


All the earlier verses describe what I am not. The last verse states what I am. Aham 
nirvikalpah. There is no vikalpa in me. Vikalpa may mean thoughts or duality. How many 
I-s are there? There are millions of minds and bodies, but only one awareness that 
illuminates them all. Just as there are countless bulbs, but only one electricity, so also, the 
personalities are many, but the person who is reflected in all these personalities is one. It is 
like the reflection of the one sun appearing in the water contained in millions of buckets. The 


I does not have a form or age; it is not confined to any time or place. 


As a matter of fact, it is not even right to say that the body is different from me even 
though we said that I am not the body, I am not the mind, I am not the sense organs, etc. Are 
there are two entities, the I and the non-I? Are the self and the non-self two distinct entities? 
If they are, there is vikalpa or duality. In fact this body-mind complex or the whole universe 
are also not different from me. I am different from them, but they are not different from me. 


There is no duality between the Gtmd and the andtma. 


Nirakarariipah. Nirakara means formless. I am formless and do not have any 


attributes at all. I have no quality; I have no characteristics. 


Vibhuh. I am all-pervasive. 


Vyapya sarvatra. I obtain everywhere. 


Sarvendriyanam means in and through all the sense organs. The sense organs are 
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different from one another, but there is one ‘I’ that informs them all. 


Sada me samatvam. I am ever the same, ever changeless. 


Na muktirna bandhah. There is no bondage or liberation in me. I was never bound, 


and hence, there is no question of liberation for me. 


Cidanandaripah sivo'ham sivo'ham. 
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Satsang 


Question 


If punya and papa do not belong to me, who is responsible for my actions? 


Answer 


Whoever does the action! 


Question 


If I am not doing it, they don’t belong to me. Who is the karta? 


Answer 


Kartrtvam or doership belongs to the buddhi. When I am identified with the buddhi, I 
become the kartā, the doer or the agent. This is why I take myself to be the papi or the 
punyavan. But if I have the knowledge that all actions are performed by the buddhi, I am 
merely a witness, then punya does not belong to me, and papa also does not belong to me. 
Therefore whosoever knows himself to be the witnessing awareness, he alone can say that 
punya and papa do not belong to him. But if I think that I am doing an action, I cannot 
declare that punya or pdpa does not belong to me. I should know that the agency or doer- 


ship belongs to the intellect, not to me. ' 


' Satsang with Swamiji, CT, 1991. Transcribed and edited by Krishnakumar S. Davey and Jayshree 
Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Attachment vs. Duty 
Question 


Swamiji, how can one reduce attachment and still be able to conduct one’s 
duties? 


Answer 


There is nothing wrong with attachment. Having some attachment is 
okay. Actually, without attachment, nothing can be done. Nobody can perform 
their duty without attachment. For instance, one performs one’s duty only 
towards one’s child; one doesn’t do the same thing for every other child. One 
does something special for one’s child. A person does something for their own 
spouse or their own parents. Thus, there is that attachment towards one’s own. 
A person has a special relationship with their spouse, their parents, their 
children, their siblings, and their friends, and these special relationships will 
remain. And where there is a relationship of affection, there is some attachment 
as well, which enables you to do special things for them. Therefore, some 
attachment is always there in life. 


Generally speaking, there is no life without attachment unless we are wise 
persons. However, we have to draw the line somewhere so that the attachment 
does not become a burden. It is quite all right that I am attached to my child 
because it enables me, motivates me, or inspires me to do something for my 
child. But my attachment should not become a demanding attachment as in ‘T 
did all this for you. What did you do for me in return?’ When I start demanding 
or controlling on account of my relationship, the attachment becomes binding. 
As long as the attachment makes me help them or take care of them, the 
attachment is okay. When the attachment becomes somewhat distorted and I 
start controlling them or equating them to me, the distance reduces. At that 
point, I do not look upon them as individuals in their own right; I look upon 
them as an extension of myself; I begin to see them in my own image. I think, 
therefore, that if I am a doctor, my child should also be a doctor. If I am aso and 
so, I want that they should also be a so and so. I begin to regard their success as 
my success and their failure as my failure. This is called attachment that is 
binding. It is an attachment in which the one related to me ceases to have a 
separate individuality and is as though a part of me or an extension of me. This 
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kind of relationship causes unhappiness both to me as well as to the one to 
whom I am attached. 


Understand that attachment in the form of care and concern must be there 
in our relationships. Detachment does not mean that I don’t care what happens 
to my son or to the one closely related to me. We cannot be indifferent. We have 
to be concerned. At the same time, if we can give them the freedom to be what 
they are while doing what we want to do, what we need to do, or even what we 
would like to do, it would be an ideal relationship; we would have the privilege 
of expressing our care and concern for them and they would have the privilege 
of receiving that from us while, at the same time, also having the freedom to 
grow in their own way. We facilitate, not control, their growth. We should be 
like the gardener, who only facilitates the growth of a plant. He does not control 
it because he cannot control it. If I try to control it, I would want to pull the plant 
out because it doesn’t grow fast enough! The plant wants to grow where there is 
sunlight and I want it to grow where I would like it and try to twist it this way 
and that. Similarly, we come in the way of the freedom and growth of those we 
love. Therefore, one must recognize boundaries and draw boundary lines. All of 
these things require a lot of experience and wisdom. It is difficult, but desirable. 
It is also easy to say and difficult to do, but then, this is what we have to learn to 
do. From all our experiences, we must recognize what attachment does and 
when we see that it hurts, we should pull back; we must recognize boundaries. 
We must learn from our own experiences. We must value having healthy 


relationships and keep watching and adjusting our expectations and behavior". 


' 2005 Arsha Vidya Gurukulam Family Camp satsanga. Transcribed and edited by Chaya Rajaram and 
Jayshree Ramakrishnan. 
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Availability of the Mind, Sama' 


Swami Dayananda Saraswati 


What is this sama? 


The author of the Tattvabodha says, mano nigrahah. 
What does mano nigrahah mean? They will generally 
translate this as mind control, or mind destruction—as 
though the mind needs to be destroyed. Anyone who 
wants mind destruction is already destroyed, 
otherwise, why should he need mind destruction? His 
whole thinking is destroyed, so he 
wants to get rid of his mind. Mind 
baiting is the biggest thing in the 
world; it is big business also. 
Anybody who says that you 
should control the mind, will find 
people to subscribe to that. 
Because you can’t control the 
mind. “The mind is turbulent,” 
someone says. People will nod their heads, “Ah! you 
said it.” 

“Nobody can easily control the mind.” 

“That is true.” 

“You have to work hard to control the mind.” You 
will nod, “That is true, Ihave to work hard.” 

“Even if you have worked hard, and you think that 
you have controlled it, it just goes away.” Everything 
looks so true. This is why mind control is a million 
dollar business. The poor mind. Bhagavan thought, 
“Let us give this human a mind and watch what 
happens.” Lakshmi told him, “Don’t do these 
experiments.” 

“No, no, lam going to try.” Now she goes on telling 
him, “Didn’tI tell you, didn’tI tell you?” 


"Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


The mind is just the most beautiful 


instrument that the human being has. 


It has to be used; it is meant for use. 


The mind is just the most beautiful instrument that 
the human being has. Everything else, every animal 
has. In fact, they are better equipped. A police man 
takes the help of a dog. He is called a sleuth but he is 
not; that dog is the sleuth. All other animals are better 
equipped than humans in certain ways. Consider a 
bat. It can fly in the night. People think it is able to see in 
the dark, but it doesn’t see anything. It just goes on 
squeaking and sending out 

sounds which rebound. And it is 
able to interpret those sounds 
and detect an obstruction while 
in flight, and guide its way. It is 
all sonar. It can also detect fruit 
in this way, and distinguish 
those sounds from the sounds 
that signal a leaf. And it can 
distinguish whether a piece of fruit is ripe or not, and 
go after it. What a thing it is, this bat! There is so much 
research going on about it. These animals are so much 
better equipped than we arein so many ways. 


The only thing that makes you someone special is 
this great mind you have. It is not an ordinary thing. 
There is nothing wrong with it, as long as you don’t say 
that there is something wrong with it. And if you don’t 
say it, but have the feeling that there is something 
wrong with it, that is the worst thing to do. The mind is 
an angel, and it is a great endowment for a human 
being. It has to be used; it is meant for use. 


People really manipulate people only through the 
mind. Therefore we have to analyze this properly. One 
has to pay one’s attention to one’s mind. It cannot be 
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taken for granted, nor should it be looked upon as 
something that causes real problems. Mainly, the mind 
is meant for knowing, remembering, and also to 
entertain emotions. The mind is the seat of emotion as 
well as the seat of knowledge, so there is an emotional 
mind, a cognitive mind, and also, a recollecting mind. 
And because it is instrumental in knowing, it is called 
an instrument, karana, the inner 

instrument, antah-karana. It is 
necessary for knowing; without 
the mind, an individual, cannot 
know, so it is called a karana, 
instrument. The eyes are also a 
karana, a sense organ, which 
enables us to see colors and 
forms, and so too, the ears are a 
karana. But the eyes and ears and 
other senses cannot function by 

themselves, without being backed by the mind, so the 
mind is also looked upon as a karana, a means. You are 
able recognize something only with the help of the 
mind. 


Now, what is it that really bothers a person? In a 
bothered person, it is the person that is bothered, really 
speaking. It is not the mind that really bothers, but the 
person who is bothered. And in this, the mind seems to 
play arole. Inwhich way? Increating certain emotions, 
like fear. But fear is for the person, not for the mind, 
please understand. The poor mind is unnecessarily 
being attacked. It is the person who is afraid, and 
therefore, there is an emotion called fear, and similarly, 
anxiety, hatred, and so on. And there are also emotions 
like, love, compassion, empathy, and so on. These 
emotions also manifest in the mind, and again, only 
reveal the person. Compassion only reveals the 
compassionate person. The emotion ‘compassion’ is for 
the person who is compassionate. We should always 
include the person, understand, otherwise, the mind 
will become the whipping boy for all our problems. It is 
just me, viewed from the standpoint of the mind. So 
whenever the sastra deals with the mind, it actually 


One has to pay one’s attention to one’s 


mind. It cannot be taken for granted, 


something that causes real problems. 


deals with the person with reference to the mind, that’s 
all. It deals with ‘me’ the individual, who, with 
reference to an emotion called compassion, is 
compassionate. And because I am compassionate, 
there is compassion; because I am loving, there is love. 
It is not that because there is love I become loving, or 
because there is fear I am frightened. It is, rather, 
because I am frightened, there is 
fear; because I am agitated, there 
is agitation. I am anxious, 
therefore there is anxiety; I am 
hateful, therefore, hatred. 


nor should it be looked upon as 


Why do we separate this 
mind from ourselves and then 
whip it unnecessarily? Does that 
mean I have to whip myself 

now? No. I am what I am, again, 
because of certain laws. And therefore, whenever we 
talk about the mind we have to be really responsible. 
Whoever talks about the mind must be highly 
responsible, because he or she may create problems for 
others. It is very easy for us to conclude, “My mind is 
no good at all.” There is no such thing as a bad mind. 
The mind is always good; it does everything for you. In 
fact, if you are anxious, it presents anxiety for you, but 
that doesn’t mean that the mind is bad. It is not that 
your mind is something special that gives you anxiety. 
It is not a mother-in-law; it’s just you. You are the 
person, the affected person, etc., but still, the mind 
gives you an indication that you need to pay a certain 
attention. This paying attention is called sama. 


I need to learn to deal with all these situations, 
which the mind reveals, like anxiety, depression, 
anger, especially anger that it is not warranted at all. 
The situation doesn’t really deserve such anger, so if it 
is there, I must understand that it is the person, the 
already angry person, who manifests himself in the 
form anger. But it is the mind that really tells us exactly 
what is going on, and therefore, the mind is pointed 
out in mano nigraha. The mind, not the person, is 
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pointed out, because through the mind alone we 
understand the person. Thus, we have varieties of 
emotions which are not liked by ourselves, or by 
anyone. I don’t like myself being 

angry, I don’t like myself being, 
anxious, frightened, etc. But then, 
Iam. So how we are going to gain 
aresolution of this? 


There are so many methods. 
People follow various means, but 
one thing that is common in all of 
them is that you have to accept the 
emotion. If I am frightened, I have 
to accept that I am frightened. Thinking that I should 
not be frightened is not going to help me. Or, that I 
should not have been frightened. That doesn’t help me 
either; it is even worse. Therefore, ideas such as “I 
should not be frightened, I should not have been 
frightened,” only confuse the whole situation. And 
these kinds of confusions are promoted all the time by 
the so-called spiritual teachers. At the same time, I do 
need a mind which is more or less abiding, 
understanding that the mind is an indication of me 
alone. I need a mind that is available for my 
understanding, for my pursuits, for my contemplation. 
Such a mind must be available for me. This 
‘availability’ is exactly what is said here. Otherwise, 
there is no necessity to specify all this. When you apply 
for admission to a school, they don’t ask, “Do you have 
sama, do you have dama?” All this they are not going to 
ask. They just ask you, in effect, “Are you ready for 
this?” If you have done your B.Sc., then you can join the 
M.Sc. program; that is all. This is adhikrtasya adhikarah. 
If you have completed your undergraduate studies, 
then you can do post graduate studies. It is so simple. 
They don’t ask for anything else—like sama, dama, 
uparati, titiksa, sraddha. 


Here, however, the subject matter is me. 
Understand the difference. The subject matter of 


Emotions that manifest in the mind 


only reveal the person. . . So whenever 


the sastra deals with the mind, it 
actually deals with the person with 
reference to 
the mind, that’s all. 


Vedanta is me, and because it is me, this ‘me’, the 
individual, has to deal with himself. And the 
emotional person is a very important person. You 
can’t bypass emotion. You can’t bypass anything. You 
cannot bypass the world, you 
cannot bypass your body, you 
cannot bypass your mind. 
There is no bypassing at all in 
this. Even if you try, you cannot 
bypass anything here. It is like 
creating a bypass road, in order 
to avoid congestion. On the city 
roads there are shops on both 
sides, so it is a problem to go 
through the city, and therefore, they create a bypass. 
Then what do they do? On both sides they again allow 
shops, and the problem remains. So too, here. It is 
exactly like Indian road bypasses. If you bypass 
something, there, exactly, there will be a problem. So 
you are not going to be able to bypass anything. 


We don’t want to bypass any reality. Whether it is 
subjectively real or objectively real, there is no 
bypassing of anything, understand, no bypassing. 
When you deal with yourself you can’t bypass. Only 
in heart surgery is a bypass allowed. Nowhere else, 
because there, bypassing is dealing with a problem. 
You are not bypassing the problem; you are 
bypassing to solve the problem. But here, we don’t 
bypass anything. 


In listing the things that we cannot bypass, the 
author of the Tattvabodha only points out the 
qualifications of sama, etc., but does not tell what are 
the things that will give you the qualifications. Those 
we have to discover in our study of the Gita, etc. One 
thing I can say here is that sama is a resolution of the 
mind. But resolution of the mind does not mean that 
the mind becomes like blank paper. It is, rather, the 
mind that is available for you. Nothing more; don’t 
add anything more. It is just available for you. When 
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you sit in contemplation, it is available for you, when 
you study it is available for you, and when you are 
sitting and listening to me, it is available for you. When 
it is available for you like this, why do you bother about 
the mind? The mind is serving you. It is available for 
you, cognitively. Sometimes it disturbs you too. It 
looks like it disturbs you, but, in fact, it is already a 
disturbed mind, and it wants to get 

rid of the disturbance, the old 
disturbance. So it comes in the 
form of the disturbance that 
needs to be released. It comes in 
the form of fear, because there 
was a fear locked up underneath, 
and that fear gets released. 


We have to understand these 
kinds of situations very clearly. 
That fear you can look at now as a fear released, rather 
than a fear gained. You can look at it as an anxiety 
released, rather than an anxiety gained. You can look at 
it either way, but if you look at anxiety as a new gain, 
then you are going to conclude that you are anxious, 
and nothing is happening. In fact, nothing needs to 
happen; let the old anxiety go, let the old pain go, let the 
old hatred, jealousy, whatever is there underneath, let it 
all go. They are more going than coming, especially 
when you are addressing the problem. When you are 
not addressing the problem, you don’t know anything 
at all. When you are depressed, you are just depressed. 
Here, when you are addressing the problem, you are 
looking at yourself, because you are the prime subject 
matter in the study of Vedanta. Naturally, whatever is 
there will come out. And the more I am able to look at all 
of it, with a sense of surrender, the better. Surrender to 
what? Surrender to the order, the order which includes 
psychology. That order is ISvara, as we will see later. 
And therefore, through our prayers, through our 
meditations, through our japa, through our duties, and 
anything that is necessary to nourish ourselves, we take 
care of the mind. We deal with this as we proceed, all 
through the course. 


Here, the subject matter is me... ., 


himself. And the emotional person is 


a very important person. You can’t 


bypass emotion. 


Sama, then, is the availability of the mind for you to 
proceed. That’s all it is: Samah mano nigrahah is—the 
availability of the mind. It is mental time. Physical time 
may be available, but mental time may not. If mental 
time is available, then physical time will accommodate 
that, always. Mental time is something that is not 
usually available for people, because the mind is too 

busy. And so, the resolution of the 
mind is taken here as a 
qualification, sama. 


the individual, who has to deal with 


This is where the religious 

life comes in. Originally, in a 
structured religious life, this was 
easier. One who has a religious 
life has found a certain bonding 
with Isvara, and that person can 
relax. Thereby, the person finds a 

certain resolution. It is purely by devotion, by bonding 
with Isvara. We will analyze all that later. You can see 
that this is a very responsible topic, a topic that has to be 
dealt with very sensitively and understood properly. 
Sama is defined as mano nigrahah, but there is no mind 
control. Nobody controls anything, understand; this 
idea of mind control is nonsense. If you attempt to 
control the mind, you will find smoke coming out of 
your head. Therefore, this has to be understood very 
thoroughly. I find that this is one topic that is dealt with 
very irresponsibly by a lot of people who present 
themselves as knowing everything. Unasked they are 
giving advice and using the mind to manipulate 
people. One person who was supposed to be a teacher, 
wrote to a person who was some kind of a disciple, 
Sisya, saying, “Have a pure mind.” What does it mean? 
What do you mean by “Have a pure mind”? I don’t 
understand this at all. And this was advice that was not 
asked for. When you give advice, unasked, you are 
trying to manipulate the person, trying to keep the 
person under your control. You put yourself on a 
pedestal, implying that you have a pure mind and the 
other person should have a pure mind. This is just 
ridiculous. What is that pure mind, please tell me? Is it 
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free from gray matter, or white matter, or what? Itisall reborn, it seems. For what is he a sisya? I used to hear 
manipulation, nothing but manipulation. And _ that husband and wife are reborn and become a couple 
therefore, it is irresponsible, making people mediocre, again. That is O.K. I like that, because they need not 


just to keep them looking up to deal with a new idiot, so there is 


you. Once you say, “My mind This sama is a resolution of the mind. constant growth. This is 
must be like this,” you will be a But that does not mean that the mind wonderful, and I accept it very 
permanent devotee. Throughout | becomes like blank paper. It is, rather, | well, but in this guru-sisya 
your lifetime you are going to the mind that is available for you. relationship, one should not be 


have a mind, and there will Nothing more an idiot. The guru is supposed to 


always be some problem or the be enlightened, and yet they say 


other, so you will be a permanent that he is reborn again and again. 
disciple. And according to the Self-Realization It is all manipulation. 

Organization, the disciple and guru are reborn again, 

because one life time is not enough. Neither for the guru Sama, then, is the availability of the mind. That’s all 


is it enough, nor for the sisya, and therefore, they are itis. 
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Swamiji, please give us simple definition for “awareness” ? Also, if the mind is an 
object, what is the subject? What is it that is aware? 


To define awareness, we can only use another word—Consciousness, for example. 
Awareness means you are aware of something; it is opposed to inertness or non- 
awareness. What is opposed to inertness is that which is not inert—awareness. 


Awareness, therefore, can be defined as what is manifest in all forms of perception, 
in all forms of knowing. Awareness is qualified by different objects. When I say 
“I am aware of the pot,” for example, there is pot awareness. Similarly when I say 
“I am aware of the cloth,” there is cloth awareness. 


Whenever you are aware of something, that something becomes the qualifying for 
awareness. This awareness can be defined in terms of knowledge as such. What is 
basic in all forms of knowledge is pure existence (satyam). Therefore, knowledge 
is defined as existence, and existence is defined as knowledge. One helps to define 
other. The basis for all forms of knowledge is what we mean by awareness. 


When you are listening to me, you are aware of me and of these words. The 
fundamental principle in which these words are heard is awareness. The words, “I 
do not hear you,” are also said within the same principle. The not-hearing also 
takes place in the same awareness. What is common in all forms of perception is 
awareness: I hear that I don’t hear, I see that I don’t see, I think that I don’t think. 
All are nothing but awareness. 


If, as we say, the mind is an object, what is it that is aware? The word “mind” 
means “thought.” What is it that is the awarer? You are the awarer. You are 
aware of thought. Opposed to the thought, therefore, there is subject—you. 


In fact, both the subject and the object are awareness. But, in the beginning, to 
help you find out what are you are, I generally say that a thought is an object and 
you are the subject. Then, when you ask “what is this I that is the subject?” I 
reply, “You, the subject, are a witness.” And what is the nature of the witness? 
Awareness. 


The witness, then, is awareness and the witnessed object cannot be away from 
awareness. Therefore, the witness and witnessed are both awareness. Even the 
witness is not there, awareness remains. Similarly, thought is awareness and the 
thinker, the knower of the thought, is also awareness. 


With reference to thought, however, awareness assume two statuses, corresponding 
to two types of thought in mind—subject thought and object thought. These two 
types of thought can be seen in the dream, where you are both the subject and the 
object of the dream. You are the object in that you are the one who participates in 
the dream world. And you are the subject, the one whose dream it is. The subject 
and the object are therefore one and the same. Both types of thought—Subject 
thought and object thought exist—in awareness and are, in fact, nothing but 
awareness. 


Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Bhagvad Gita Home Study 
Question 


Swamiji, which book would you suggest for the study of the Bhagavad 
Gita? 


Answer 


The best book, of course, is the Bhagavadgita Home Study Program by our 
Pujya Swamiji. However, it is not concise. It is a very elaborate in-depth study 
of the Gita. Swamiji taught a three-year residential course here in Saylorsburg 
and conducted classes on various topics including the Bhagavad Gita. There are 
312 lectures in 312 cassettes on the Bhagavad Gita, which was taught along with 
Sri Sankaracdrya’s commentary on it. It was this material that was transcribed, 
edited, and published as the Bhagavadgita Home Study Program. The reason for 
bringing it out in this form was that Swamiji wanted even those who did not 
have the benefit of attending a full time course to gain the benefit of the study of 
the Bhagavad Gita in the same way. It is called a ‘home study’ in as much as the 
Gita can be studied at home. 


The Bhagavadgita Home Study Program is a very elaborate book of almost 
2000 crown-size pages. It is now published in four volumes. If one wants an in- 
depth study that would be an appropriate text. If you want a very short text of 
the Bhagavad Gita just to get an overview of it, there is another small book called 
The Teaching of the Bhagavad Gita, which is compiled from Pujya Swamiji’s public 
talks. Many years ago, in 1978, Pujya Swamiji gave a series of 19 public evening 
talks, which were transcribed, edited, and published as a book. That is a very 
concise book of about 170 pages. One can study it and get an idea of the overall 
teaching of the Bhagavad Gita. Other than these, there are a number of other 
books available. I would only prescribe these two books because, in our opinion, 
they are authentic. It is important that the one who writes a book have clarity 
regarding the text, the teaching, and its purport. 


What does the Gita teach us? What is the subject matter or the purpose of 
the Bhagavad Gita? The purpose of the teaching is to help us discover the fact 
that we are truly limitless. Thus, the purpose of the teaching is moksa. As a 
result of the knowledge of the Bhagavad Gita one should become free. 
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My sense of sorrow or unhappiness arises from my thinking that I am a 
limited being. Therefore, discovering the fact that I am limitless makes me free. 
The similarity between the self and Brahman, knowing which one gains 
liberation, is the subject matter of the Gita. What do we need to do to gain 
liberation after gaining this knowledge? Nothing; the knowledge is itself the 
direct means of liberation. Nothing more need be done. Who is the one 
qualified to gain this teaching? One who has an intense desire for this 
knowledge gains it. 


The subject matter of the Bhagavad Gita is a consistent revealing of the 
fact that the one who looks upon oneself as a jiva or a limited individual is, in 
fact, limitless. Some preparation of the mind is necessary to be able to see this 
fact when it is taught. That is called the purification of the mind. The Bhagavad 
Gita presents karma-yoga as a means to self-purification in preparing for this 
knowledge. Jfdana-yoga is presented as a means to liberation. 


The Bhagavad Gita is to be studied with clarity regarding its purpose and 
teaching. There is great clarity and consistency in Pujya Swamiji’s treatment of 
the Bhagavad Gita in unfolding its teachings, or, for that matter, his treatment of 
any other Vedantic text. There will be no confusion in the mind of the student 


only if there is clarity and consistency in the teaching’. 


' 2005 Arsha Vidya Gurukulam Family Camp satsanga. Transcribed and edited by Chaya Rajaram and 
Jayshree Ramakrishnan. 
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Bhakti' 


Swami Dayananda Saraswati 


In gaining knowledge of Brahman, once one has the sastra and the guru, what 
more is needed? Nothing more is needed. If a person has a guru, he will 
definitely know, for if the guru is there, the sastra is there, and if the sastra is 
there, it means there will be knowledge. Therefore, the sastra says, “acaryavan 
puruso veda, one who has a teacher knows.” This is a very bold statement. But 
someone may say , “Swamiji, I have a guru but nothing happens.” 


“Did you do what the guru asked you to do?” 


“He only says to do japa, etc.” That points out one more thing that one needs— 
bhakti. Bhaktya avehi’ know through bhakti. 


The grace of the sastra and the guru are not enough. You need the grace of Isvara 
and the word ‘bhakti’ indicates that need. Being from the Sanskrit root, bhaj, 
bhakti conveys the meaning of doing seva. There are a lot of duritas, results of past 
wrong actions, which manifest in the form of various obstacles that come in the 
way of accomplishing one’s goals. In our daily prayers like sandhya-vandana or in 
performing rituals on special days, there is a sankalpa that we do. We say, “I do 
this karma to please [svara through the neutralisation of all duritas I have 
accumulated so far.” The phrase ‘to please’ means to earn the grace of Isvara. You 
achieve this by removing all your duritas. 


Durita means papa, the result of a wrong action, which is the cause for sorrow 
and pain. Centred on one’s body there can be obstacles in the form of diseases. 
Centred on the world there can be obstacles like a quarrelling neighbour, and so 
on. Then, there are obstacles from unseen forces. These three types of obstacles 
causing sufferings, are caused by durita. One has to pile up enough grace of 
Isvara, through prayer and prayerful karmas, to neutralize the duritas so that one 
can be at the right time at the right place. The following narration will enlighten 
us on the need for [svara’s grace. 


One blind person was returning from the fort after seeing the king. He had to 
come out of the fort. Nobody was available to guide him to the door except the 


1 Edited excerpt from the Vakya Vicara series on the Kaivalyopanisad-vakya, sraddha bhakti dhyana 
yogadavehi by Swamini Srividyananda 
* Kaivalyopanisad 


inner gatekeeper, and he would not leave the gate. The blind man asked for some 
help and the gatekeeper said, “You take the help of this wall by passing your 
hands along it until the main door comes. Then you can go out and there 
someone will help you.” 


So the blind man went along the wall, but again came back to the gatekeeper’s 
post. The gatekeeper asked, 

“Why did you come back here?” 

“I thought this was the gate.” 

“How did you miss the gate?” 

“I went along the wall, but there was no gate.” 


“How can you say there is no gate? There is a gate.” 


How did he miss the gate? This man kept walking and touching the wall, but 
then he had an itch, removed his hand to scratch, and went on walking. Thus, he 
went round and round because he had the itch exactly when the gate came for 
him to go out. The itch came only at that time. Think of that. This is only because 
of some durita. 


Similarly, when one has to understand the sastra, while listening, one falls asleep. 
The guru is teaching well, and the person also listens, but at the time of an 
important revelation he falls asleep. Then he wakes up and hears only the 
grammar. This is durita. When I was attending a Vedanta class on Brahmasitra in 
Rishikesh, one Swami used to sleep in the class. He did want to listen, but he 
used to fall sleep. The teacher would not talk about it. He would continue 
teaching. One day, he himself could not take it anymore. He said in Hindi “ye 
sunne ka baat hai, ye sone ka baat nahi hai, this is a matter for listening and not for 
sleeping.” Sleep is a durita, an obstacle to one’s effort. One must do a lot of pūjā, 
japa etc., and then only things fall in place. There is no other way. To earn the 
grace of Isvara, bhakti is necessary. 


Bhakti is to be understood as action done with bhakti. In the Gita Arjuna asks a 
question, “What happens to a person who, even though endowed with sraddha, 
puts forth inadequate effort and hence, does not make it in this life?” Sraddha is 
there, but something else is not. What is that missing ‘something?’ [svara 
anugraha. 


The word ‘anugraha’ is translated as ‘grace’ in English. There is a difference 
between the two. [svara determines grace but you earn anugraha. If Isvara decides 
to whom he should give grace, every day he should make a lucky dip. 


Otherwise, on what basis will Isvara extend his grace? If you say that there is 
some good karma, then the result of that good karma alone is anugraha. Why 
should we use the word ‘grace’ then? It is a graceful translation of anugraha. We 
do not know which karma was responsible for this blessing, for this favourable 
situation, so we can use the word ‘grace’. If we cannot connect the action with 
the desirable result, then we say it is grace. 


In this janma, birth, we have brought along with us some karmas. They are 
collectively called prarabdha-karma, karma that has begun to fructify and is getting 
exhausted now. This prarabdha-karma has some good karma. We cannot say when 
it was gathered. We cannot say it was gathered in the previous janma, for that 
could have been as a donkey. From the saficita, accumulated karmas, certain 
karmas precipitate looking for a body, clamouring for a body. Those karmas that 
clamour for a body are many. One set of karmas may be ready to give you a janma 
of a cat and another, a janma of a rat. Different types of karmas are clamouring, ‘I 
want’, ‘I want’, ‘I want’. Among them, the powerful ones cause this particular 
body. 


If you come to Vedanta, then the next janma is assured to be a good janma for 
you, because you have to pick up the thread. Already, because of good karma 
done now or before, you have come to Vedanta, you desire moksa; you are on an 
onward track and you never trace back. Why? Because this journey is a journey 
you have set for yourself and you are given an assurance in the Gita by the Lord, 
“Any one who performs good actions never reaches a bad end. Having gained 
the worlds belonging to those who do good actions, and having lived there for 
countless years, the one who did not succeed in yoga, a spiritual pursuit, is born 
in the home of the wealthy and cultured people who are committed to dharma. 
Or he is indeed born into the family of wise yogis”. Even as a child he would be 
listening to Vedanta. 


I once went to Ahmedabad from Bombay. In the Bombay airport there was a big 
queue for security check. Boarding was announced for the Ahemedabad flight 
and I was standing in the security line; the line was very long. Then an airline 
staff member came and called “Ahmedabad.., Ahmedabad.., Ahmedabad.., 
Ahmedabad...” Now, all those bound for Ahmedabad were taken out of the 
queue and led to the security lounge separately, ahead of others. So, even if you 
are in queue, you cross all the others and board the flight. This is also how 
Bhagavan calls: “moksa.., moksa.., moksa.., moksa...” If you are ready to board the 
moksa flight, you are taken out of the big queue of other karmas waiting to give 


you a body and taken forward by Ivara. So this is the law of karma. 


The law of karma is not ordinary. Once you start this journey, everything else has 
to just stand and watch. In fact, the power of all other karmas gets weakened. 
Their clamour becomes less. They all have power if you do not have this pursuit. 
If you have this pursuit they have no power. You are taken forward. That is the 
assurance. 


Therefore, even if you have sraddha but do not have the grace of the Lord, the 
mind has to undergo a certain process of purification to remove the duritas. If 
you have more duritas, you have to have more grace. A durita will have its own 
say and you have to neutralise it. You remove the power of a durita by bringing 
more I[svara into your life, then you find that duritas have no big say over you; 
they are mechanical. They can create some uncomfortable situations, but those 
situations really do not affect you. That capacity to be not carried away by durita, 
is earned by you, the jiva, through Isvara-anugraha. How do you earn [svara- 
anugraha? It is only by karma. 


There are two types of karma that earn grace. One is ista, Vedic rituals, and the 
other is pirta, seva activities. There is no third type. These are the only two means 
of earning anugraha. And for this you need to perform your daily puja, japa and 
so on. 


Everyone has an unprepared mind in the form of duritas and raga-dvesas, likes 
and dislikes. One has to neutralise these so that one does not come under their 
spell. For this, one must have Isvara in one’s life. 


There were vaidika-karmas in all the eras, in all yugas, but in kali-yuga they are not 
often pursued. Who performs karmas like Agnihotra these days? Even if a person 
does agnihotra karma, he may be doing it just to be able to say, “I am an agnihotri,” 
rather than for neutralizing his duritas. That is why this is kali-yuga. Then, what 
can one do else? What is the redress for people in kali-yuga? What is the way out? 
Hari-nama, taking to the Lord’s name, is the only refuge. Hari-nama stands for all 
actions done with bhakti. It will, therefore, include pija, arcana, parayana like 
Visnu-sahasranama, and so on. 


We divide karmas in a three-fold way on the basis of the means of accomplishing 
them. There are kayika, physical; vacika, oral; and manasa, mental karmas. Mental, 
méanasa-karma, comes under dhyana, while ista, and piirta karmas are physical and 
oral. Any karma is will-based because you choose to do a karma. Physical, kayika- 
karma, includes all types of pijas. In it, all three means—body, speech and mind 


—are employed. Limbs, like hands, are involved, and you are repeating the 
names of Bhagavan and various chants. The mind is also involved. There is an 
altar of worship, and varieties of materials such as incense, flowers, water and so 
on. Here we have to note one thing. The limbs, like hands and vak, the organ of 
speech, are both organs of action. If so, actions done by speech will naturally be 
considered kayika-karma. Why has it been mentioned separately as oral, vacika- 
karma? Even though both the limbs and speech are organs of action, there is a 
slight difference. The function of speech is special, because through it the 
thoughts become manifest. When you speak you throw light, thus Agni, fire, is 
the presiding deity who controls speech. Sometimes when you speak, heat is 
generated, but Agni is of the nature of light, and therefore, speech is meant to 
throw some light upon a subject. Therefore, even though speech is an organ of 
action, it is not like hands and legs, so it is considered separately. When you wish 
someone ‘Happy Birthday’, it is an oral karma, and when you give a gift, it is a 
physical karma. Of course you had to remember the birthday and decide to do 
all this. Thus, when you do physical, kayika-karma, all three means are 
employed, so the result it can produce is greater than that of a purely oral or 
mental karma. 


Now, there are two types of phala, result, for a karma; drsta the result that is 
immediately seen, and adrsta, the result that is unseen. Punya-papa are adrsta. The 
adrsta-phala for kayika-karma is definitely greater because all three means are 
employed. This karma can become more and more elaborate, increasing the 
result. When fire is involved, priests are involved, daksind is involved, one incurs 


a lot of expenditure and puts forth a lot of effort; that certainly has more results. 


All types of prayers are karmas, and being a karma, prayer has a result. All 
prayers are valid. Whether you pray in Hebrew or in Sanskrit or in Tamil, a 
prayer is a prayer. Bhagavan is not going to be confused. He will take note of it. I 
do not say all prayers are one and the same. I never say that. 


I also never say that all religions lead to the same goal. All religions cannot lead 
to the same goal because our goal is right here. Others think that their religious 
goal is after death. If they lead a faithful life with prayers, probably, they have a 
chance in the afterlife—but there is no guarantee. For us, the goal is right here. 
We may accept all religions, but all religions do not accept even that. 


There was a big discussion once in Delhi. An important leader from the Hindu 
religion was there, and a leader from another religion was also present. The 
Hindu leader said, “We accept all religions.” The other person said, “That is your 


problem. You do not have a religion, and that is why you accept all religions. We 
have the right religion, and that is why we do not accept all other religions, 
which are false.” The discussion ends. There is no discussion here. They do not 
accept what you say. It is not true that all religions lead to the same goal. This is a 
bluff; it has to be called. But you can say that all prayers are valid. That is correct. 
We accept that. 


All prayers are valid and every prayer has its own result. We have an elaborate 
system of prayers, with specific prayers for different purposes because of our 
vision, our understanding, and knowledge of Isvara. We have devatas, deities, for 
different functions and we can invoke a specific devata for a specific purpose. 


For instance, you pray to Lord Dhanvantari for removal of diseases. When you 
undergo a treatment, you do not know what all happens. For modern allopathic 
medicines, the contraindications are written on the sheet enclosed with the 
medicine. It may say that there is a one percent chance of developing a brain 
tumour, but otherwise, the medicine is wonderful. So when you read all this, you 
understand that you had better say a prayer. One in a billion wins the lottery. For 
that also you have to pray. Here you pray to Goddess Lakşmī. We have to have 
daiva with us. In every attempt we have to take prayer into account to control the 
hidden variables. Therefore, our Vedic tradition has varieties of prayers and not 
simply broad-spectrum prayers, but very specific prayers. 


Since the kayika-karma produces more result than a vdcika-karma, we need that 
result. I am just giving you the psychology of it now. When you perform a karma, 
a ritual, you are making an effort. Whatever little bhakti you have is converted 
into real bhakti when you make effort. That is why Lord Krsna says, “One who 
gives even such small things as a leaf or a flower or fruit or just water, but with 
bhakti, I accept it.” Why should one give a leaf etc., when Bhagavan does not take 
anything? It is not for Bhagavan to take, but to make your bhakti real. 


With bhakti you make an effort: you get that tulasi leaf, you get the fruit, you get a 
little water for offering as arghya, oblation. In all this, action is involved. What is 
important is karma. When you do that karma with bhakti, whatever bhakti you 
have becomes real bhakti. You fake it and make it. When you do an action, the 
emotion becomes real, therefore, you act it out. You act out your emotions; you 
actualise them through an action. The action makes the emotion real, and the real 
emotion makes you act, and thereby, you turn into a bhakta. Otherwise, this bhakti 
remains only as some kind of a feeling. Karma is necessary to make it real, 
because you have to make some effort in doing the karma. You may ask, 


“Can I do this karma mentally?” 

“You can do it mentally, but why not physically?” 
“What will others think? 

“Others will think that you are doing puja. They will think that you are a bhakta.” 
“I do not want to be branded as a bhakta.” 

“Let them brand you as a bhakta. Get a name like that. Earn the name‘bhakta’.” 


For all the wrong reasons, such as laziness, false ego, etc., we want to escape. 
Because of the very fact that you want to escape, you have to do it. 


There can be different types of problems in your sravana; for instance, 
understanding may not take place while listening to the sastra, because the 
unconscious creates a disturbance in the mind. The more you bring in Isvara, the 
less is the hold of the unconscious over you, because Isvara becomes father, 
mother, everything. That is how you deal with the unconscious. Simple things 
become a problem because the unconscious will not let that knowledge happen. 
It will only create doubts. What is obvious never becomes obvious. One always 
wonders why one does not understand this. Therefore, [svara-anugraha is 
necessary here. 


Bhakti is meant for a prepared mind, antah-karana suddhi. Sraddha itself will lead 
one to bhakti. We must do this kayika-karma to keep away all the obstacles. So too, 
vacika-karma. Daily recitation of the vaidika-siktas is the best thing to do if you 
know them; even listening to them is wonderful. Or any recitation like Visnu- 
sahasranama is good. You can also sing in praise of Bhagavan, if you know music. 
Even though Bhagavan likes sruti etc., he will not run away if you do not have it, 
because he has no place to go; he is a captive audience. 


You can sing what is to be sung. What is to be recited you recite. What is to be 
chanted you should chant. You should not sing gāyatri mantra. All the Vedic 
hymns are to be chanted. What should be read should be read. Prose is to be 
read, a verse is to be recited, a Vedic hymn is to be chanted and a song is to be 
sung. 


Generally, we have all three karmas in our daily prayers kayika, vacika and 
manasa. This three-fold prayer produces anugraha and keeps all the obstacles 
away. Even if you have understood Vedanta, the clarity increases. You never do 
away with Isvara. Either he is in the form of you, or he is in the form of your 
worshipful altar. He is never gone. 


All the above come under ista-karma. The other set of karma is pirta-karma, in 


which you fulfil the needs of the society, community, country and humanity in 
general. All reaching out karmas, so called charitable activities, are purta-karmas. 
Charity is not a very charitable word. We all live on others’ charity. Where is the 
question of our doing charity? We have our breakfast because of others’ charity. 
Somebody has to produce, harvest, transport, distribute, prepare, etc. the food. 
We are always indebted to a number of forces. So when I can give I give, and 
when I have to take I take. Everybody is a consumer and everybody is a giver. 
When you give more than you consume, that is maturity. That is called parta- 


karma it produces punya. 


A list of pirta-karmas are given in smrtis: Providing for water sources such as 
wells, ponds, and lakes, building temples, distributing food, and building rest 
houses are called pirta-karmas. You can include more according to the present 
day needs like providing a clinic, a hospital, a home for children and so on. We 
have only these two types of karma, ista and piirta, to neutralize our duritas. You 
do them with bhakti, and by these acts of bhakti you gain the adhikaritva, 
competence, to study the sastra. Once adhikaritva is there, which includes sraddha, 


you gain this knowledge with the guru’s teaching. 


Bhavana: A Precursor to Understanding 
Swami Dayananda Saraswati’ 


Hey mind let’s go to the banks of river Ganga & Yamuna 
The sacred water of river Ganga & Yamuna cools my body 
Meera says Hey Lord I rest at your lotus feet... 


Nowhere else in the world do you have an attitude like this towards a 
river. Perhaps if the Hudson had flowed in India, it would be equally 
respected, revered, and worshipped. The devout Hindu, though he may be in 


Bombay where there is no river, repeats this verse: 


Garnge ca yamune caiva godavari sarasvati 
narmade sindhu kaveri jale’smin sannidhim kuru 


O rivers Ganga, Yamuna, Godavari, Sarasvati, Narmada, Sindhu, 
Kaveri, may you all be present in this water! 


These are the main rivers in India: Ganga, Yamuna, Godavari, 
Sarasvati, Narmada, Sindhu and Kaveri. Only the Sarasvatt has either dried 


up or it is a mystic river. 


These main rivers are considered sacred. And the devotee says 
“asmin jale sannidhim kuru”. May you take your presence in this tub of 
water, or bucket, or shower head if you have a shower. Ganga is looked 
upon as jñānam, knowledge and Narmada is yoga, power. Sddhus who seek 
knowledge are on the banks of the Ganga. Those who seek yoga go to the 
Narmada. And thus, all the rivers have some meaning and are considered 


sacred. 


There is an anecdote. Once there was a big discussion on these main 
rivers. Someone asked, although all of these rivers are sacred for a Hindu, 


which is considered the most sacred. Everybody said Ganga. There seemed 


' Based on a talk given in Medford, NJ in August 1988 and published in the 10" Anniversary Souvenir of 
Arsha Vidya Gurukulam, 1996 
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to be no second opinion about it. Everybody said Ganga. Then one fellow 
stood up and said, “Yamuna”. “Yamuna is the most sacred river”. Of 
course, this was highly disputed. But this one fellow would not back down. 
He kept insisting that Yamuna was the most sacred river. Finally, the king, 
hearing of the dispute, called all these people together and asked them to 
prove why Ganga is the most sacred. Everyone agreed that Ganga is the 
most sacred river because of the purdnas, the stories we have associated 
with the Ganga, and the sages who have lived upon its banks. For many 


reasons the Ganges was decided on as the most sacred. 


Then this lone fellow stood again and said, “What was the question? 
The question was among all the rivers in India which is the most sacred. I 
said Yamuna because Yamuna was the river on the banks of which Lord 
Krishna grew up. He grew up there and played there, and the Yamuna 
became associated with his name. All rivers are sacred, but Yamuna is the 
most sacred because of Lord Krishna. He had taken a bath in that river and 


played on the banks. He is the cause for Yamuna being the most sacred”. 


Then the king asked, “What about Ganga? It came from the heaven, 
etc. It must also be considered most sacred”. This fellow answered, “You 
forgot the question. Among the rivers which is the most sacred? Who told 
you Ganga is a river? Ganga is not a river. Ganga is jñānam — knowledge. 
It came from the head of the Lord. What comes from the head of the lord is 


only jidnam. Ganga is not a river. Itis jäānam, knowledge.” 


This is how we look upon Ganga. It is purely bhdvana, an attitude 
that comes from seeing the lord, /Svara, in everything. The whole Hindu 


religion is a religion of bhdvand. 
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At one time I was living on the banks of the Ganga. In those days 
there was nothing there but my small hut, and next to me one sādhu built 
another hut with his own hands. He was living there, just a few yards away, 
and he had some kind of an attitude. He was a sadhu all right, but he had his 
own attitude, and he created some nuisance by the Ganga. Some devotees 
who had come all the way from Rajasthan were taking a bath and they 
complained to some elder mahdtma there, “Yeh sddhu easa karta hai, and 
what is all this? We have come here, it is a sacred river, and how can he 


desecrate this river like this?” 


Then the mahdtma called him and said “Why did you do this?” The 
sddhu said “Oh this is just water so why not?” The mahdtma said, “Yes it is 
water. Who says water is not there? But for those people who come from 
all over India, for them it is not water. Not that they don’t see water. For 
them too it is water. That’s why they get in and take a bath. They don’t 
think it is mud or anything. For them also it is water. And for us also it is 
all water. But they see something more than water. Who is greater then? 
You don’t see more than water. Ordinary people who are not s@dhus who 
are just devotees just simple people from all over the country, they come 
here to see this water. Do they come here to see water? They don’t see just 


water. Who is greater? Are you greater or are they greater?” 
The sadhu said, “They’re all fools”. 


But they are not fools. They still see water. If they don’t see water 
then you can call them fools. If they don’t see it as water then there is 
something wrong. But they see something more, they see some sanctity 


there. To have that heart takes ages. To look upon flowing water as 
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something sacred, and travel miles to see it, definitely takes a certain 


attitude. Bhavana. 


That attitude comes from our concept of Iśvara — the Lord. The 
concept, the vision of /Svara, is that there is nothing separate from /svara. 
There is a mantra that reveals this particular aspect of [Svara. Everyday 


when we eat we are supposed to chant this mantra: 


brahmarpanam brahma havirbrahmagnau brahmanda hutam 
brahmaiva tena gantavyam brahmakarmasamadhina 


The means of offering is Brahman. The oblation is Brahman, 
offered by Brahman into the fire, which is Brahman. Brahman 
indeed is to be reached by one who sees everything as Brahman. 
(Bhagavad Gita 4-24) 


It means that nothing is separate from Brahman for the one who has 
the vision of Brahman. Therefore he doesn’t lose the vision. Just like you 
don’t require to make a special effort to recognize the space, because 
everything is in space. Objects happen to be in space. I see only a table, and 
don’t take special notice that the table is in space. One who has the vision of 
Brahman is ‘brahmakarmasamddhina’. The eater is Brahman. The fire is 
Brahman. The food is also Brahman. Prana is Brahman. Therefore we 
also say, ‘prdnaya svaha, apdndya svaha, vyandya svaha, udandya svaha, 
samandya svāha, brahmane svaha.’ Prana is respiration, apdna is 
exhalation, vydna is circulation, uddna is the reversal process, samdna is 
digestion. Each one has got a certain sphere of activity in the metabolism, in 
the physiological functions. We just name each one. It is a crude way of 
naming, but then it covers everything. We are not concerned with the 
specifics of anatomy because it is religion. Anatomy is not important. It is 


only the attitude or, bhavand. 
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There is nothing that is separate from Iśvara, the Lord. Brahman 
means jagat karanam, the cause of the entire creation. Satyam, jñānam, 
anantam, brahma. And that is the order. The Vedas say that space and 
time, Gkdga and kala, come from Brahman. From space is, vdyu, the air. 
From air is fire, agni. Fire is nothing but vāyu. If you look into fire it is 
nothing but gas, and water also is nothing but vayu. And the earth is nothing 
but particles really. Scientists know this now, but the Vedas were already 
telling us this all the time. Everything is reducible to one final cause. 
Everything is param brahma Isvara. This is our vision, and from the vision 


comes bhdvand. 


This vision is very difficult for ordinary people to understand, but 
bhavana can be handed over. Therefore what do we get? Bhdvand, which 
provides you with a framework for understanding this vision. You all have 
it but you have to recognize it. Hanumanji had a lot of power. But he didn’t 
know it until Jambavan told him what he possessed in the form of power! 


Like Hanumanji, Indians who grow up in India have these things. 


Suppose you happen to step on a book. Now what will you do? You 
will do namaskar to the book. So this is a symbol. This is purely an action, 
and this action is an important action because it is a form. You respect the 
knowledge with this action. After all, this is only a book. It is not 
knowledge or anything. An American — suppose he steps on a book. Or 
anybody. They don’t care. They don’t think they are disrespecting 
knowledge or anything. This is a very important thing to realize. When an 
American steps on a book he doesn’t see his act as being disrespectful of 
knowledge. It is not that he doesn’t respect knowledge. He has respect for 


knowledge. They have all these universities, etc. For you it is a problem. 
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Stepping on something, putting your foot on something, is an act of 


desecration. Kicking something is an act of desecration. 


This following action is again cultural, and is associated with some 
sanctity. Suppose a flower is given as prasdd then you touch it with your 
forehead and do namaskadram. There is a meaning to this. Maybe you don’t 
know what the meaning is. But you’re not required to know the meaning. If 
you know the meaning it is good. In America you’re required to know the 
meaning. You’re required to know the meaning because the children will 
ask. If you do namaskaram they will ask “What is this?” So you have to 
tell them the meaning. But because you were brought up in India and the 
whole society has this respect, and so it grows upon you -- mom did it, dad 
did it, everybody did it, you do it. And it is associated with sanctity. 


Indicating, symbolizing sanctity. Something very sacred. 


And similarly, if you step on a rupee note — to an American a rupee 
note is nothing. Even though it may be worse than one-thirtieth of the value 
of a dollar, and has no value at all for you. You are a big man. And this one 
rupee note — what, who cares? It is nothing. Yet can you step on it? You 
cannot step on it. If you step on it then again you have to do namaskdaram. 
Why? The rupee has no value for you. That one rupee is nothing. What is 
the big deal? If it is at least a thousand rupee or something then it may be a 
little bit. One rupee is absolutely nothing. But still you can’t step on it 
because it is again something of value. You grow up with bhāvanā. This is 
what I say, bhāvanā. You don’t know, but you have bhdvana. You don’t 
know what all of this is about but you have bhdvana. Similarly, suppose 
you go to an old person, any fellow who is older than you, only one year 


older — you are required to do the namaskar. What is this? It is respect. 
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Suppose you are a PhD professor somewhere in Harvard. In India you 
missed out. You’re not a Brahmin there but after coming here you became a 
“Boston Brahmin”. And now you are such a big fellow and you got married 
and have an uncle from the village with all his pān in his mouth, but you 
have to go and touch his feet. Will you do it or not? You will do it. Why? 
Age. You respect age. It is a bhavand. You don’t care whether he knows 


anything. It is not important. It is a bhdvand. 


Similarly, you’ve got a pūjā room, and in this puja room you have got 
a gallery of gods. How many are there? There are so many varieties of god. 
One with four hands, another with eight hands, another with twelve hands, 
and one is very fierce-looking, and one is very smiling. One with bow and 
arrows. No god is without weapons. This is another thing. Everyone has 
got a weapon. Sri Vishnu, he has got a chakra. Lord Rama has a bow and 
arrows. Sri Krishna also has a gada in his hand. Everybody has got one 
thing or the other. But you don’t get confused do you? Do you get 
confused? Are you frightened? No. Why? And how much do you know 
about all of them? What do you know about all of them? What does the 
average Hindu know? They don’t know. But even though he may not know 


all of it there is bhadvana. That’s what counts — bhavanda. 


You know there is a meaning there. You may not know the whole 
vision. But bhāvanā is there, only bhāvanā. That is what is important first. 
A mountain is looked upon as god. People do yatra to Kailash. And what is 
there at the end? A mountain. Mountain and snow. So there is nothing. 
You see snow and mountains everywhere. You go to the Rockies, 
everywhere you find snow. But this culture doesn’t say that this is Kailash, 


etc. There is no Kailash. The mountain, it is just a mountain, and there is no 
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worship. But in India they worship a mountain and a river. Kurukshetra is a 
pond. In Kurukshetra every twelfth year there is a mela. And in that mela 
you take a bath in that pond. And the water naturally becomes very dirty. 
All these people getting a dip there. And people go, they don’t care! 
Thousands, even today, thousands. What is Kumba mela? Nothing but 
taking a bath. All this is purely bhavanad. What is that bhdvana? 


Sarvam khalvaitam brahma, all this is Brahman (Chandogya 
Upanisad 3-14). That is bhavanad. The whole of bhāvanā is based upon a 
vision, which we have to realize later. But the bhdvand is sarvam Isvara, 
everything is the lord. There is nothing profane. In our religion there is 
nothing secular. Money is sacred; Lakshmi provides it so you have to 
respect it. Then knowledge also is sacred. Knowledge is Sarasvati, and it 
means all knowledge is /svara. Sarasvati means married to [svara. All 
wealth is from Lakshmi. Wealth includes land and resources and gas also 
underneath. What else is wealth? Knowledge is wealth. Skill is wealth. 
Time is wealth. You may have knowledge and skill, but you have to use it 
in time. And therefore time is wealth. Kala, and all resources, materials that 
are there, that is all wealth. Energy is wealth, matter is wealth. And 


therefore this wealth is Sri. 


This is why we say Bhagya Lakshmi, Dhānya Lakshmi, Dhana 
Lakshmi, Santana Lakshmi, Soubhagya Lakshmi, etc. Even children are 
wealth, Santana Lakshmi. All these are Lakshmi. So what is secular, tell 
me? What is secular? There is nothing secular because everything is /svara. 
And so the rivers — because they bless, they all become /svara. The 
Himalayas, themselves are [§vara. Vayu is ISvara. Air is I§vara. The sun is 


I§vara. The moon is /§vara. And in some temples in India you will find the 
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nine planets, Jupiter, Mercury, Mars, Saturn, Venus, all of them J/svara. 
They do pūjā, in fact, at the navagrahas. Whenever somebody is in trouble 
they will do pūjā there. And it is effective. [svara, I don’t see anything that 
isn’t [fvara. Even ākāśa, space, is Īívara. Death, the most frightening 
thing, is /fvara! And we do pūjā to Lord Yama. So bhdvand means that 


everything is sacred. Everything can be considered symbolic. 


Ganga is symbol for jñānam. Yamuna is symbol for devotion, bhakti. 
And Ganga and Yamuna join in Allahabad. The pursuit of knowledge and 
devotion to that knowledge, devotion to the Lord, they both join there. A 
confluence is always sacred. The joining — the confluence — that confluence 
is a bhagavan. When two hearts see each other, there is a confluence of two 
hearts mixing and there is a certain growth there. There is bhagavan there. 
That’s why love, they say, is one of the svariipas of bhagavan. Then 
similarly here, suppose you are the jiva and the [svara, the individual who 
feels separate from everything else; when that separation goes away that is 


also called moksa. That is the final confluence. 


The ocean water evaporates. It becomes vapors. And goes up and 
rains all over. Then the rivers all start flowing. In the process they bless as 
they flow, but they keep in mind always the ocean. And in the process they 
grow. They gather together. And then they bless, and reach the ocean. And 
the process continues. But the quality of water is the same. In one form or 
the other it is all the same. The process continues. The process is the 
beauty. Whole creation is a process. The cyclic process continues, and it 
has to be like that. Otherwise it can’t stand, the creation can’t stand. The 
earth has to be moving. Everything has to be moving. In the nucleus all the 


particles have to be spinning. Then only there is creation. That is why 
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bhagavan is always dancing. Movement. Always damaru. That movement 


always. And so every confluence is worshipped in India. 


In Benares the river takes two turns towards its own source. And 
when there are two turns towards the source, the land between them is called 
sacred. Like Benares, it turns towards the north, and again it turns towards 
the north, and in between the land is called sacred. That’s why one side is 
sacred, and the opposite bank is not. Ramnagar is not. There it becomes 
south. Only from this side it is north. In that turn towards the north, there is 


sanctity. 


We tend always to go away from the source. There is an inherent 
tendency for entropy, an in-built entropy. Always our efforts get dissipated. 
Dissipation that is called entropy. And if you use your will, and turn toward 
the source, then there is life. Then only there is life. Everything tends to 
disorder. You do not need to know hydrodynamics, but you can simply take 
the example of your own room. Okay, everyday you have to pull things out, 
books and etc. pulled out, dresses pulled out, and various things. Everyday 
you have to use things, and you don’t put them back in their own place. You 
can understand. What is that — entropy, disorder. You have to put them 


back to order. In life it is also like that, put everything back to order. 


And putting things back to order definitely takes some effort. The 
mind also has tendency to get into a state of disorder. And again you have to 
bring it back. That’s what the whole life is. The only thing that keeps you 
from dissipation or disorder is going toward the source, and that is why a 
sddhu is respected — because he has set his life toward the source. He has set 


his life toward the source, or /fvara. 
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This bhāvanā is due to vision. [§vara’s vision. That vision is what 
we have to gain. We are all going towards the same source. That is why 
nothing else satisfies us. Look at this — your ultimate goal was America. All 
right, you came to America. Then afterwards you have to study here and 
you have to find your niche and you have to get into some kind of 
profession. Then what is the aim? Green card. So green card you have got. 
And you have got a good job, and you have piled up some money also. 
Therefore you must simply be happy. Totally happy. Naturally, no? Why? 
Because the human heart is always looking for something more. But more 
will not solve the problem. What I have is not enough. That is the problem. 
Vedanta says, this is not enough, this you can never solve, unless things fall 
in their own place. There are two types of problems. One problem is that 
the solution lies outside the problem. Like hunger. The solution is outside 
the problem in the sense that food is outside of you. And you have to bring 
in the food. But there are problems where the solution is right in the 
problem itself. Like in a jigsaw puzzle. When the solution is also in the 


problem, things have to fall into their own place. 


We have to know the whole before things fall into place. Only then it 
makes sense. Otherwise the various pieces are incongruous, seem to have 


no meaning. All those edges and look funny. But they are all meaningful. 


In understanding the whole, even very painful experiences help you. 
Without pain you cannot understand. Suppose pain recognition is not there. 
It’s possible. If pain recognition is not there how are you going to take care 
of this body? That is why pain is there. If something is wrong you go to the 


doctor and explain what is wrong. 
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Similarly, in life, all bitter experiences which cause pain to you, 
emotional pain, they’re all bits and pieces to help you either grow or to come 
under. Any pain can either cause you to go under, or you have to become 
bigger than the pain. You have to change your cognition. To be bigger than 
pain means you have to look at situations in a wider sense. Then only it 
becomes smaller. To become bigger you must cognitively change. So your 
cognition, your scales of vision, should undergo a change. And when you 
look at the same thing from a wider perception, then the pain has no basis. 
Therefore pain makes you grow and all life’s experiences become 
meaningful. That’s why Shakespeare wrote a play and called it All’s Well 
That Ends Well. In between there are a lot of things, but he called it All’s 
Well That Ends Well. And so Vedanta, the Gitd, is nothing but life. It just 
brings things to fall in their place, and allows you to recognize the pain as a 
part of growth. It starts with simple bhāvanā and then makes the bhdvand a 


reality. Bhdvand grows upon you. 
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Bonding With God 


Swami Dayananda Saraswati! 


All that is here is Ivara, the Lord. 


The fact is we have to relate to the world. It is unavoidable, and it need not be avoided. 
While relating, we are called upon to respond to different situations, and our responses can be 
objective and dispassionate. However unpleasant is the situation, we can respond without being 
stressed. But to be objective is easier said than done. To be objective takes a lot of 


understanding. 


There is a psychological order in the behavior of a person. Like there is a physical order, 
a physiological order, a biological order, and an epistemological order, there is also a 
psychological order. Whether we know or we don’t know why a person behaves the way he or 
she does, we can still understand that there is no other way possible for that person to behave at 


this time. 


Every individual has his or her own background, and at any given time, they are doing 


their very best. We always worry and question, “Why did he do that? Why did he not do this?” 
But given the background, that person can behave only in the manner he does at this time and 


place. There is no other answer. 


When we understand very intimately that all the significant people who bother us are 
behaving exactly as they can (there is no other way the person can behave), then there is no 
problem. And the fact is that anyone who bothers us is significant. Insignificant people do not 


bother us as much. 


Anything that exists in time (what is time-bound) both known and unknown, including 
our physical body, mind, and senses, constitutes the jagat. While the jagat is not independent of 


ISvara, ISvara is independent of the jagat because he can exist without the jagat. 


The rule is that an effect is not independent of its material cause. The material cause, 
however, can exist without being a cause. The clay can exist without being a cup, but the cup 


cannot exist without being the material of which it is made. This is the same truth with reference 
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to the Lord. He is both the maker and the material cause. Like in the dream, we are both the 


maker and the material cause. 


The truth about the material cause is that it sustains the effect. In fact, there is no effect; 
it is just the material cause. We have this example of a simple pot and clay. The pot is not 


independent of its material. 


This is a very interesting thing: You are looking at the world, and in the world you want 
to have a vision of ISvara. In fact, whatever you see right now is ISvara. The seeing eyes are 
ISvara, the seen object is ISvara, and the seer is not separate from Isvara. All that is here is 
ISvara. If this is so, isn’t it a foolish thing to locate the Lord in a particular place? God is called 


all-pervasive, almighty, and the cause of everything, and still he is located at a particular place. 


All that is here is ISvara, and Īśvara exists in a two-fold way: one way is in a manifest 
form that is available for our perception and interaction; the second way is as the unmanifest 


potentials that are ISvara. Prayer is a special action that taps those potentials. 
Prayer is the only act where our free will enjoys total freedom. 


In all religious cultures, prayer is common. Prayer can be in any language and in any 
form. The Lord does not have a linguistic problem. He can be invoked in Hindi, Latin, Greek, 
French, Hebrew, English, or an Arabic language. This is not the same as saying all religions lead 
to the same goal. They do not! When I say all that is here is Īśvara, what is here you have to 


claim, and you claim that through prayer. If you do not claim it, then you are the loser. 


All prayers are valid. Prayer is an action (karma) because it stems from you as a doer 
(karta). Anything that stems from you, a doer, is called action. It comes from your free will. 
The human free will is difficult to define because we do not know which is free will and which is 
pressure. In all actions, some free will is involved. But more often than not we find we are ina 
corner where we are constrained to do an action. Therefore, we do not know how much freedom 


that free will enjoys. It is disputable. 


There is always pressure, inner pressure and outer pressure. Outer pressure finally 
becomes inner pressure when somebody pressures you and you internalize that situation. If you 


refuse to get pressurized, there is no inner pressure; there is only outer pressure. The pressure is 
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for the other person; it remains his agendum, not yours. When you internalize the other person’s 


demands, it becomes your duty or your pressure; you feel you have to do it. 


Due to pressure, one is constrained to do certain things. Even a reaching-out action like 
charity is sometimes done because of our own empathy. When we see somebody in pain, we pick 
up that pain. That is human nature. First, we empathize; then, in order to eliminate that empathy, 
we do something that sometimes becomes a reaching-out action. There again there is pressure 


that is empathy born. 


Social service is empathy born. However, some people do social service with an 
agendum for converting people. For all the eyes that see the work, it looks like service; but the 
person has a certain plan, a program to convert the people to a different religion. Therefore, that 
is not considered service. That is only a means for accomplishing an end. The means happens to 


be good, but the end is not good because a culture is being destroyed. It is not necessary. 


Perhaps a person is really reaching out to help someone. Without receiving any monetary 
reward whatsoever, one does an action. However, nobody does anything without expecting some 
kind of a reward, and there is always some reward for anything that one does. Perhaps the person 
is getting rid of his or her empathy-born pain, or maybe the reward is discovering the joy in 
sharing. So even a reaching-out action is a pressurized action. One’s own empathy pressures one 


into doing something. 


Prayer is the only action where our free will enjoys total freedom. We need not pray. 


“But, Swamiji, it is a prayer in distress; I am in a difficult situation.” But in distress you need not 
pray. In distress, you can hit your head on the wall. In pain and in distress, you can do a hundred 
different things. You can take alcohol; you can take drugs; you can go on a buying or killing 


spree. You need not pray. Why? Because you do not see an immediate result. 


Prayer has two results. An immediate result and an unseen result. The unseen result of 
prayer is called adrsta phala. It will manifest in time and is what we call grace. It is produced by 
an action and accrues to the doer of the action, the one who prays. This is a potential, and the 
potential you tap. Like there is underground water that has to be brought out by a series of 
actions. So also prayer is an action tapping the potential grace. The immediate result of prayer is 


called drsta phala. That you can pray is itself an immediate result. It is not easy to sit and pray. 
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A prayer can be said in simple words, or it can be an elaborate ritual, or it can be purely 
oral or purely mental. Prayer can be described as three different forms of action—physical 
(kayika), oral (vacika), and mental (manasa). A ritual is a physical form of prayer; singing in 
praise of the Lord is an oral form of prayer; and chanting a mantra silently is a mental form of 


prayer. 


When we act, our intention becomes complete. When we want to wish somebody a 


happy birthday, we can just mentally think about that person and wish the person well and that is 
all. But when we take the time to choose a card, buy it, write something on it, and then post it, 


our wishes become totally manifest. When we act it out, our intention is fulfilled. 


That is why we have a daily ritual as a form of worship. The ritual is performed at an 
altar where flowers, incense, and light are offered. This is purely cultural. Nobody worships an 
idol. People worship only the Lord, and the Lord being everything (there is nothing outside him) 
every form is the Lord’s form. In any form that you recognize as I$vara, you can invoke the 
Lord. It is purely invocation. When we invoke the Lord at an altar and offer worship, it is called 


kayikam karma, which involves the physical limbs, the mind, and the organ of speech. 


Oral prayer, vacika karma, is common in all religious traditions and is also there in the 
Vedic tradition. It involves the mind and the organ of speech. The same prayer can be mental, 
which is called manasa karma, involving the mind alone. It is called meditation, a mental 


activity for which the object is saguna Brahman, Isvara, the Lord. 
We bond with Isvara by doing actions that invoke the devotee in us. 


While doing these prayers, we are producing an unseen result called adrsta phalam, 
which makes the difference between success and failure. It is called grace. But more than that, 


the devotee is invoked in us. We need to establish a bonding with Isvara, a bonding that got 


snapped between our parents and us. 


We started our life with complete trust in our parents. As we grew, we naturally took our 
mother and father to be infallible. That bonding that was there was with the almighty infallible, 
and our father and mother constituted that almighty infallible God. As a child, we did not have 


any other God except these two people. 
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Afterwards, when we discovered that our parents were not almighty but they were 
fallible, that trust faded. The infallible parents became fallible in the eyes of the child, and the 
bonding was snapped. Then all our lifetime we have been searching for the infallible. There is a 


longing to bond with a being we can trust. That bonding has to again be established. 


This is an enlightened bonding. In the baby, it was an innocent bonding. Understand the 
difference. Here we have grown up in our life, and we understand what Isvara is. The bonding 
that is established now is deliberate bonding by knowing, first, this is ISvara, and then by doing 
such actions that establish that bonding, actions that will invoke the right person in us. A person 


who has that bonding will never have stress. 


Suppose you are jealous of somebody with whom you have to live, and you want to 
remove this jealousy. Jealousy is the pain born in the wake of knowledge that somebody is happy 
when you are not. Once jealousy comes into the mind, it grows and the only cure for it (if at all 
there is one) is to do something. You have to act it out in the opposite way. Give the person a 
rose every day for forty days. Tell him, “I want to get rid of my jealousy, so please accept this 


rose.” When you are honest, people are different. 


Your commitment to change is manifest in that action of giving a rose to that person to 


whom you would rather not give a rose. It takes a lot of commitment to change. Definitely, it is 


a deliberate action. Only by acting it out, as though you already have the quality you are seeking, 
do you change. You fake it till you make it. We do this all the time. How did you learn 
swimming? By faking it and making it. You have to enter into the water and swim. The 
swimming teacher tells you, “Come on, swim! Do the same thing as I do.” In the process, you 
learn swimming. You learn driving by driving. You learn cooking by cooking. You learn 


everything by doing it. There is no other way. 


We have to establish bonding with ISvara. Once that bonding with Isvara is there, we can 
relax. As we saw before, when a child feels insecure and afraid because something like a 
cockroach is seen, it runs to its mother. Once it is standing near its mother, it feels safe because it 


trusts that the almighty, infallible mother can take care of it. The child feels powerful now. 


Then that trust is eroded when the mother calls dad. The child thinks that dad is almighty 
and infallible, but then dad cannot handle the situation either. So from this the child quietly 
understands that they are fallible. First, a vague understanding is there. Then the clarity grows as 


the child grows. Afterwards, the bonding is gone. One has to become complete again. 
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As a child, we were together with our mother before birth, and that connection was 
snapped after delivery. Then we seek that bonding in life that can take place only with the 
infallible. That is why people love a religion that has a savior. That is why those religions that 
have a savior to offer have followers, and that is also why there is savior psychology. Thus, all 


the cults come into the picture because people want somebody to save them. 


Human beings are fallible in the sense that they are limited in knowledge, strength, and 
power. Only the total conscious being is infallible. The order itself is the conscious being, the 


order being not separate from the conscious being. Isvara is the infallible; the order is infallible. 


If I find the order is fallible, it is not the order that is fallible, but my understanding of the 


order that is wrong. The order can never disappoint me. It is my expectation that disappoints me. 


And that is to be expected because my knowledge is limited. 


The devotee in us is the basic person who plays different roles. 


The basic person is always relaxed. Between the basic person and the role that the basic 
person is called upon to play, there is always a distance, and the distance is the awareness of the 


basic person. 


To one person, we are related as a son or a daughter. To another person, we are related as 
a husband or a wife. To another person, we are related as a father or a mother. To another 
person, we are related as a brother or a sister. To another person, we are related as a neighbor, as 


a friend, and so on. The person being the same, the roles vary. 


I, the subject, am the same. Therefore, I am father, I am son, I am husband, I am brother, 
I am wife, I am mother, I am daughter, I am sister. / am is constant in all this, but whom I relate 
to is variable. I am always there in all the relationships. Therefore, I am constant. But am I 


totally constant? No! There is a certain variable component there also. 


To my father, I am son. But to my son, I am father; and to my brother, I am brother. 
That means what? Not only are the people different, I am also different. I am son, I am father, I 
am brother. It is clear that I am also changing. However, there is also an invariable element in 


this. / am is invariable. 


I am is the basic conscious person (purusa), not male or female. This is what we are, and 


this conscious person is playing different roles like father, son, and husband. Some roles are a 
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little difficult to play, but still they are roles. I am father with reference to my son or daughter; I 


am son with reference to my parents. 


Each role is a status that I assume depending upon the relationship. This is how we are 
all cast in life. The world is a stage, and we are all players playing different roles, and every role 
has a script that becomes evident according to the situation. Nobody has to write the script. We 
all know exactly what we have to do, and if we do not know, we can ask somebody. We can 


follow this script meticulously and happily if we know, “I am the basic person playing the role.” 


Imagine an actor playing the role of a beggar. The actor is on the stage now; and, 
according to the script, he has to undergo a lot of pain. People abuse this beggar, and he has to 
suppress his feelings and still go about begging. Now and then he has to cry. He is happy 
because he is shedding real tears. The tears just roll down his cheeks. The people in the audience 


are also crying. 


He is congratulating himself: “I am doing very well.” Not only he thinks he is doing 
well, but a friend, who is sitting in the audience, also thinks he is doing well and comes backstage 
to congratulate him: “Hey, you did wonderfully. How did you manage to cry like that?” 
However, while crying even more the next day because he lost a loved one, if the same friend 
were to say, “Hey, you are crying even better today, congratulations!” that would be 


inappropriate. That was a role; this is real. 


Let us look at that role. The actor was congratulated for his crying. He was also self- 
congratulating. How come? Because he is not the role. There is a cushion of understanding “I 
am not the role.” The actor is not the beggar even though the beggar is the actor. The role’s body 
is his body; the role’s mouth is his mouth; and all the words in the script are from his tongue. 
Therefore, the beggar is totally the actor, not just partially the actor (there is no distance by time 


between the actor and the beggar), but the actor is not the beggar. (B is A; A is not B.) 


The beggar is suffering; the actor is not suffering. The beggar’s suffering is confined to 
the beggar, not because the actor is different but because the actor is not the beggar. So 
understanding that the beggar is the actor but the actor is not the beggar is the cushion. That 


knowledge gives us the space to play the role according to the script and enjoy playing it also. 


We find ourselves in a given setup in a vast universe where there are a few significant 


people whom we would like to change. Those significant people bother us, and related to those 
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people we are playing various roles. But in real life, we don’t look at it as playing roles. We 
assume that on the stage it is a role, but offstage it is not a role. However, “offstage” is also a 


stage. 


The drama of life has to be understood. Shakespeare had a great mind and somehow felt 
all this without Vedanta because the truth is the same. He understood the emotions of the human 
mind very well, and he had a way with words. As someone said, Shakespeare’s mind is the 
platform of the world. He said, “The world is a stage; all men and women are but players,” which 


is true. 
My relationship with Igvara is basic, fundamental, and invariable. 


When I relate to my grandfather, I am grandson. When I relate to my father, I am son, 
not grandson. In order to be a son, I replace my grandfather with my father. My relationship 


with the Lord is not the same. As an individual, I am fundamentally related to the Lord whether I 
recognize the relationship or not. This relationship is expressed by the word “devotee.” 


As a devotee, when I assume the role of father or son, the devotee is not replaced. This 
relationship between the Lord and me is the same as that between my father and the Lord or my 
friend and the Lord. The devotee remains due to the abiding nature of the relationship with the 


Lord. 


First and last, I am a devotee connected to the total, to Isvara. I am a conscious being; 
ISvara is a conscious being. That particular relationship is basic, fundamental, and invariable. 
Therefore, when I am a father or a mother, I am that basic person, the devotee. I am a devotee 


father, a devotee mother, a devotee husband, a devotee wife, a devotee son, a devotee neighbor. 


Awareness of my being that basic person, the devotee, is a cushion, a space that gives me 


the freedom from being stressed by playing a role. We cannot avoid playing roles just so that we 


can avoid stress. We have to play our roles. If you list all the problems you have, you will find 


that all the problems belong to the roles. 


As a father or mother, daughter or son, husband or wife, you have some problems. All 
these problems are the role’s problems, not the person’s problems. Where is stress I would like to 
know? Is there any drama without plots and without changes? There is no drama in life without 


plots. All that must be there. Real life is like that. There are very quick turns. Shakespeare was 
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famous for those turns. Everything is going well; then suddenly everything changes. The drama 


of life has to be understood as such. 


As an individual, I see myself as a devotee. A relationship that exists with ISvara is 
recognized. As a devotee, I invoke the help and the grace of the Lord by an act of prayer. Prayer 
is an action. The result is what is called “grace.” I create grace through the act of prayer; and, 


also, through the various forms of prayer, I establish my bonding with Isvara. 


The significant people that are in the cast of our life may make some omissions and 
commissions. Sometimes there are omissions and commissions on our part also. A good actor 
makes up for all the omissions and commissions and keeps the drama going and makes it 


enjoyable, too. 
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Brahman is the Two-Fold Cause for Creation 
Swami Dayananda Saraswati’ 
Bhagavadgita Home Study: Chapter 7, Verses 4-5 


Lord Krsna Reveals Himself As The Two-Fold Cause Of Creation 


There are two prakrtis. The word prakrti means that which has the 
essential capacity to create. Prakrti is also called karana, the cause. Krsna 
says, “I have two prakytis, one is svarupa-prakrti, and the other is 
svabhava-prakrti. 


Svaripa-Prakrti 


One prakrti is the cause for everything; the truth of everything, without 
which nothing is possible. This is called svarūpa or para-prakrti. Svaripa, 
as I have told you, is that which makes something what it is. For example, 
ice is cold and that coldness is its svarūpa. You cannot remove it and still 
have ice. And here similarly, dtma cannot give up its nature, consciousness. 
Consciousness is the svarūpa of dtmd; it is not a quality, an attribute of 
dtma. There is no other person there for whom consciousness is an attribute. 
In fact that ‘I’ itself is in the form of a conscious being alone. Therefore, 
consciousness is the svarapa of the atmd. It is not an attribute of atmd. 


And if consciousness is the svarūpa of atma, there are a few other facts 
we recognise about consciousness. It is satya; it is ananta, etc. From the 
various standpoints of our knowledge about the world, we say this 
consciousness is satya. That means everything else is not satya; this 
consciousness alone is satya. It is not that we are refusing to accept another 
satya. There is only one satya; this is dtma. Generally, we think that what 
exists is satya. Here, we take that existence itself to consciousness. And 
because it is satya it is ananta, without limit. Satyam jnadnam anantam 
brahma is atma. This is the prakrti of everything. Here you must understand 
prakrti as the cause of everything, sarvasya karanam. Therefore, it is called 
the svaripa-prakrti. 


Svabhava-Prakrti 


Then there is another prakrti which we call svabhdva-prakyti or 
apara-prakrti consisting of the five elements, both subtle and gross. It is 


' Published in the 14" Anniversary Souvenir of the Arsha Vidya Gurukulam, 2000. 
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divided into cause, kdrana, and effect, karya. Because the effect, karya is 
not separate from the cause, the kārya is also called prakrti. Therefore we 
have the expression kdrya-prakrti. A physical body consisting of the five 
elements is also kadrya-prakrti as are the sense organs, the mind, and prdnas. 
In other words, anything created, anything put together is a kdrya-prakrti. 
Karya here is anything that is produced, anything put together. If we look at 
this prakrti, this is also called maya, avyakta, or mila- prakrti. This prakrti 
is the upddhi from which the whole creation has come. And the updadhi is for 
paramatma. Therefore, sat-cit-dnanda-dtma becomes the cause for this 
entire world and the mdayd is the svabhava, cause. 


Now where does this maya have its being? Is it in the product or in 
Brahman? It is in Brahman. It cannot be elsewhere because the product itself 
is mithyad. So this maya has its being in Brahman — brahma-dsrayéa hi 
maya. Brahman is satyam jnanam anantam which is atma. That Brahman is 
the asraya for may4 and its products. 


In this chapter, Lord Krsna first talks about karya or apara-prakrti. 
Then he says there is another prakyti, para-prakrti that is the real cause, 
without which there cannot be any creation. The real cause means that which 
supplies the existence, and without which there is no creation possible. He 
says, ‘The truth of the whole creation, the real cause, is my svarūpa. And 
you are that svarupa. That is the real prakyti and therefore what you have to 
know is that real prakrti which is Īśvara in reality. You have to know these 
two types of prakrtis, and know that the svariipa or para-prakrti without 
which there is no creation at all, is yourself. I am you. In fact, I am the cause 
of everything and I am you.’ This means you are the cause of everything as 
satyam jnanam anantam brahma. 


Then next question you'll ask, will be, ‘How can I be the cause? How 
can I be Isvara?’ And I will say that if you say you are not, you are not. If 
you say you are a jiva, you'll continue to be jiva. You'll never become 
Isvara. An individual is an individual; he is not going to become Jsvara. 


And if you say, ‘I am Iśvara, then the problem is, where is this ‘I’ 
placed? That has to be understood. Therefore, in the verses that follow, 
Krsna unfolds the two types of prakrti to prove that Iśvara is everything 
and his svarūpa is you. 
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WATT Stat AT: © AAT qaa F | 
agga Shs A Peat wepfaesear || vl 


bhiimirapo'nalo vayuh kham mano buddhireva ca 
ahankara itiyam me bhinna prakrtirastadha Verse 4 


ate: bhimih — earth; AY: apah — water; Ade: analah — fire; ATA: 
vayuh— air, GH kham — space; 44: manah — mind; ag: buddhih — 
intellect; Aegi: Vd A ahankdrah eva ca — and indeed the doership, the 
‘T’-sense; Sf iti — thus; 34 Ñ welt : tyam me prakrtih — this my prakrti 
(the entire world); ISCAT astadha — in an eight fold way; [FAT bhinna — 
is divided 


Earth, water, fire, air, space, mind, intellect and indeed the 
sense of doership — thus this prakrti of mine is divided in an 
eight-fold way. 


The two-fold prakrti, mentioned in the introduction to this chapter is 
the cause of this entire world. In this chapter they are called pard and aparā 
prakrtis. Para- prakrti is the ultimate cause without which there is no effect 
possible. Then the immediate cause is called apara-prakrti, in other words, 
maya and all that is immediately born of mayd. Because subtle elements are 
the causes for the gross elements which come later, they are mentioned first 
here as apara-prakrti. 


Iyam, this entire world, is my prakrti, me prakrti, divided in an 
eight-fold way, astadha bhinnd. Asta is eight; astadhda is eight-fold. Here 
he tells us what are the eight-fold subtle constituents beginning with the 
earth, bhūmi, as a tanmdatra, a subtle element. Tanmdtra means tat mdatra, 
that alone is there. In grossification, each element combines with the other 
four elements. But in the subtle form, such a combination has not taken 
place so they are called tanmdatras. Each element has its own guna which we 
experience sensorily. For instance the earth has its own guna, smell, and so 
the smell tanmatra is what is referred to here as bhumi. Similarly, the taste, 
rasa-tanmatra is water, Gpah; form tanmatra is fire, agni; touch tanmatra is 
air, vayu, sound tanmatra is space, kham. 
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Prakriyé— A Teaching Model 


Using a particular model like this to teach the nature of the creation is 
using a srsti-prakriya. A prakriyd is a particular discussion which is useful 
for understanding the vision. The intention of using any prakriyd is only to 
point out that there is nothing other than param brahma. So the intention of 
a prakriya dealing with creation, srsti, is not to reveal the creation but to 
establish that there is nothing other than Brahman. 


Like the  srsti-prakriya, there are other prakriyads such as 
avasthda-traya-prakriyad, an analysis of the three states of experience; 
panca-kosa-prakriyd, an analysis of the five levels of one's experience of 
oneself; and drk-drsya-prakriyd, subject-object analysis to distinguish dtma 
from andtmda and later prove that andtmd is not separate from atma because 
it is mithya. The five elemental model of this universe is a part of the 
creation or cause-effect prakriyda srsti-prakriya or karana-karya-prakriya. 
We find this srsti-prakriya in many Upanisads. 


Srsti-Prakriya — Analysis Of Creation In Chandogyopanisad 


In the sixth chapter of Chandogyopanisad, the sage Uddalaka tells his 
son, Svetaketu, that before the creation of this world there was only one 
thing. It was sat, existence, advitiya, non-dual, and there was nothing except 
that. Advitiya because there was no other sat-vastu like itself nor was there 
any vastu unlike itself and in itself there were no parts. It was one non-dual. 
Since there was no difference within itself nor was there any differentiating 
factor, it is a part-less whole. 


Mentioning this sat-vastu in his opening statement, Uddalaka talks 
about the creation of the elemental world from this sat-vastu. He mentions 
only three elements, the elements which have form, panca-bhiitas — agni — 
fire, āpah — water, and prthivi — earth. The two form-free elements, akdsa 
and vãyu, are not mentioned. The purpose was only to show that having 
come from sat-vastu, they don't have a being of their own apart from the sat- 
vastu. In fact, the creation is non-separate from its cause like the pot is 
non-separate from the clay. 


Finally he says, ‘Oh! Svetaketu, that sat-vastu is dtmd.’ Everything else 
is created. The body is created; the mind is created; the senses are created. 
But what is not created is dtmd. And that is sat-vastu which was even before 
creation. Even now it is sat-vastu, uncreated Gtmd. And therefore, tat tvam 
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asi — ‘you are that.’ From nine standpoints he points out that the vastu is 
always the same. Before and after the creation it is the same; that @tma-vastu 
did not undergo any change. Now, even though it is updddna-karana, 
material cause, it is upaddana-karana in terms of maya. Without undergoing 
any change itself, the sat-vastu manifests in the form of this world with the 
Sakti of maya. And the creation, being purely ndma-ripa, is mithya. The 
truth of the creation, the sat-vastu is you, dtmd. So to create this vision that 
you are the sat-vastu and the world is non-separate from the sat-vastu, we 
have a srsti-prakriyd. 


Avasthatraya-Prakriya— Analysis Of The Three States Of 
Experience In Manpdikyopanisad 


Similarly, we find the avasthda-traya-prakriya in Mandikyopanisad. 
The first verse says all that is, all that was, and all that will be is but 
om-kara. Each individual letter of om was made to stand for something. 
O-kara represents waking, the waker and the waking world, u-kdra, the 
dreamer and the dream world, ma-kāra the sleeper and the sleep experience. 
All three of them are shown to be non-separate from the same atmd. which 
itself is neither the waker consciousness, nor is it dreamer consciousness, or 
sleeper consciousness. And it is not the consciousness in between waking 
and dream consciousness nor is it all consciousness, or unconsciousness. 
Naturally what remains after negating all this is consciousness as such. All 
other things qualify that consciousness. And this is the nature of yourself; 
that is called caturtha. It is neither waker, dreamer, nor sleeper. Therefore, 
caturtham manyante sa ātmā sa vijneyah” — what is looked upon as 
caturtha, the fourth, that is the real dtmd. It is all three and is itself 
independent of all three. It doesn't undergo any change and is the atmd in all 
three states. That has got to be known. This is the avasthd-traya-prakriya 
which is discussed in the Mandikyopanisad, and in other Upanisads as 
well. 


Paticakosa-Prakriya- Analysis Of The Five Levels Of 
Experience Of Oneself In TVaittiriyopanisad 


In the Taittiriyopanisad there is a panacakosa-prakriya. It begins with 
the physical body, anna-rasa-maya, which is like a cover, koşa, because 
everyone mistakes it for dtmd. It is born out of the essence of the food that is 


5 Māņdūkyopanişad, 7 
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eaten, anna-rasa. The assimilated form of food is anna-rasa-maya. The 
affix mayat means modification, vikāra, so anna-rasa-maya is a 
modification of the essence of food. We generally conclude that the body is 
atma.Therefore, sruti points out that there is another dtma which is more 
interior, subtler. This is prana. The sruti then describes the physiological 
function, prdna-maya. If you think this is dtmd, Sruti leads you further to 
another dtma, mano-maya and from mano-maya to vijndna-maya, the doer, 
then from vijfidna-maya to Gnandamaya. 


Sukha, happiness is also experienced in different degrees because of 
shades of difference in vrttis. So within that Gnandamaya, priya is the first 
stage of happiness. Something that is pleasing or desirable to you is sighted, 
that is priya. Then what is desired is possessed by you; this is moda. The 
third stage in which it is experienced by you is called pramoda. These are 
degrees of dnanda, all of which are particular modes of thought, 
vrtti-visesas. But in all three, priya, moda, and pramoda, what is present is 
ānanda. And that dnanda is myself. That is Brahman. 


Tanmatra Prakriyéa— A Type Of Srsti-Prakriya 


Here, Krsna uses the tanmdatra-prakriyad. Tanmatra, as we have seen, 
means the five subtle elements. These five subtle elements undergo a 
process of grossification whereby each element shares half of itself with the 
other four. Therefore, each gross element is five-fold and has one eighth of 
each of the other elements. For example, sthiila-akdasa is one half siksma 
akasa, one eighth sūkşma-vāyu, one eighth siksma-agni, one eighth 
suksma-dpah and one eighth s#ksma-prthivi. Thus every gross element is 
five-fold and because it is formed of these fivefold elements; the world itself 
is called prapanca, five-fold, in Sanskrit. This prapanca was originally 
tanmatra. Only that alone, tat-mdatra, was there. In other words, in akdsa, 
ākāśa alone was there; in vayu, vayu alone; in agni, agni alone; in apah, 
āpah alone; in prthivi, prthivi alone. In the sūkşma form they don't have 
these five fold combinations so they are called tanmdtras. 


These tanmdatras, akdasa, vayu, agni, apa, prthivi, have been listed in 
the reverse order in this verse. If they are listed as space, air, fire, water, 
earth, it is the order of creation, srsti-krama. But because Arjuna is now 
looking at the already created, the srsti that is there, the elements are listed 
beginning with bhimi. These five elements have many synonyms. Here 
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prthivi, the earth, is called bhimi, agni, the fire, is called anala? and akdasa 
is called kham. All five of these elements are to be understood here as 
subtle, i.e., s#ksma because they are mentioned as the cause here. 


Then manas, buddhi, ahankdra are also added to these elements. Since 
they are all products, they have to be looked at from the causal level. The 
five subtle elements with these three are the eight-fold cause for this entire 
Jagat. 


The cause of the mind is ahankdra. So manas stands for ahankara; 
buddhi is mahat-tattva and ahankara in the verse stands for the unmanifest, 
avyakta. Krsna wants to point out all the causes and he arranges them in the 
order that is generally discussed elsewhere. Ahankdra is mentioned last 
because avyakta, the unmanifest is the primary cause with reference to the 
creation. 


It is updddna-karana, the material cause for the creation. While 
Brahman does not undergo any change, the updddna-kdrana undergoes all 
the change and is therefore looked at as parinadmi, that which undergoes 
modification. 


Then there is a new problem. If you say Brahman is the cause, then 
Brahman must undergo some change in order to become the creation. Yes. 
As parindmi-karana it does and that change takes place only in the 
mayd-upadhi. Only from the standpoint of maya is it parinami-karana; 
from the standpoint of itself it is vivarta-upadana-karana. It doesn't undergo 
any change. The material cause itself is analysed as a cause that undergoes 
change and as that which doesn't undergo any change. Satyam jñānam 
anantam brahma cannot undergo change. The avyakta, the mdyd alone 
undergoes changes. 


Lord Krsna says that this mayd-Sakti itself has become this eight-fold 
cause for the entire creation. So in an eightfold way this mayda-Ssakti, which 
is non-separate from me, is the cause for everything. Maya is not a parallel 
reality; it is the Lord's own sakti. And in an eight fold way, it becomes the 
prakrti for the creation. This is called apara-prakrti. The other prakrti, 
para-prakrti, is the svartpa, the svaripa of atma. 


aaia Held fate A Tee | 


> alam na vidyate yasya — the one for whom there is not enough (in terms of fuel) 
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Saat weraret Fae ass see II ul 


apareyamitastvanyam prakrtih viddhi me param 
Jivabhitam mahabaho yayedam dhdaryate jagat Verse 5 


Here] mahabaho — Oh! Mighty armed (Arjuna); 344 ATAT iyam 
apara — this (prakrti) (is) lower; ¢ tu — whereas, 3d: A4TH itah anyam 
— the one that is other than this; Ñ Ta wary me param prakrtim— my 
higher prakrti (my very nature); ICE IES Jiva-bhitam — that which is the 
essential nature of the individual; fate viddhi — please understand; 44T 
yaya — by which; ga ATI idam jagat — this world; aad dharyate — is 
sustained 


Oh! Mighty armed, (Arjuna), this is (my) lower (prakrti). 
Whereas, please understand the one other than this, my higher 
prakrti (my very nature), which is the essential nature of the 
individual, by which this world is sustained. 


What Has Been Described So Far Is Aparā (Svabhava)-Prakrti 


lyam, this apara-prakrti is the prakrti which is the cause for everything 
created. This should not be taken as myself. It is apara-prakrti, a lower 
prakrti. Therefore, Sankara says, it is indeed, anarthaka, something that 
brings about the undesirable. This is the prakrti that creates all the problems. 
It is the one that causes you duhkha by giving you a jiva-sarira, etc. Out of 
this prakrti, your body, mind, and senses are produced. And because of this 
alone, you have all the duhkha associated with them in the form of all their 
limitations. All these are caused by this apara-prakrti. Its very form is the 
bondage of samsara. For this reason it is the lower prakrti. 


My Real Nature — Para-Prakrti 


Then what is the higher prakrti? Tu, whereas, itah anyam — other than 
this, me pardm prakrtim viddhi — please understand my higher prakrti. 
Other than this, please understand the svariipa of myself, my very nature as 
the para prakrti. This pard-prakrti, Sankara says, is visuddha, pure, not 
touched by anything. Pard means utkrsta the most exalted prakrti. With 
reference to the other one, it is utkrsta, because if you know this prakrti, you 
are liberated. The other prakrti will bind you. 
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My Real Nature Is You 


Here, Krsna, speaking as ISvara says please understand my real 
nature and that is jivabhita — in the form of the jiva. And that is you. In this 
prakrti, ātmā always remains the same. That dtmd, sat-cit-dtmd is the 
ksetrajna, the one who knows the entire ksetra. The ksetra is the mind, 
intellect, doership, memory, body, senses, sensory world, etc. The atma that 
illumines all of them is called ksetrajria. That is the real meaning of the 
word jiva, the one who is in every ksetra. Later Krsna is going to say that in 
every body, mind, sense complex, sarva-ksetresu, the one who remains 
there is dtmd, ksetrajiia.* 


* Bhagavad Gita, 13.2 
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Bhagavadgita Home Study: Chapter 7, Verse 6° 


In the previous verses, Lord Krsna unfolded both his apara-prakrti, 
consisting of the five elements, etc, and para-prakrti, which is other than 
this—itah anyadm pardm prakrtim viddhi. Although both must be 
understood, Krsna is going to say that this [para-prakrti] is the real prakrti. 
This is my real nature, the cause for everything, and therefore it is called 
prakrti. It is this prakyti from which everything has come, which remains 
always the same, which is indeed the jiva, the atma. Therefore, understand 
that prakrti to be para, utkrsta. The other one is apara-prakrti, the five 
elements, etc. Having set this up, he's now going to reveal that there is 
nothing other than this para- prakrti. 


Ae HATA WT: WAT: FATA 


etadyonini bhitani sarvanityupadharaya 
aham krtsnasya jagatah prabhavah pralayastatha Verse 6 


Talat HATA sarvani bhitani — all beings and elements; uaaa etad 
yonini— are those that have these (the two prakrtis) as their causes; 3 
SYARAT iti upadhadraya — thus please understand; Ae aham —1; REAA 
Wd: krtsnasya jagatah — of this entire world; WH4: prabhavah — am the 
cause; TAT tatha — so too; AAA: pralayah — (I am) the source into which 
everything resolves 


Please understand that all beings and elements have their cause 
in this two-fold prakrti (Therefore,) I am the one from whom 
this entire world comes; so too, I am the one into whom 
everything resolves. 


EVERYTHING HAS ITS BEING IN THIS TWO-FOLD PRAKRTI 


Etad means this two-fold prakrti. It includes all beings beginning from 
Brahmaji right down to a worm. In other words, all living beings, from A to 
Z, and all non-living things also, from the space to the earth. All of them are 
included. Nothing is left out. Everything known and unknown, everything 
that may be there in the cosmos, and whatever is there sustaining it, all the 
forces, all the laws, all the phenomena, then varieties of lower lokas like 
atala, etc., and all the beings therein, and all the higher lokas with their 
celestials — yaksas, gandharvas, etc., devas — Indra, right up to Brahmaji. 
With that everything is covered — all fourteen lokas, seven up and seven 
below. All this together is called one brahmanda. That brahmdnda and 
everything that is there in it is sarvani bhitani. Etad, this is the two-fold 


* Published in the 13" Anniversary Souvenir of the Arsha Vidya Gurukulam, 1999. 
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prakrti. One is atma, sat-cit-dnanda-dtmd, ksetrajna-svariipa-atma, the 
para-prakrti of. The other is the mdyd-upadhi and because of that all the 
elements, etc., is the apara- prakrti. Krsna says, please understand this— 
upadharaya. 


So, etad yonini means those that have these (the two prakrtis) as their 
causes. Yoni means cause. These two prakrtis are the cause for everything in 
this jagat. Therefore, all the things in this jagat are called etad yonini.° The 
apara-prakrti is everything that there is and para-prakrti is the real cause, 
satyam jidnam anantam brahma. That alone is the cause for everything. 
Please understand that prakrti. It is jivabhiita, in the form of jiva, ātmā, 
pratyagatma. That is the real svarūpa, the real cause for everything. All the 
bhiitani, space, air, mind and so on, have their being only in this, in 
paramatma. All beings have their basis only in the sat-cit-atmd. Therefore, 
etad yonini sarvadni bhitani iti upadhdraya — please ascertain, come to 
understand that all the things in this jagat are those that have these two 
prakrtis as their cause. 


I AM THE CAUSE FOR THE PROJECTION AND RESOLUTION 
OF CREATION 


The Lord says, ‘aham krtsnasya jagatah prabhavah — I am the cause 
for the projection of this entire world.’ Which ‘I’? This ‘I’ — the one who 
has the two-fold prakrti. The one that is in the form of this entire jagat - 
apara-prakrti and the other one which is the real ‘T’ — satyam jndnam 
anantam brahma, the para-prakrti And therefore, I am indeed the cause for 
the entire creation. Not only that. I am also the one into which this entire 
creation resolves — pralayastathad. Tathā — so too, krtsnasya jagatah 
pralayah — I am the source into which everything resolves. I am the one 
from whom everything comes. I am the one into whom everything goes 
back. Therefore, there is nothing other than myself. When the creation is 
there, it is me because from me it has come. As I told you, this 
apara-prakrti which is the parindmi-upddana-karana is also nothing but 
me alone. 


Bhagavan has already said that all the five elements, etc., are not other 
than Myself; but as sat-cit-dtmd, as the kSetrajna, | have undergone no 
change whatsoever to become all this. So now, when he says here, ‘I am the 
one who is the jiva- kSetrajna, and I am the one from whom the entire world 
has come, and unto whom it returns,’ in effect he is saying, ‘like me, you are 
also the cause of this entire world.’ From the standpoint of paramdatmad, you 
are the one who is para- prakrti, the cause for everything. 


Then what is ISvara? If you look at the jagat as an individual, then 
naturally you have a physical body, mind, and senses. The world is there. 
For all this you require a cause which is what we call mayd-updadhi. Satyam 


é ete yoni yesam te - etadyonini. 
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jiadnam anantam brahma with māyā in the form of this entire world is 
Paramesvara. 


From the standpoint of para-prakrti, all that is there is one, without 
which there is no jagat at all. It alone gives sattd. It gives existence to every 
aspect of the creation and spharti, that by which you come to know each and 
every thing. Satta — sat and spharti — cit by which this entire jagat is 
sustained is Gtma. That is para-prakrti. 


DEFINITION OF THE CAUSE - THE MAKER AND THE 
MATERIAL 


In the previous verse, Krsna said, “I am the cause of the entire creation 
and also its point of dissolution.” When the Lord says he is the cause, how 
does he mean this? As a conscious being, the nimitta-kdrana, he is the cause 
in a three-fold way — as the creator, the one into whom everything 
dissolves, and the one who sustains everything. 


Taittiriyopanisad also says the cause is the one from whom, yatah all 
these beings come, by whom, yena, they are sustained and into whom, yat — 
yasmin, they resolve.’ This is the definition of the cause. The word yatah 
represents the fifth case used in the sense of that from which something is 
born. This indicates the upddana-kdrana, the material cause. Then he says 
yena, by whom they are sustained, then yasmin, unto whom they go back — 
yatprayantyabhisamvisanti.” Apart from this pronoun, yat, there is no 
mention of any other cause. From this we understand that this kdrana, the 
cause is both nimitta-kadrana and upddana-karana. 


Earlier in the Taittiriyopanisad, it is said, ‘so'kamayata—He desired.’ 
This clearly indicates the nimitta-kdrana. The one referred to later by the 
pronoun, yat, from which everything has come, updddna-kdrana, is the 
same one who desired to become many and then created everything, nimitta- 
karana. From this it is clear that according to the sruti, the cause for this 
world is Paramesvara — both in the sense of the maker and the material. 


NATURE OF THE CAUSE DEFINED 


When the sdstra analyses the cause, it unfolds what we call the 
svartipa, the nature of that very cause. For that it has a different definition 
altogether--satyam jnanam anantam brahma. You'll find that none of these 
words, even though they are defining words, has a particular quality. In fact, 
these words negate all qualities. Therefore Brahman, the cause, is revealed 
as nirviSesa, free from attributes, by words which negate all the attributes we 


7 yato va imani bhutani jayante, yena jatani jivanti, yatprayantyabhisamvisanti. (Taittiriyopanisad 
3-1) 
8 In this the word yat is equal to yasmin when the compound is resolved. 
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know. Thus, the cause is presented as nirvikalpa, free from any form of 
duality. 


The definition is that it is satya. And it is anantam satyam. Therefore, 
it is not existent, as we usually understand — that is, its existence is not in 
terms of time. Similarly jidna is not the knowledge of any given thing. It is 
anantam jndnam, unlimited jndna, that is limitless consciousness. This 
definition satyam jndnam anantam brahma is svaripa-laksana. 


THE TWO TYPES OF LAKSANAS 


SVARUPA-LAKSANA 


There are two types of laksana, svartipa-laksana and tatastha-laksana. 
Svartipa-laksana reveals the essential nature of something. For example, if 
you describe water as H20, this is svartipa-laksana. Water is nothing but 
these atoms so if you describe water as H20, you are explaining the svarūpa 
of water. Here, the definition of Brahman satyam jidnam anantam brahma, 
reveals the nature of Brahman, the vastu. It negates all attributes and then 
points out by implication that the vastu is the existence of anything that is 
existent and is the content of any form of knowledge. 


TATASTHA-LAKSANA 


Then if, for example, you want to indicate a certain house and do so by 
saying it is the house on which the crow is sitting, that is tatastha-laksana. 
The crow is not a part of the house even though it helps you recognise the 
house. The next time you have to identify that house you need not wait for 
the crow to come and sit on it. Once you recognise the house, the crow is not 
a part of the understanding of the house. That is called tatastha-laksana. 


Whenever creation is discussed in the sdstra, Brahman is presented as 
the cause from which everything has come, by which everything is sustained 
and into which it resolves. Therefore, everything is Brahman. This is 
tatastha-laksana. 

It is important to understand that Brahman itself has not undergone any 
change whatsoever to be this world. Because the world is mithya. Anything 
you analyse reveals itself to be only a name and form which is reducible to 
another name and form which again has its being in something else. 


SATYA MUST BE UNDERSTOOD TO UNDERSTAND 
MITHYA 

A Buddhist will claim that, if you continue analysing like this, you will 
end up in non-existence. The conclusion will be that the world has its cause 


in the non-existent and the discovery that I am that non-existent is nirvana. 
Nirvāna means extinguishing everything. This is the Buddhistic approach. 
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But we do not mean that. The discovery here is that, I am the only 
satya, the only reality. Even though the Buddhistic analysis of mithya looks 
the same, it is not; because mithyd is truly mithya only when satya is 
appreciated. Otherwise mithyā becomes satya, a reality. Mithyd is defined as 
anything that has no independent existence, no basis of its own. So by the 
very definition there is no such thing as mithyd without satya. Even though 
one may say the world is mithyd, he cannot appreciate it as such unless he 
appreciates satya. When the clay is appreciated as the truth of the pot, the 
pot is appreciated as mithyd. So only in the wake of the appreciation of satya 
does mithya become clear. 


TWO TYPES OF MATERIAL CAUSE—PARINAMI-UPADANA- 
KARANA AND VIVARTA-UPADANA-KARANA 


Satyam jnadnam anantam brahma is the svaripa of ātmā and at the 
same time is the cause of everything. A question now arises whether as the 
cause of everything it undergoes any type of change in becoming the world? 
Further, does it have any other material apart from itself with which it 
creates the world? The sastra makes it very clear that Brahman is satya and 
the jagat, the world is mithya. This being so, the world is non-separate from 
Brahman and so Brahman is the material cause. Here a problem arises. 
Isvara, Brahman with reference to the creation, is both nimitta-kadrana, the 
efficient cause and upddana-karana, the material cause. We can understand, 
that there is an ISvara who is all-knowing and so on, who is the efficient 
cause. But how can he be the material cause, for any material cause 
undergoes change? If the Lord himself is the material cause then he must 
undergo a total change to become space, air and so on. 


VIVARTA-UPADANA-KARANA 


Here we have to make a very careful note. When we say Brahman is 
the updddna-karana of this jagaz, we mean it as vivarta- updddna-karana. 
This is one particular word I have not unfolded so far. Vivarta- upddana- 
karana is different from simple upddana-karana. Upadana is the material 
and as a material, generally we would expect that it undergoes a change to 
become the effect. This is what we commonly understand as updddna- 
karana. This is called parinami-upddana-karana. It undergoes a change. 
The example generally given to illustrate this is of the milk turning into 
yoghurt. Milk was sweet and liquid; now it is sour and semisolid. It has 
undergone some change. No doubt milk is the upādāna-kārana for the 
yoghurt, but the yoghurt is definitely not in the form of milk. The milk, 
which is the upddana-karana has undergone a change to become yoghurt. 


Similarly if the Lord, is understood to be the updddana-karana, one may 
think that perhaps he also undergoes some change to become this jagat!— 
that is perhaps as parindmi-updddna-karana, he has indeed become the 
world, and as the material cause, must have undergone a change. If he has 
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undergone a change, he is no longer in his original form. Therefore all that is 
here now is the world. Where is the Lord? There is no Lord at all! This is an 
argument raised by some people to negate the Lord being the updddna- 
karana. 


This is too simplistic! The Lord, no doubt, is the material cause, 
upddana-karana. But he is not the parinadmi-updddna-karana. He is the 
vivarta-updddna-karana. That is, without undergoing any change he is the 
upādāna-kāraņa. This kind of upddana-karana is called vivarta-upddana- 
karana. 


The definition of vivarta is, — sva-svartipa-aparitydgena- 
riupa-antara-apattih— assuming another form without giving up one's own 
nature. An example is your own dream world. There you are the nimitta- 
karana; and you are the upddana-karana. Without undergoing any intrinsic 
change, without giving up its svarūpa, ātmā has become the world in the 
dream. There is the subject; there is an object; there is an action. All the 
karakas are involved. A kdraka is anything connected to an action. 
Relationships are also included like, this is my house, this is my son etc. All 
these take place there without bringing about any intrinsic change in the 
atmad. Atma, pure consciousness alone is in the form of this dream. As in 
the dream, so it is in this waking state. 


When we say the Lord is upddana-karana for the creation, we mean it 
as vivarta- updddna-karana. It is like the rope, which, without undergoing 
any change, becomes the basis for the snake that is seen. Rope is 
vivarta-upddana-karana for the snake. 


PARINAMI-UPADANA-KARANA—MAYA 


Since Brahman itself cannot undergo any change in order to be the 
cause of this creation it must have some upddhi which is as good as the 
creation. If the creation is mithyd, there must be an upddhi which is equally 
mithya. That upddhi, we call maya, the upādhi for Brahman to be Isvara, 
the creator. We can now say, from this standpoint, that Īśvara has undergone 
a change to become this jagat. From the standpoint of mayd-updadhi we call 
Isvara the parindmi-upadddna-karana. 


When we look at ISvara, Brahman, as the cause of everything, it is as 
vivarta-upadana-karana. That Isvara you are. When I say that you are that 
ISvara, I mean Īśvara as as vivarta- upadana-karana. When we talk about 
the world as non-separate from Igvara it is Īśvara that has become space, air 
and so on. Here we look at ISvara from the standpoint of the mayd-upadhi 
which has undergone all the change. When we say Brahman, besides being 
the nimitta-karana, the efficient cause, he is upadana-karana, the material 
cause, what we mean is that, Brahman is the vivarta-updddna-karana. And 
because of vivarta-updddna-karanatva alone, it is possible to appreciate 
atma as sat-cit-adnandam brahma. 
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One high school teacher once told me that Sankara said that God 
became the world. In the beginning there was God and then he created the 
world out of himself. So God became the world. And now there is no God. It 
is exactly like making idli out of rice. The rice is gone; only idli is there. 
Later, I repeated this as Sankara’s philosophy to someone and he laughed so 
hard that I knew that there was some mistake in what I had said. But I didn't 
know what the mistake was and he didn't correct me either. 


It is obvious. The mistake is that God is taken as parindmi-upddana- 
karana, a material cause that undergoes a change. We require the technical 
term, ‘vivarta’, to understand this. Once we say Brahman is 
vivarta-upaddana-karana, Brahman remains as Brahman. That alone will 
work. Satyam jndnam anantam brahma always remains the same. Its 
svarūpa being what it is, it cannot undergo any change. 


To understand the non-dual nature of Brahman, that there is nothing 
beyond Brahman and that the creation is not different from Brahman, this 
karana-kdrya-vdda, discussion of cause-effect is the set-up. Through this 
one understands that all that is here is Brahman and I am not other than that 
Brahman. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Brahman, Isvara, and Other Gods in Hinduism 
Question 


Would you please talk about the relationship between Brahman and 


-2 


vara? 
Answer 


The relationship between Brahman and isvara is similar to the relationship 
that exists between an actor and the role he plays. Imagine an actor playing the 
role of king. What is the relationship between the actor and the king? A 
relationship requires two entities; it can only be played out between two separate 
entities. Can there be a relationship between the actor and the king? No, there 
cannot be because they are the same entity. Then why do you use two names? 
Why do you say ‘actor’ and ‘king’ if, in fact, there is only one entity? This is 
because the actor is a king from the standpoint of his costume and the function 
that he performs. So also, Brahman alone is isvara. When Brahman wears the 
costume of ‘maya’, He becomes creator, sustainer, and dissolver. Therefore, from 
the standpoint of being in the costume of maya, Brahman is called isvara. Just as 
from the standpoint of the costume we call the actor a king or a beggar, so also, 
Brahman alone is īśvara. Brahman and isvara are not different from each other in 
the same way as an ornament and the gold of which it is made are not different. 
The gold alone is called the ornament. Similarly, Brahman alone is called isvara. 
From the standpoint of the creation, Brahman is creator, sustainer, and dissolver. 
It is in these roles that Brahman is isvara. 


Question 


We say there is only one Almighty God. However, Hinduism has so 
many Gods — Lord Brahma, Vishnu, Shiva, and Goddess Lakshmi, Saraswati etc. 


How can we reconcile this? 
Answer 


The idea of the many gods or devatās in Hinduism is not opposed to there 
being only one God. There is only one God, but we can worship the same God in 
different ways. It is just like you are related to different individuals in different 
ways: to one you are a mother or a father; to another you are a daughter or a son; 
then you are a sister or brother, an uncle or an aunt, and so on. In each case, you 
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are available to each person differently and each relates to you in a different way. 
You take on different roles in each relationship. You get a different name in each 
role and you may even dress differently depending on the role. For instance, as a 
shopper you may wear one kind of clothes and as a sales person you may wear 
another. How many are you then? Are you many or are you one? So also, we 
relate to God in different ways. 


It is possible for the one God to take on many roles and be many. One 
person relates to God as a father, some other person relates to God as a mother, 
yet another relates to God as the master, and so on. This is how you have all the 
different names. For example, as a mother the divinity is Durga, as a father He 
may be Shiva, and as the master He may be Rama. These different names, forms, 
and functions do not necessarily mean that there are many entities. They are all 
merely functional names of the same entity, just as ‘mother’ or ‘daughter’ are 
functional names. As the Creator, He is called Brahma, as the Sustainer He is 
called Vishnu, and, as the destroyer of Evil, He is called Shiva. It is the same God 
who, under different names, performs infinite roles. Take the example of Lord 
Krishna himself: to the Gopis he was the beloved, to Yasoda he was a child and, 
to Arjuna, he was a friend. Therefore, the diversity does not necessarily 
contradict the Oneness of God. There is unity underlying the apparent diversity. 


Question 
Isn’t the concept of the devil not in keeping with Hindu Dharma? 
Answer 


There is cruelty, violence, etc. in the world, all of which we call evil. 
When you say that the ‘devil’ sitting on someone’s shoulder is controlling him, it 
is his impulse that is controlling him. Therefore, by devil all we mean is one’s 
negative tendencies. We have to accept that these demoniac tendencies are a 
product of ignorance. However, they are not part of human nature or something 
inherent in us. They are present incidentally and we have to bear with that. 
Nobody is evil by nature. Just as there can be spots on a clean shirt, such 


tendencies can occur in our minds and we have to cleanse the mind of them!. 


' Arsha Vidya Gurukulam Memorial Day 2006 Camp satsanga. Transcribed and edited by Jaya Kannan, 
Chaya Rajaram, and Jayshree Ramakrishnan. 
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Introduction to the Brahma- Sūtra 
Part 1 


Swami Dayananda Saraswati’ 


Among the various forms of Sanskrit literature, one is sūtra. Generally, works in the 
form of sūtra (sutra-ripa-grantha), are considered source works (mila-grantha), and present a 
particular subject matter. They are often descriptive in nature, like the Sankhya Sutras (which are 
not extant) which present the Sankhya’s school of philosophy, the Vydkarana Sitras that present 
grammar (vydkaranam) using a meta language, the Vaisesika Sutras, and the Yoga Sutras. These 


sutras form one group i.e. they are descriptive and present a given subject matter. 


Then there are sūtra works that analyze the subject matter. The two works (granthas), the 
Purva-Mimamsa-Siutra and the Brahma Sutra, which is also called Uttara-Mimamsa, analyze the 
subject matter of the Veda. The Brahma-Sitra begins with “Now, thereafter, an inquiry into 
Brahman [is to be done]”, athadto brahma-jijnadsad. It is written by Vyasa and consists of four 
chapters. In the Purva-Mimamsa, the prior portion (purva-bhaga) of the Veda is analyzed. It 


> 


starts with “Now, then, an inquiry into dharma,” athato dharma-jijidsa. It was written by 
Vyasa’s disciple Jaimini, and analyzes the Karma-Kanda section of the Veda, which consists of 
various religious karmas, the means (sadhana), for given ends (sddhya). These sutras are 


analytical in nature, analyzing the various rituals and the part they play in gaining a given end. 
Requirements of a Sūtra 


Here, in the Brahma-Sitra, we are dealing with Uttara-Mimamsa, analysis of the latter 
portion of the Veda. The definition of sūtra is that it be brief (alpaksaram), but not ambiguous 
(asandigdham); it must be clear. These are two basic requirements. Not only does it have to be 
brief and clear, a sūtra must be meaningful (sdravat). It must deal with a topic for which there is 
some necessity for discussion. It should not be something obvious, which we can discover by 
some other means, because the individual for whom the sūtra is written is assumed to be a 
rational person who can think logically. Further, it has to keep the whole picture in view 
(visvatomukham). The law of harmony requires that any new law must be in harmony with the 
existing ones. Visvatomukham means that it faces in different directions, in order to see and to 


account for what went on before, what is happening now and what is going to happen later. The 


' Published in the Arsha Vidya Gurukulam 14" Anniversary Souvenir, 2000 
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idea behind the requirement of visvatomukham is that it must fulfill the law of harmony. Another 
meaning is that one sūtra can serve more than one purpose. The third Brahma-sitra Sastra 
yonitvat, for example, is viewed by Sankara in two different ways: Brahman is the source of the 
Sastra (Sastrasya yoni), or the Sdastra is the source, the means to know (pramdna) Brahman 


(Sadstram yoni). Both meanings have to accepted. They are not optional. 


Further, a sūtra must be astobha. Stobha is something extra that is inserted but does not 
add to the meaning. In order to remain of minimum syllables (alpaksara), a sūtra has to be free 
from superfluous words (astobha). It has to be concerned only with its subject matter. A sūtra 
must also be anavadya, without defect. Many defects are possible—a contradiction between what 
was said before and what is said later (parvapara-virodha), a grammatical defect, or a fault in 
using a means of knowledge (pramdna-virodha). There should be no defect with other 


disciplines of knowledge. These are the general rules for a sutra. 
Sampradaya 


The sūtra literature, especially that of Mimdmsa and Vyakarana are not very self- 
explanatory. They depend on tradition for their elucidation. This is sampradaya. The meaning of 
sutras like, “Now, thereafter, an inquiry into Brahman [is to be done]”, athato brahma-jijnasd, 
and “[Brahman is] that from whom is the birth, etc., of this [world] ” janmdadyasya yatah, is fairly 
easy to understand, but when it comes to tattu samanvaydat, it is a problem. You have to find the 
relevant sentences (vakyas) from the Upanisads to understand what is being discussed. For that 
you require the teaching tradition which presents the Upanisad vdkya, and tells you why it is this 


vakya the sutras is referring to, and how it is to be understood. 


In the Brahma-Sitras the words of the Upanisads are analyzed. Their vision is to present 
what the Veda wants us to know, and who can know. The style adopted in this presentation is 
very important. Vyasa’s style in the Brahma-Sitras is that of the grammarian Panini. He 
presents the topics under different headings (adhikarana). The Brahma-Siutra has four chapters 
(adhyaya), each having four sections, and is arranged according to topics (adhikarana). The first 
four sūtras each comprise a separate topic (adhikarana). The topics covered are so significant 
and complete, that in these first four sūtras, the whole Sastra is contained. The purpose of writing 
the Brahma-Sitra is fulfilled in these four. The assumption is that anyone who studies these 


four can study the rest independently. 
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Here the topic, the subject matter (visaya), is open to contention. There is always a 
possibility of doubt (samsaya), in which there are two possible stands (kotidvaya). The 
opponent’s stand is stated first and is thus, the ‘prior view’, (purvapaksa). Then there is the 
settled conclusion (siddhanta), as well as the connection (sangati). Together they constitute one 
topic (adhikaranam). The main vision is non-dual (advayam) Brahman. The possible doubts 


come only when the topic has already been determined. That is why this is an analytical book. 


The topic is presented in the three source works on which the tradition stands (prasthana- 
traya). Besides the Upanisads, in the tradition the Bhagavadgita is also accepted because it is 
consistent with the Upanisads, and also covers certain related topics that the Upanisads do not. 


The third work of the prasthana-traya is the Brahma-Sitra. 


In the analysis of the subject matter, one’s knowledge (jfidnam) gains firmness 
(dardyam). A thorough study of the Brahma-Sitras brings clarity of knowledge (jndna-nistha). 
The Brahma-Sutra has four chapters but one topic— that which is embodied (Sdriraka). 
Therefore, it is also called sdriraka-mimadmsd. Sdriraka is what is meant by the word ‘you’ 
(tvampada-abhidheya). By analysis you come to know that it is nothing but the meaning of the 
word ‘that’ (tatpada-abhidheya) which is the cause of creation (jagat-karanam), Brahman. This 
knowledge of identity, of oneness (aikya-jidnam) is the result of this analysis (mimamsa- 
Phalam). Even though the book is analytical, the aim is only knowledge of oneness. Doubts on 
various allied topics that inhibit the knowledge are created, and then negated, for it is only 
knowledge that is free from doubts (samsaya-rahitam-jiadnam) that liberates. Knowledge 
(jñānam) that is the nature (svarūpa) of oneself is moksa, in which “all doubts are removed,” ( 


chidyante sarva-samSayah, MuU 2.2.8). 


By analyzing and presenting the subject matter the Brahma-sitra becomes a source book 
(mila-grantha). The commentary on the Brahma-Sitra is considered to be a bhasya, rather than 
just an explanation or gloss (vrtti), because in a bhāşya you have to defend what you say. 
Sanikara’s bhasyas are on the Upanisads, Bhagavadgita, and Brahma-Sutra. As the author of 
this three-fold bhasya, Sankara is known as bhdsyakara. Patanjali’s bhdsya on Panini’s 
grammar sitras is known as the maha-bhdsya, and Patafijali, therefore, is known as the mahda- 


bhasya-kara. Sabara’s bhasya is on the Purva-Mimamsa-Sutras of Jaimini. They are all source 


books (mila-granthas). Sankara’s bhasya is regarded as clear and easily intelligible (prasanna) 
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as well as profound (gambhira). The depth is its beauty. But since the topic is so profound, even 
the simple way it is presented can seem very difficult. Thus, there are further commentaries and 
tikas to help us understand the bhdsya. Tikds on Sankara’ s bhasya have been written by 
Padmapada, Vacaspati Misra, Ananda Giri, and Govindananda. There are commentaries on 
tikds also. Vacaspati’s commentary on Sankara’ s Brahma-sitra-bhasya, which he called 
Bhamati, is commented upon line by line by Amalananda in his Kalpataru. And Appaiah 
Diksithar comments on the Kalpataru in his work Parimala. As the analysis continues more 


logic is introduced and thus it becomes a pyramid. 
Means of Knowledge (pram4na) 


The whole Veda is looked upon as an independent means of knowledge, pramana. This 
adjective ‘independent’, is important because it reveals a certain fact about pramana. In the 
tradition the number of pramdnas that are accepted by a given school of thought is also 
important. The Carvaka will say that direct perception (pratyaksa) is the only valid means of 
knowledge (pramadna), and based upon that, will make conclusions about realities. Someone else 
will accept direct perception (pratyaksa) and inference (anumdna). Even though inference is not 
immediate, like perception, it is still regarded as a means of knowledge. Others look at anumana 
as having two steps, and accept presumption (arthdapatti). The two steps lead to the conclusion 
that the observed data is otherwise not possible (anyatha-anupapatti). How do you conclude that 
a whole pot of rice is cooked? The datum, one grain of rice will tell whether it is done or not. This 
is the two step inference; (1) I see that one grain of rice is cooked (2) if one is cooked all must be 
cooked. What is arrived at by inference (anumana pradptam) cannot be arrived at by perceptual 
knowledge (pratyaksa-jnanam). But perceptual knowledge gives rise to immediate knowledge 
(aparoksa-jnanam), whereas inference gives rise to hidden knowledge (paroksa-jianam). This 
is a very important means of knowledge—our daily life is governed by inferred knowledge. 
Comparison (upamana), that which gives rise to knowledge which is similar or approximate to 
something (upamitti-karanam) is also accepted as pramdna. It can give rise to indirect 
knowledge (paroksa-jndnam) of an object. If you don’t know what a bison looks like, then it is 
likened to a buffalo, which you know. On this basis, you can recognize the bison when you see 
it. Direct perception forms the basis for the data for all of these, which are different forms of 
inference, but they are all independent means of knowledge (pramdana). The knowledge of the 


absence of something is also arrived at by and independent means of knowledge. Anupalabdhi, 
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non-recognition, cannot be direct perception. Direct perception is gained by the eyes which only 
see an object which reflects light or is a source of light. If there is no object that the eyes can 
come in contact with, we cannot call it perception. For instance, there is no pot in my hand. How 
do you arrive at this knowledge? You cannot say it is direct perception, because there is nothing 
for the eyes to see. It sees only the hand. Nor is it inference, perception, presumption, or 
comparison. The absence of pot is understood when the hand is looked at with the thought of the 


pot (ghata-buddhi). It is a different means of knowledge, anupalabdhi. 


Beyond these five means there is one more—words as a means of knowledge (Sabda- 


pramana). 


Words of the Veda as a Means of Knowledge (Sabda-pramdna). 


If the words of the Veda (Sabda) are accepted as a means of knowledge, the cause of the 
world (jagat kadranam) can be arrived at, not otherwise. When we say śabda is an independent 
means of knowledge, it means words reveal knowledge that we cannot gather through the other 


five means of knowledge. 


For example, there is a place called Gomukh, where Ganga emerges. This knowledge I 
gained from someone, who in turn gained it from someone else who went to that place. This 
particular collection of words (Sabda-samiha) is not an instance of words acting as a means of 
knowledge (sabda-pramana). Still, Sabda is an independent pramdna, because the five means 
that we have looked at are not adequate to know what the Veda has to reveal. And we know of 
no other way of gathering knowledge apart from these five pramanas. If there is a fact, a 
phenomenon, to be known that is beyond the scope of theses five, it has to be to my benefit 
(hitam). That knowledge should be topic of what we call sabda-pramdna. The subject matter of 
Sruti has nothing to do with a topic that can be the scope of the other five means of knowledge. 
The topic made known by Sruti (Sabda-visaya) has to be something that cannot be arrived at by 
any of the other known means of perception or inference (anadhigatam). It is something that is 
heard in words, and passed on from ‘ear to ear’ (karna-parampara). This is called sabda or 


Sruti-pramana. 


If it is passed on from ‘ear to ear’, who got it first? How? Sitting under a tree did it 
suddenly occur to someone, “The agni-hotra ritual is a means (sadhana) for getting to heaven”? 


Was it a hunch? We know that nothing in life happens suddenly; one only recognizes it suddenly. 


www.AVGsatsang.org 


This sudden occurrence of recognition is also from a source of knowledge which is beyond the 
five means. That source can be called Iśvara (for now). The recipients of this knowledge were 
the rsis. Such knowledge is not born of the means normally given to a human being. Though it 


is beyond knowing in the usual way, yet it is not unknown. It is heard (srutam). 


It can be argued that agni-hotra is a simple karma that someone could have conceived of. 
Even conceding that, still, there is no way of figuring out that it is a means for punya, or that this 
punya is an unseen (adrsta) result that manifests later. All these are not within the scope of the 
means of knowledge we have available to us, but they are understandable. This particular means- 
end (sddhana-sdadhya) connection cannot be known in any other way than by Sabda. Therefore, 
the subject matter of Sruti is what cannot be arrived at by the five means of knowledge. Only 
then is sabda an independent pramana. As an independent means of knowledge, it does not 
require any corroboration. In order for or a means of knowledge to be considered independent, 


what is arrived at by it cannot be arrived at in any other way. 


Inference can be converted into direct knowledge. Whether or not there is fire where the 
smoke is seen can be verified. But when you are dealing with sub-atomic particles, for instance, 
it is knowledge that will always be indirect (nitya-paroksa-jndnam). Sruti also reveals this kind 
of knowledge; it talks about an always remote heaven (nitya-paroksa-svarga), for example. We 
simply have to accept it, because it is knowledge born of something other than perception or 
inference (anadhigata-jnana-janaka). It cannot be refuted, because what it talks about is not 


refutable. If it contradicts something you know, then it is already refuted. 


This knowledge was received by sabda as a pramana by the rsis through the grace of the 
Lord (Isvara-anugraha-praptam). A rsi is someone who sees, but not through the senses. The 
knowledge that he receives is revealed to him and revealed knowledge is something that cannot 
be contradicted, (abdadhitam). Further, it must have the capacity to reveal something useful, 
(phalavat arthabodhakatvam), and it should not fall with the five means of knowledge 


(anadhigata). This is the general definition for sabda-pramana. 


If this is the definition of the Veda as a pramadna, then is there a way one can contradict 
this pramana by another pramadna? A pramadna is something that is to be used and then 
understood in terms of what it is revealing. If the Veda says something, how am I to contradict 


it? A pramana is a proof by itself (svatah-pramana). Perception and inference can be verified, 


www.AVGsatsang.org 


being within the scope of our knowledge and having as their scope things that can be objectified. 


But what sruti says is proof in itself. It is taken as an independent pramana. 


In the Veda there are a number of means and ends (saddhana-sadhya). For example, “The 
one who desires heaven should perform the jyotistoma ritual, svarga-kamah jyotistomena yajeta. 
This is a statement of injunction (vidhi-vakya). The means and end are for a person with a desire 
to go to heaven. How does he come to desire heaven (svarga)? It is like a commercial. A 
commercial introduces a new product that you have not heard of, and then makes you desire that 
product and sells it to you. Similarly, the sastra itself tells you about the existence of heaven, its 
desirability, and the advantages of being there. A desire is created in you for it, since you are 
looking for a place that offers happiness (sukha) that is not inhibited by duhkha. The sruti itself 
does the tourism promotion for going to heaven. It also gives an option—heaven can also be 
gained by doing daily and occasional duties (nitya-naimittika-karma). It connects you with a 
certain means or discipline (sadhana) promising heaven (svarga) later. The means (sadhana) of 
the jyotistoma ritual is unknown to me, and so is the end (sddhya) heaven. There are two 
unknowns. Neither can be arrived at by perception or inference. I cannot prove that it is not true, 
nor that it is useful. The section dealing with the jyotistoma in the sastra tells who can do this, 
what are the results, etc. Here, both the end and the means are unknown. The śđstra also gives 
us unknown means for known ends. For instance, in the ritual prescribed for the birth of a child, 
(putra-kamesti), the desire for the end, a child (putra), is known. Because it is something 
known, there can be a desire for it. Through the ritual, putra-kamesti, an unseen result is 
produced to meet with any undesirable unseen result that is obstructing the fulfillment of the 


desire, thus neutralizing the obstacles. 


We have seen that the subject matter of the Veda has anadhigatatvam—a subject matter 
that cannot be revealed by any other means of knowledge—and cannot be negated (abadhita). It 


also must reveal something useful (phalavat artha-bodhakatvam). This has to be understood. 


Sruti’s words are deliberate. They have results and a subject matter useful for one thing 
or the other. If progeny is not what we want, then we turn the page to one that has something for 
us. Desires and people are many. Likes and dislikes are varied. Means and ends are also 
different. A known means, like charity has an unknown end, like heaven. Unknown means can 
have known or unknown ends. This is the Veda’s subject matter. It is not scientific because it is 


beyond our means of knowledge. Nor does it talk about what is beyond us. The entire collection 
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of words (Sabda samiha) in the Veda, is looked upon as a means of knowledge (pramdna). As 
such, it cannot be negated (abddhita), is not known by another means of knowledge 
(anadhigata), and reveals something useful (phalavat arthabodhakatva)—abadhita-anadhigata- 


phalavat arthabodhakatvam pramdanam. 
Intended Meaning (vivaksa) 


The whole Veda is looked upon as pramdna. Both the Parva-mimadmsakas and 
Vedantins accept all six pramanas. Since the Veda is a pramadna in the form of words 
(Sabdatmakam), understanding the words in a sentence in any particular section (prakarana), 
becomes important. Once the words are looked upon as a pramdna, their meaning in a given 
topic implies one’s objectivity. Mere knowledge of grammar is not enough. Objectivity must be 
there. One has to find out the intended meaning (vivaksa). This is important in understanding 
words. On the part of the speaker there is an intention to convey an idea. There is something he 
wants to say (vaktum iccha vivaksa). This intended meaning (vivaksa) is what we are committed 
to. When two people come out of a room and one says, “The door,” it is understood to mean, 
“Lock the door.” This is known from the context. The word ‘door’ is just a word, but the 
meaning given to it by the context makes it a sentence. With these kinds of words, the intended 
meaning (vivaksa) should be looked for. To gain absolute objectivity in looking at the words, 
one has to look at what is intended by the person. Sraddhd, trust in the veracity of the speaker, 
and love gives that objectivity. Because the Veda is an independent pramdna, what it says 


should be looked at. 
Knowledge Centered on the Object ( vastu-tantra), Action on the Person (purusa-tantra) 


Pramana operates in a choiceless manner. If the eyes happen to fall upon an object, 
whether likeable or otherwise, it still produces the sight of the object. The data the eyes bring in, 
the everyday data, is most of the time ignored. Even if you choose, pramana still operates on its 
own. It will see what is there. This is knowledge (jfidnam); it is centered on the object (vastu- 
tantra), not the person’s will (purusa-tantra). Knowledge is as true as the object of knowledge. 
In this, the person’s (purusa) choice is not involved. Seeing takes place regardless. There is no 


choice. The person (purusa) does not come into the picture in knowing. 


On the other hand, karma is based upon one’s will (purusa-tantra) which means that one 


can choose to do something, or not to do it, or do it differently, as the situation permits. All forms 
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of karma are dependent on the person, the agent (kartr-purusa-tantra). The nature of knowledge 
(jñānam) is the opposite. Here there is no choice, except the choice of the person to know 
(purusartha). One has to choose to know, especially here, where the topic is the self (atma- 
visaya). Whether or not to know the self is purely based upon choice, but the knowledge itself 


has nothing to do with choice. 


You may choose to see a place that is promoted by tourism. Having gone there, the 
picture you see has nothing in common with the one given to you by the promoters. Now, should 
you take what you wanted to see or what you see as knowledge? The latter of course, even 
though the desire is different. The eyes are unmindful of your desires, will, choices, and 
intentions. They have no regard for them. It is the same with ears, nose, and everything that falls 


within sensory perception (pratyaksa-pramana). 


Pramana operates only in terms of what is there. A distorted version of what is there is 
only due to a defect in the means of knowledge (pramana-dosa), either for want of light or other 
factors. The eyes operate only in certain areas, where certain conditions are fulfilled, within the 
range of their operation. You have no choice in how and what they see. Knowledge (jñānam) 


presented in this manner, is opposed to karma. 


Karma is presented as something one can do, need not do, or do differently (kartum va 
akartum va anyatha va kartum Sakyam). The choice is there. Whereas, in jidnam, you may only 
choose to know a subject matter; only up to that point is there choice. Choosing does not give the 
knowledge. What is to be known depends upon the nature of the object and the pramana— 


pramana-prameya-tantram jnanam. 


The object determines the type of knowledge; it is prameya-tantra. A pot, for instance, if 
the means of knowledge has no defect, gives pot knowledge. When the pot is there and there is no 
defect in the means of knowledge and it is said, “This is a pot,” you have no choice. The choice 
is not there to know it, or not know it, or know it differently. It is a pot, nothing else, and there is 


no choice. 


In karma, in doing a ritual, you can do it now, or another day. Options are offered for 
doing it differently also. In offering clothing in a pūjā (vastram samarpayami), what is usually 


offered instead is rice (aksata). You need not do it at also. 
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You can make a choice to know (j#dtum sakyam) the pot or not (ajñātum Sakyam) in that 
you can choose to operate the pramdna or not. Your eyes are open, you see; eyes closed, you 
don’t. This is the choice you make—to see or not see. That is dependent on your will (purusa- 
tantra) not the pramdna. Once your eyes are open, the activity of the means of knowledge begins 
(pramana vyapara). When the object is within the range of sight, then sight takes place. This is 
a rule with reference pramana (pramana-vidhi). When the pramdna is operating, is there a 


choice not to know (ajnatum Sakyam)? No. 


Knowledge (jfdnam) and karma are opposed, in the sense of there being no choice and 
choice. Knowledge taking place is dependent on the object (vastu-tantra). When the pramana is 
in the form of words (sabdatmakam) and is independent (svatah-pramana), it can be glossed 
over. My knowledge of what sabda has to say depends entirely on my capacity to look at the 
Sabda, and see what the author wants to say (vivaksa). If what is said and what is understood 
concur, then there is understanding of what Sruti says (Sruti-artha-jndnam). If I have 
predetermined idea, or philosophy and want Sruti’s support for this reality, then that does not 


become Sruti-pramdana. There is no śraddhā in it. 


If sruti conveys it, then whether it is anadhigata, beyond the other five means of 
knowledge, abddhita, not subject to negation, and phalavat, useful, has to be seen. In duality 
(dvaita) these three criteria are not fulfilled. The dualists maintain that there are differences 
between word and word (Sabda-Sabda),; between word and form (sabda and rūpa);, between form 
and form (répa-ripa); and within a given form. Thus, there are differences between species 
(vijatiya-bheda), within members of a species (sajatiya-bheda) and within a given member of a 
species (swagata-bheda). There is no usefulness (phala) in this. As a limited person, my life of 
searching starts. I want to be free from this limitation. How and when is this possible, when 


there are things on earth that are not me? 


For sraddha to be complete, you have to be free from ideas of your own, which is 
difficult. The greatest blessing that the human being has, however, is this capacity to suspend all 
ideas and look at the situation afresh. I can be as innocent as a baby. Only because of this 
capacity to suspend all ideas (apohana) is the pursuit of pramana possible (pramana-pravrtti). 
Even in simple sight, we are doing this every day. You thought something was one thing and it 
turned out to be different, like mistaking salt for sugar. Even though you thought it was sugar, 
the pramana of taste beats that conclusion. This capacity to suspend your notions can be done 


when a pramana is operating. As long as it happens to be my eye, ear, sense of taste, touch and 
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smell, I have this objectivity. One perception does not prejudice the other. Even if you have 
Sraddha in my words, when I hold a flower and say, “This is a rabbit,” you will think seriously 
about that sraddhda. This is so because the ‘whole’ of you is behind your eyes and my words. The 
words as pramana do not have the backing of the pramana of the eyes. This is a contradiction to 


pramana. Understanding it differently (anyatha va jnatum sakyam) does not exist. 


Subjective experiences do not have the status of a pramdana. It is important to 
understand that the Rsis are not presented as mystic experiencers reporting their personal 
experiences. They are seers of mantras (mantra-drstarah), not simple experiencers. They had 
no experience of rituals. They had a vision of means and ends, a revelation. When what they said 
is considered as a means of knowledge, pramdna, then the whole approach is different. Our 
attitude becomes appropriate while operating the Sastra as a means of knowledge. This is 


Sraddha, objectivity. 


The meaning conveyed by the Sdastra (Sastrartha) should be in keeping with what it 
wants to say (vivaksa). When you look at the whole picture again and again then you begin to see 
the intended meaning (vivaksad). Once that becomes clear, a tradition of unfoldment 


(sampradaya) gets started and upholds what the sastra says. 
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Introduction to the Brahma- Sūtra 
Part 2 


Swami Dayananda Saraswati’ 
Parva-Mimamsé and Uttara-Mimamsa 


This sampradaya tells us that there are two important spheres, karma and knowledge 
(jñāna). Knowledge (jñāna) of means and ends is required to do karma. This being so, the 
Purva-Mimamsakas claim that knowledge is the cause for engaging in action (karma-pravrtti- 
hetu) to gain things. According to them, all the chapters in the Veda convey the same thing— 
dharma and adharma, karma that is to be done and not to be done. This Purva-Mimamsa view 
was systematized by Jaimini in sūtras, which are commented upon by Sabara, Kumarila Bhatta, 


and Prabhakara. 


Moksa is important for anyone who accepts the Veda as a means of knowledge, a 
vaidika. Even those who do not accept the Veda as pramdna, also talk about moksa—the 
Bauddha, Jaina, and Carvaka. Without moksa, there is no darsana, thus, Pūrva Mimamsa as a 


philosophy also presents moksa. 


The entire Veda is divided into a karma section and a jndna section. In karma, the means 
and results are different (sadhana-sadhya-bheda) and those who perform the actions are also 
different. Here choice is involved—‘“The one who wants heaven should perform the ritual,” 
svarga-kamah yajeta. There are varieties of karma for varieties of ends, because people and 


desires are many. 


Knowledge (jñäāna) has an entirely different sphere. The jñäāna in the Veda is not subject 
to negation, it is beyond the other five means of knowledge, and it is useful, as we saw. This 
subject matter is analyzed by Vedanta (vedadnta-mimamsa) and is kept at the end of the Veda. 
The topic is Brahman, so it is also analysis of Brahman (brahma-mimamsa). The position being 


later it is also called uttara-mimamsa, and it is presented by Vyasa in the form of sutras. 


The purva and uttara mimamsa are named only on the basis of the prior (parva) and 
latter (uttara) section of the Veda. The word Vedanta is purely positional; it does not mean ‘end 


of the Veda’. Even though the knowledge unfolded in Vedanta is “gaining which everything is as 
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well gained”, the word Vedanta means what is at the end of the Veda, and is not used in the 
sense of the end of all knowledge. It is a separate body of knowledge, but has the status of being 
included in the Veda, because it has to talk about a topic (visaya) that is not negatable, not 


perceived or inferred, and is useful. 


What is the difference between parva and uttara mimamsa? Karma here is dependent 
on a doer (kartr-apeksa). It is not merely activity (calanadtmaka). Even though karma implies 
motion/change, when you say the river flows, it doesn’t do a karma. Being non-sentient 
(acetana), there is no agency (kartrtva). In the Sastra, karma means something that is able to 
produce an unseen result (adrsta), punya and papa. Jndnam is based on the object of knowledge 
(vastu-tantra), whereas karma is based upon a self-conscious entity who has the choice to do or 


not to do. 


In the karma section, karma-kdnda, all the karma talked about is dependent on a doer. It 
doesn’t establish whether the doer (karta) is a reality. Going along with the human being who has 
the sense of doership and enjoyership, the sastra talks about something useful (phalavat), and 


good (hitam). It does not go into the nature (svarūpa) of the doer. 


Vedanta Addresses the Reality of the Doer 


In Vedanta what is talked about is whether the doer is real. The Veda provisionally 
accepts the doer as real. Since desires are many, there will be a propensity to transgress the order 
of dharma to fulfill these desires. To stop that, the Veda says that there is such a thing as an 
unseen result (adrsta phala); there is papa, which will result in an undesirable situation now or 
later. Certain things are prescribed for the manner, time, and order in which the karmas are 
performed. For example, it says, “Do this ritual at sunrise,” udite juhoti. This means that the 
tendency to sleep late has to be curbed and likes and dislikes have to be given up to some extent, 
making it possible to have an upper hand over them. One gains a certain capacity for 
discriminative inquiry (viveka) by doing this. It gives an inner ‘space’, and this freedom gives a 
certain tranquility and composure. With viveka, which is the innate state of the mind (buddhi), 
one is able to question and analyze with clarity what the purpose is of the karma that is being 
done. The Sastra says that the one who does this will go to heaven. But it also points out that the 
world (loka) that will be gained in the hereafter is time bound (anitya). Once the impermanence 


(anityatva) is understood, then the question arises of whether what one is seeking is limitless 
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(nitya) or time-bound (anitya). If it is anitya, one becomes an eternal seeker, since the sought is 


anitya. 


The statement “Everything is loved for the sake of the self,” atmanas tu kamaya sarvam 
priyam bhavati, becomes a potent statement (vakya). In heaven (svarga), etc., what is looked for 
is a certain happiness (sukha) centered on myself. Satisfaction is always centered on ‘I’. Further, 
what is free from time (nitya) cannot be created. If it is eternal, it must have been there before 
creation. Only that which is uncreated can be nitya. All results of action (karma-phala) are 
created, and therefore anitya. When this discrimination (viveka) comes, a certain degree of 


dispassion (vairdgya) follows. Things are understood as they are, and one becomes objective. 


“One must study one’s own Veda,” svadhyadyo adhyetavyah. This is a Vedic mandate. 
That there is such a mandate is made known to us from the sampradaya. The study of the Veda 
itself, even if interest is lacking, gives a vague knowledge (Gpdatata-jnanam). “The self, my dear, 
is to be listened about,” atma vā are Srotavyah; “The one who knows Brahman gains the 
ultimate,” brahamvid apnoti param; “The one who knows the self crosses sorrow,” tarati sokam 
atmavit; “This self is Brahman,” ayamatma brahma. All these statements are heard to produce 
the vague knowledge that the self is limitless (@nanda), real (satya), free from time (nitya). 
There is an attempt on the part of the śruti to turn the seeker towards himself, so that the object of 
inquiry (vicadra-visaya) is oneself alone. ‘I’ becomes the subject matter of enquiry, because the 
sense of limitation that I have is born of the conclusion, “I am different from everything.” This 
sense of duality is what limits. There is no way of manipulating the whole world (jagat) which 
one thinks is out to get one. You cannot manipulate the forces to your advantage. As long as 


what limits is there, limitations will stay. What limits? Not being yourself. 


Behind the seeking there is a freedom that is sought after, freedom from pain, which is 
part of the experiential world. It is the cause of pain, which is the sense of limitation, which you 
want to get rid of. The real aim of a human being (purusdartha) is, “I have to be free from being 
limited.” If that is discerned as the only purusartha, then the attempt is only to free yourself. 
That is moksa-purusartha. The pursuit of artha and kama are only in the absence of the clear 
understanding (niscaya) that the pursuit is for moksa. If this is understood properly, and it is 


accepted that there is moksa, then it will be clear that limitation is not true. 


What can be gained is not the subject matter of Vedanta. What ‘is’, is the topic that is 


discussed. Sentences in the karma-kanda talk about what can be gained (sdadhya-visaya), 
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desirable and undesirable, about injunctions (vidhi) and prohibitions (nisedha). The statement, 
“The one who desires heaven should do the jyotistoma ritual,” svarga kamah jyotistomena 
yajeta, talks about going to heaven through a given means (sadhana), so there is a difference 
between the means and the end (sadhana-sadhya-bheda) in this statement (vakya). On the other 
hand, look at this statement, “All this is Brahman; there is no multiplicity here at all,” sarvam 
khalvidam brahma neha nānāsti kincana.” There is no second thing. When it talks about 
Brahman, there is no end to be accomplished (sddhya) involved. It is a statement about 
something that is already established (siddha-vastu-visaya-vakya). The subject-object difference 


is swallowed here by saying that everything is Brahman. 


The pursuit of pramdana (pramdna-pravrtti) is only due to limitation. The pot is different 
from cloth, and so on. All pramdnas operate in this manner alone—by distinguishing one thing 
from another. All sense organs operate on this basis, revealing different colors, sounds, etc. If 
you have fine hearing, it means you have a more disturbing world. To be sensitive is the 
prerogative of a human being, but in its wake, sensitivity also brings in more hostility from the 


world. You have to deal with more things. 


The five pramdnas are meant only for knowledge of things that are different from each 
other. Their sphere of activity is different from what can save me from limitation. The sphere of 
operation of Vedanta as a means of knowledge (veddnta-pramana-vydapara), therefore, is 
different. It is useful (phalavat), because it gives freedom from a sense of limitation. “As long 
one creates even a little bit of duality, then he will have fear,” udaramantaram kurute atha tasya 
bhayam bhavati.” “From duality, indeed, is fear,” dvaitad hi bhayam bhavati. The Upanisad 
tells us that as long as there is duality, fear will remain. I can run from it, or seek something 
different from it. For the latter, there is a special subject matter, Vedanta. There is also a person 
who is qualified for it (adhikari), a person who wants to be free from limitation, from seeking 
(mumuksu), who has discerned this (viveka ) and has a natural dispassion (vairagya) for other 
pursuits. It is the knowledge of the vakyas that brings the ‘result’ (phalam) that is moksa. 
Between knowledge of the sadstra (Sastra-jidnam) and the result (phala) there is a connection of 
means and end (sddhana-sadhya-sambandha). There is also a connection between knowledge 


and moksa. 


www.AVGsatsang.org 


Necessity for Uttara- Mimamsda? — Pirva-Paksa 


Is the pursuit of the uttara-mimamsd, the analysis of sentences (vakya) of Vedanta, 
valid and necessary? Is there a subject matter? An argument is advanced that there is not. 
According to the purva-mimamsa, the entire (krtsna) Veda is already analyzed in the mimamsa- 
Sastra. There, dharma, artha, kama, and moksa are talked about and analyzed, and moksa is 
regarded as freedom from death (amrtatva), which is heaven (svarga). It has already been 
discussed. Therefore, Vedanta, the uttara-mimamsa, has no purusartha. This is one reason for 
not starting the uttara-mimamsa. It has no result (phalam). And it is not meant for dharma, 
artha, kama, much less moksa, because they have all been covered in the purva-mimamsa. 


Therefore, this uttara-mimamsa is not necessary because there is no goal (purusartha abhavat). 


There is no new unknown topic (apurva-visaya). If you are saying this is analysis of what 
is embodied (Sariraka-mimadmsa), then you are doing analysis of adtmda. But ātmā is not the 
subject matter of the sdstra, because it is known; it is evident (prasiddha). The subject matter of 
the śāstra should be something that is not known by the available means of knowledge 
(anadhigata). There is nothing not known to me about dtmd. It is an agent and enjoyer (kartā 
bhokta), and by karma and meditation (updsana), it gains a certain result, which has all the 


qualities of immortality (amrtatva), being a person who is happy (sukhi). 


Nor can there be a special qualified person (adhikari) for this. According to you, atmd is 
already free (mukta). If it is already free, then who is the qualified person (adhikari)? If he is not 
liberated, (amukta), then how will he get liberation by the words of the Veda? Therefore, only 
the one who has a desire for heaven (svarga) can be qualified for any purusartha. If he has 
dispassion (vairdgya), which is necessary according to you, then why should he study this? 
Moksa is to be gained through the result of karma (karma-phala) which has been explained in the 


purva- mimamsa. 


Then we have to ask that exponent of purva-mimdadmsd, “What about the Upanisads, 
which talk about established things (siddha-vastu), existent facts, like “This self is Brahman,” 
ayamatma Brahma? There should be a way of explaining them. The purva-mimamsaka replies 
that the entire Veda is meant for asking you to do and not to do certain things, and any statement 
that does not have that meaning is useless (Gmndyasya_ kriyarthatvad danarthakyam 


atadarthanam). Therefore, these words of the Upanisads have no meaning. If they do, they 
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have to be connected to statements of injunction (vidhi-vakyas) that ask you to do a given karma. 
Sentences that have established or existent things (siddha-vastu-visaya) as their topic should be 


connected to these statements of injunction. 


For example, in the Veda there is a statement, “Agni cried and the tear drops became 
silver.” True or not, what is the use of the sentence (vakya)? It is something that cannot be 
known in any other way (anadhigata) and is not negatable (abadhita), but it is not useful 
(phalavat), because it is not connected to an action (kriyd-para). But since the Sastra is saying 
this, it must have connection. The sastra being a pramdna, it cannot have useless words. This 
statement is interpreted as a prohibition (pratisedha-vidhi), an injunction of what you should not 
do. In a Vedic ritual, silver should not be given as a gift to the priest. If one does, there will be 
occasion to shed tears within a year. So the statement (vakya) is useful. In the same way, the 
statements of the Upanisad (upanisad-vakya) are also connected to statements about karma 
(karma-vakya). Their purpose is to make karma more efficacious. As you do the karma, you 
should think of Gtma as Brahman. This is to enhance the qualification of the agent of the action 
(kartr-samskara). The utensils used in rituals gain a certain religious disposition, samskdra, 
when purified by certain mantras. Similarly, if you think of atma as Brahman, you become 


better qualified to do this karma, and therefore, gain better results. This is one argument. 


Alternatively, the Piarva-mimadmsda looks upon the statements of the Upanisad as 
injunctions for meditation. The statement, “This self is Brahman,” ayam ātmā brahma is 
interpreted to mean that this dtma should be meditated upon as Brahman. That is also dependent 
on an agent (kartr-tantra), the meditator. He should meditate upon himself as Brahman, to gain 
certain qualities. These are all meditative statements (vakya). The Pūrva mimamsaka also 
accepts that as a legitimate view (paksa). One view accepts it as an accessory to karma 
(karmanga), and the other as an independent meditation (updsana). Therefore, they maintain, in 
the first section (purva-bhagha) of the Veda, karma is given, and in the latter part, updsana. 
Both are actions (Kriya). Since all forms of action (kriya)—physical, oral and mental— are 


already analyzed, there is no necessity for another sastra. 


The one who has a desire for moksa is also an agent (kartā). There is no such thing as a 
self that is not an agent (akartr-adtma). When there is no topic (visaya), qualified person 
(adhikari), or result (phala), there will be no connection (sambandha) either. Therefore, the 


uttara-mimamsa-Ssastra is of no use. 
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Necessity for Uttara-mimamsd: Response and Established Conclusion, Siddhanta 


Now the fact that there is a topic (visaya), a qualified person (adhikGri), a result (moksa), 
and a connection (sambandha) has to be established. How is moksa gained? Analyzing karma 
according to what it can accomplish, it is of four types. By karma you can (1) produce what is not 
there now (utpddyam), (2) reach that which hasn’t been reached (Gpyam), (3) cleanse 
(samskaryam), i.e. certain properties gathered by an object can be removed and it can be restored 
to its original condition, or (4) you can modify one form to another (vikdryam). All four of these 


are time-bound (anitya). 


Moksa, should be free from time (nitya). If so, it cannot be produced, nor can it be 
subject to cleansing (samskara), being reached, or being modified. So the result of karma 
(karma-phala) cannot be moksa. It has got to be something already existent. If it is existent, is it 
an object like the mountains? Moksa is not possible for what is inherently bound. I feel that am 
bound. If bondage is intrinsic to myself then I have no possibility of moksa, because the intrinsic 
nature of something cannot change. If there is a moksa it has to be centered on myself (ãtma- 
nistha), not on an object. Further, it is free from time (nitya). That means I am already free 


(mukta). There is no other moksa. 


The same sdastra that tells you about heaven (svarga) etc. also says, “Just as the body 
born of karma here disintegrates, so too, when you go to heaven the body born of punya-karma 
disintegrates.” Even though the sdastra doesn’t need to give reasons, being an independent 
pramana, when it comes to what is real (vastu) it does give reasons, because this has to be 
assimilated. Heaven (svarga) etc., cannot be moksa because even though all the individuals 
(jivas) are happy there, still, there is a gradient of happiness (sukha-taratamya). Consequently, 


the happiness will not be complete, it will be stifled by comparison. 


Thus, when heaven is dismissed as moksa, moksa becomes the topic. Why? Because 
every individual has a conclusion, “I am other than everything else.” There is a sense of limitation 
centered on oneself. The very fact that he doesn’t want to be limited shows that he is by nature 
unlimited (aparicchinna). Moksa cannot be an object. To arrive at the fact, “There is nothing 
other than myself,” is moksa, limitlessness. This is a@tma-nistha. The sentence , “The one who 
knows Brahman gains the limitless,” brahmavid Gpnoti param, and other such vakyas, all talk 


about moksa. It can only be the nature of dtma. Only then can it be nitya. 
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Everyone is a seeker of freedom (mumuksu). All are seeking something or the other. 
The one who understands that he is seeking to be free from being a seeker is a real mumuksu. 
Being free from being a seeker is moksa. One has to discern that. The person who has discerned 
it is a discriminating person (viveki). So we have established the qualified person, the mumuksu 


and moksa. What is the subject matter? 


If duality is not true, then I should look at myself differently. This limited person as a 
nucleus attracts different characteristics and attitudes, but continues to be the nucleus of what is 
limited. My own experience says that certain things that I think I am, are disappearing. There is 
this possibility of the self being entirely different. In the vision of the sruti also, the self is 
different. “Everything is dear for the sake of the self. . . The self, my dear, has to be seen,” 
atmanastu kamaya sarvam priyam bhavati. . .adtma vā are drstavyah. The Sastra asks me to 
look at myself, for “The one who knows the self crosses sorrow,” tarati Sokam atmavit. Atma 
should be known, and it should be known as limitless (bhuimda). “Whatever is limited, that is not 


bhūmā,” yadalpam tanna bhima. Atma is free from limitation, anantam. 


The sastra tells us that ātmā is the limitless Brahman (param brahma), the cause of 
everything (sarvasya karanam), and it has a certain method of unfolding this reality. That 
Brahman “you are,” tvam asi. It has a subject matter. The self, atma, being evident (prasiddha) 
makes it a locus to commit mistakes. It is not recognized as it is, and thus, has to be understood 
for what it is (jfeya-vastu). Then there must be pursuit of knowledge (jñäāna-pravrtti). The 
transition from being one who wants to be free (mumuksu) to one who wants to know (jijfdsu) is 
a quantum leap. That is why the first sūtra starts with atha and ata. This accounts for the 
quantum leap. Since you are a mumuksu you should know Brahman. Moksa is possible because 
you are already free (mukta). Seeing yourself as an agent and enjoyer (kartā bhoktd) is a 
mistake. It is seeing the self as something in something that it is not, atasmin tadbuddhi—you 
see what is not there. The seeming life of becoming (samsd@ritva) is only a superimposition. That 
is why atma should be understood, for which a means of knowledge (pramdna), which is the 
Sastra, is necessary. Analysis of, and inquiry into the meaning of the sentences and words of the 
Sdastra are sacred. There is a commitment here. The entire sastra has one consistent meaning 
(eka-vakyata), and one topic—you. Therefore, study of the sdstra is the study of you. You are of 
the nature of freedom (moksa-svariipa). The entire pursuit of Vedanta is for the elimination of 
the cause of all that is undesirable (anartha-hetu), the removal of samsdara which is the removal 


of the superimposition (adhydsa-nivrtti). This is the result (phala). 
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Bringing Ivara into one’s Life 
Swami Dayananda Saraswati’ 


“I believe in God” is what religious people generally say. However, such a 
sentence is seen as meaningless according to the Vedic vision of God. The Veda does 


not ask us to ‘believe’ in God because God does not need to be ‘believed’ in. Rather, we 


can know God as all there is. 


Any belief is a judgment before knowledge and is, therefore, subject to correction 
upon verification. For instance, at first you believe your friend when he introduces Mr. 
So-and So as ‘a good man’. You have no previous knowledge of Mr. So-and-So, and so 
you are free to believe Mr. So-and-So is a good person. However, according to you, a 
good person is one who gives you money whenever you ask him. Later, when you are in 
need of money and Mr. So-and-So refuses you, he becomes a bad man in your eyes. You 


have corrected your initial belief about him. 


Not all beliefs are verifiable. The belief that I will survive death is not verifiable. 
Whether I will go to heaven is not verifiable. That I will go to heaven by following this 
person is not verifiable, because there is another person who claims to be the real 
messiah, the latest one, and the last one to follow. Then, too, even if I get to heaven, 
there is no way of verifying here that I will like it—I may sorely miss watching football 
matches that may not be broadcast in heaven. In fact, all belief-based religions are based 
upon non-verifiable beliefs. That is why they are called faiths. Further, although each 
claims to be the best, there is no way to know which religion may be better than the other 
one. Nobody has any basis to prove that one religion is correct and that another is wrong, 


since both are based on non-verifiable beliefs. 


However, certain facts which are not immediately perceivable can be known 
through inference and are not in the realm of blind belief. For instance, if I ask whether 
you had a great-great grandfather, you would have to say ‘Yes’. But if I ask whether you 


ever saw your great-great grandfather in person, of course, you would have to say ‘No’. 
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So, without having seen him, you say that he existed. Is your assertion a belief? You 
may say it is a belief; I say it is not. Being subject to correction upon verification, a 
‘belief? that your great-great grandfather existed also implies that you may never have 
had a great-great grandfather. Yet the fact that you are here proves without a doubt that 
you had a great-great grandfather. Similarly, there is no doubt whatsoever that your 
great-great-great-great-great-grandfather existed. Your knowledge that your ancestors 
existed is paroksa-jnanam, indirect knowledge. More specifically, it is anyatha- 
anupapatti, an inference-based presumption requiring more than one logical step. All 


medical diagnosis is based upon this kind of inference. 


The Vedic vision of God does not require your belief. This vision states that 
idam sarvam isvarah—all that is here is God. How can you ‘believe’ that statement? In 
fact, it is not a matter of belief; it is a challenge for you to know. Idam sarvam isvarah is 
an equation. Idam sarvam—all that is here—is equal to Isvara, the Lord. All that is here, 
everything confronting you, is you. You, plus everything you know and don’t know is all 
that is here. And ‘all’ equals the Lord. That is the equation. As an equation, it requires 
understanding, not belief. It is like the elementary school teacher telling a student, “Five 
plus four is equal to ten minus one. Do you understand?” The student replied, “Well, I 
may not understand, but I believe you, sir.” What is required is for the student to 
comprehend that both sides of the equation are equal. If a statement were simply a matter 


of belief, no equation would be necessary. 


When we say all that is here is the Lord, we are not saying that there is one God. 


We say there is only God. We are not monotheists. Monotheistic religion posits one 


God with certain features, sitting in heaven. And that God is a he, which is another 
problem. For how can God be limited in any way, especially by gender? So, he is a he, 
sitting in heaven, which is taken as a physical place. Yet how can he be located in space, 
since time and space are part of the created universe? If God existed somewhere in space 
and time, he could not then create this world of space and time. He would be another 


limited individual, a discrete entity, subject to the laws of space and time, as are all 
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individuals in this jagat, world. As an individual, he would be different from me, 
different from you, and different from every mosquito. Thus, God could not be almighty, 
but would be a limited person, like my uncle, who is subject to illness and mosquito bites. 
Since everyone has got some power, God’s limited power would be circumscribed by the 
power of other individuals. Even the mosquito would have some power that God lacks. 
The mosquito, in fact, is more powerful than the human being. Usually when you catch 
an animal, you set a trap, you throw a net. But when it comes to mosquitoes, it is you 
who must enter into the mosquito net; it is you who must escape the mosquito. So who is 
more powerful? In fact, every little bug, every virus, has got its own power over you. 
Similarly, if God is a limited being, subject to space and time, he also will be another 


individual, at the mercy of all the bugs, viruses and bacteria. 


The Vedic vision that all that is here is ISvara fits very well with modern 
cosmological physicists, who say that everything is a manifestation of one thing alone. 
They say that everything is primarily made up of basic particles, which, due to 
electromagnetic force, form into clusters. Finally, due to gravitational force, there is 
movement on a grand scale; everything is moving. The great velocity of movement 
keeps everything in place. In this way, the physicists explain the entire creation as a 
manifestation of basic particles. It is not that there was a God sitting elsewhere who 
simply dropped a few fully formed planets here and there. All that is here, they say, is 
one thing alone, and that one thing is the particle. The problem is that the physicists stop 


there. 


The Vedic vision goes further by probing the essential nature of the particle. For 
instance, if everything is made up of particles, that means my physical body is nothing 
but particles. How were those particles able to assemble themselves to form my eyes, 
ears, liver and kidneys? Can we infer that these particles are intelligent? If they were 
not intelligent, they would not have been able to assemble themselves to form this body. 
When I look at my physical body, I see a manifestation of intelligence. In fact, all the 
disciplines of knowledge, such as chemistry, electrochemistry, biochemistry, and so on, 
are right here in one body. In this way, my own physical body is one body of knowledge 
that contains all the disciplines. So we do not think of the body as simple flesh and 
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bones, as inert matter. It is made of up of intelligence and it is available for knowledge. 
Analyzing even one sense organ is good enough for us to see that our bodies are very 
intelligently and efficiently organized. For instance, why must my nose be in this 
location? When I was a boy, I thought that if I had the chance, I would advise God to put 
my nose elsewhere. I thought that one less facial feature would mean that more people 
would pass as beautiful. A flat nose, or a long nose, for instance, are nuisances. Then I 
wondered where else a nose might be placed. I thought of the advantages of placing it 
on top of the head. No longer could a person with the flu sneeze his bugs my way when 
talking to me. Another advantage would be that the nose placed at such a location would 
serve as a chimney for those who smoke, thus sparing non-smokers from inhaling 
secondary smoke. So I thought that was the greatest idea. But then, I thought about this 
matter further and pictured the following scene. Suppose I wanted to have a cup of 
coffee. Being a South Indian, I didn’t really know what tea was. Since tea and coffee 
look the same, I would have to find out whether a beverage was tea or coffee by smelling 
the flavor. The coffee cup would be parallel to my nose. It would not pick up the flavor 
of the beverage. Therefore, I would have to turn the cup over; I would have a coffee 
abhisekam, bath. Finally, I concluded, let the nose be where it is. Let me not poke my 


nose into this. It is an intelligent arrangement. 


People are still doing research into the intelligent arrangement of the creation. 
Nothing is really understood. Your brain is not yet totally mapped. It is a wonder. 
Every bug is a wonder; every tree is a wonder. All that is there is in the form of 


knowledge available for our discovery. Therefore, everything is given. The hard reality 


is that there is nothing created by you or me. All of the resources are given. All of the 
possibilities are given. The world itself is given. My very faculty to explore, to know, is 


given. My mind is given; my senses are given. My hands and legs are given. I have no 


say over that fact. Everything is intelligently given. What is not given? Ownership. 


We own nothing; we may only possess. Ownership is just a notion, like the 


Bombay Flats. 
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Bombay created a super-entity called the Housing Society. In that arrangement, 
many flats and many owners were created, with no one person owning the land 
underneath the buildings. I could never think of owning a dwelling place without owning 
the land. So the first time I was invited to the Bombay Flats, I was really disappointed. I 
saw a huge building with seven floors. I asked my host, “Is this is your house?” He said, 
“No, no. Of course not. I am on the fourth floor.” Reaching the fourth floor, I asked, “Is 
the whole floor yours?” “No”, he replied. Then he showed me his two-room flat. “Is 
this your flat?” I asked. “Yes”, he said. “What part of it is yours? Is the floor is yours?” 
“Yes”, he said. “Isn’t it also the ceiling of the fellow who lives downstairs?” “Well, 
yes”, he said. “Is the ceiling yours?” “Yes”, he replied. “Isn’t it the floor of the fellow 
who lives upstairs?” “True”, he said. Similarly, the left wall is the right wall of the 
fellow next door; the right wall is the left wall of the other fellow. Finally, I asked, 
“What blessed part of the flat do you actually own except the space?” The notion of 
ownership is the greatest myth in the world. In fact, there is no such thing as ownership. 
Every blessed thing is given. And it is taken away also, like the hair on your head. Since 
you can’t do anything about it, you should enjoy the advantages of being bald. Nobody 
can grab you by your locks. You need not buy shampoo; you need not carry a comb; you 
never have dandruff. So, enjoy being bald. You did not own that hair. It was given to 


you. Things are given and taken away, too. There really is nothing I can call mine. 


Everything that has been given to you has been intelligently put together, be it a 
nucleus, a solar system, a galaxy, a cosmos. In fact, things function only because they 
have been intelligently arranged. My kidney, my liver, my eyes, my ears—all of them— 
are put together, and anything intelligently put together presupposes knowledge. “Have 
you driven a Ford lately?” they have been asking for so many years. Every year, it 
seems, they are coming up with a better Ford that you can afford. What does it mean? 


The later model is supposed to be more intelligently put together. 


The fact that everything is intelligently arranged is evident. That is the reason 
most people believe there is a God. The problem is that they think God is sitting 
somewhere in space. God cannot be in space and time and create a world. There is no 


such thing as outside space because all outsides are inside space. The outside itself is a 
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spatial concept. And therefore, there is only one resolution: space, time, and everything 
within them, cannot be separate from God. That is why the Veda says, so’kamayata 
bahusyam prajdayeyeti, “He desired, ‘May I become many’”; so’srjata, “He created”; 
and sarvam abhavat, “He became everything.” From the standpoint of knowledge, we 
say that God, having the knowledge of the creation, is a creator. From the standpoint of 
the creation, the material universe of names and forms which enjoy a certain degree of 
reality, we say the material cause is not separate from ISvara. The creation is nothing but 
Isvara manifest. God cannot go and borrow material from somebody else because there 
is no somebody else. There is no someplace else. Space itself is yet to come and 
therefore, there is nothing to separate the material from the maker. Unlike the baker who 
creates bread, God is both the maker and the material. The baker is separate from his 
material. Therefore, when you buy a loaf of bread, the baker, along with his wife and 
children, don’t also come along. Thank God! Otherwise, you would find that when you 
buy a few things, there is a whole society in your home. Yet it is not always the case that 
the maker and material are separate. For instance, when you dream, you are the maker, 
an intelligent being, with knowledge of your creation. In fact, the dream which you’ve 
created is you, formed out of your own consciousness. You are the maker and the 
material for the dream world. This dream experience is a window for us to understand 


the Vedic teaching that all that is here is ISvara. ISvara_is both the maker and the 


material. That is why you can worship God as a ‘he’ or a ‘she’. From the standpoint of 
the material cause, God is ‘she’. From the standpoint of the maker, God is ‘he’. There is 


no real difference. 


“All that is here is Isvara” means that every phenomenon is ISvara. You can 
invoke the Lord in a given phenomenon, or you can invoke the Lord as the phenomenon 
itself. If you invoke the Lord as the given phenomenon, it is called a devata, a deity, 
such as Agni, fire. Or in a given phenomenon, you can invoke the total. When I sit, 
listening to a speaker, and you try to get my attention by pulling on my little finger, how 
much of my attention is aroused? Only a little attention? If you pull my whole hand, do I 
give you a little more attention? Do I give you my total attention only if you give me a 


full body massage? No. When you touch my little finger, the whole of me is touched, 
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because I, my awareness, pervades the little finger. Similarly, Isvara, the total, can be 
invoked in any given form or name. In order to do that, I need to be informed that the 


Lord is the whole. Our Sdstra informs us about this truth. 


It is the informed people that have validated all forms of worship. The Hindus did 
not touch the tribal people in India at any time. They did not look down upon the tribal 
forms of worship. It was not that we considered the tribal people to be non-Hindus; 
rather, we didn’t disturb their forms of worship because of our vision. A person may 
have been worshipping an anthill or a tree, and we validated that. We didn’t think of 
converting him because, in our vision, there is nothing to convert. What he is doing is 
okay in our vision. The Indian leaders also will not disturb the tribal people. That is the 
reason why conversion activity by missionaries is possible in India. India is a homeland 
for all religions, all cultures. We only say, mind your business. Make a Christian a better 
Christian. Make a Muslim a more peaceful Muslim. We tell you to encourage your 
people to respect others. Don’t cavil at other religions. Let other people worship as they 
will. After all, your own religion is based on non-verifiable beliefs, anyway. Yet even 
though I have a lot to inform you about, I don’t want to disturb you and your beliefs. I 
respect you as you are. I will inform you only if you want to know more about that 
Allah, or about the Father in Heaven. If you do want to know more, I have so much to 
tell you. I will tell you that God is not a matter for belief. It is a matter to be understood, 


because all that is here is God, finally. 


How does that God come into my life? Bringing God into my life can be very, 


very simple. It is cognitive, based on your understanding. What is cognitive can be 


simple—or it can seem impossible. If you can understand, it is simple. While money is 
durlahba, difficult to gain, vidya, knowledge, is sulabhd, easy to gain—if you are ready 


for it. 


All that is here can be reduced to so many orders. There is a physical universe 
that follows a physical order. The macro universe follows an order. Even a dual 
phenomenon—the dual behavior of an electron, for instance—is a part of that order. The 


physical order covers my physical body, my mind and my senses. And the total 
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intelligence of the Lord is manifest in every form, from the infinitesimally small to the 
unimaginably large, because creation presupposes knowledge. And knowledge implies a 
conscious being. Just as the dreamer manifests the dream out of herself, the all-knowing 
conscious being is manifest in the form of jagat, the world. I understand the physical 
order to be that knowledge, that intelligence. When I study physics, or any discipline of 


knowledge, I really look into the mind of ISvara. That is why any knowledge is sacred. 


There is also a biological order because of which there are organisms not only in 
this, but in other systems. Even in another galaxy, life forms would follow a biological 
order. There is a physiological order because of which there is illness and health. There 
is a psychological order as well. Your anxiety, worry and fear—all these follow a certain 
order. There is an unconscious in everybody, and that follows a psychological order. 
Every person’s behavior is within that order. A person cannot behave differently, unless 
he or she wants to change. Then there is also a cognitive order. The fact that we are able 


to know, or not know, any given thing reveals an epistemological order. 


There is an order of dharma, an order of right and wrong. This order is 
commonly sensed by all of us; we don’t require someone to preach to us that we should 
not hurt others. Every being is aware of that. I know very well that I do not want to be 
hurt by others, and that others do not want to be hurt by me. That I want others to speak 
truth to me is very clear, and that they expect the same thing from me also is clear. That I 
don’t want to be taken advantage of, taken for a ride, is very, very clear to me. And I 
know others expect the same behavior. Even a thief who comes to my house with a knife 
in hand and demanding, “Where is the cash?!” will say, “Tell me the truth!” He, too, 
wants only the truth. Nobody is ignorant of this common value structure. It is the matrix 
that provides the necessary basis upon which human beings can conduct transactions and 
interact with the world. The order of dharma is necessary because we are not totally 
programmed. Being self-conscious, we have the freedom to choose. When you go 
against that order, there is a corresponding karma. When you rub against the law of 
dharma, the law of karma rubs against you. If you don’t understand, try rubbing your 
bare back against an old oak tree. Let us see who rubbed what. You rubbed the tree, of 


course. But the tree seems to be okay while you cannot wear your T-shirt without 


www.AVGsatsang.org 8 


wincing. You rubbed against the tree and got rubbed in the process. Your sore back is 
pāpa—a result of your wrong action. When you act in accord with dharma, you get 
punya, or good karmic credit. Nobody rubs against dharma without getting rubbed. 
Karma is different from the concept of ‘original sin’, which asserts that because you 
were born of parents, you were born with original sin and are a sinner. That guilt- 
producing notion is just ridiculous. Further guilt is created when we are told that 
somebody, without even having first consulted us about it—died for our sins. I don’t 
want anybody to die on my behalf, or even to live on my behalf. Don’t impose that guilt 


on me. 


If you understand that there is a law of karma, then you are within order. With 
this understanding you can have a two-step response to people. There is a one-step 
response when somebody dear to you is angry and you simply react to that anger. We 
need to understand that there is an order in that person’s behavior. Anger is a 
manifestation of pain. That pain, more often than not, was picked up by that person in 
innocence when he or she was a child. If you recognize the psychological order, then 
your response is not a single-step response, but a two-step response. The second step is 
that you are understanding. There is ISvara in that step. The second step is Isvara. The 
first step is you. If you remain at the first step of response, there is no ISvara in your life, 
even if you go to the temple regularly. Hindu religion is not like that; it is to be lived 
every day, every minute. So the single step is the jiva—the individual, the ego, the hurt 
ego, the guilty ego, the smarting ego, the self-centered ego, the selfish ego, the frightened 
ego, the persecuted ego. If you go one step further, you are in touch with the order, with 
Isvara. To do so, you must be aware that the psychological order is Isvara. Nobody 
behaves out of order; everybody’s behavior is in keeping with the order. Even a person’s 
not understanding the order is part of the order. All you can do is wait it out and pray for 
that person. Even your anxiety and worry are within the order of ISvara. In fact, you can 
validate yourself by your own awareness of ISvara, who is in the form of order, 
psychological order. Neither your fear nor your anxiety will surprise Isvara, because it is 


within his order, the order that is not separate from Isvara. 
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When you go for counseling, the therapist validates you, saying, “You are okay, 


” 


you are okay, you are okay.” You feel okay as long as you validate the therapist. For 
instance, when you go for marriage counseling, and the therapist has been married three 
times, what kind of trust will you have? Once a marriage counselor came to see me. He 
said that his practice was going very well. Then he said, “Swamiji there’s just one 
problem—my marriage is not going well.” What I told him worked for him. Do you 
know what I said to him? “When your wife wants to talk to you, charge her sixty dollars 
and listen to her.” He got the message. Everything went well. The problem had been 
that after a whole day of listening to his clients, he just didn’t want to listen any more. 
Your validation, your sense of being validated, is proportionate to the trust that you have 


in that person. 


The only person in whom you can totally trust is the person who is infallible. We 
don’t say God is infallible; we say the infallible is God. To say that God is infallible is 


problematic; it is based on a belief in God, a faith in God. One politician in India lost his 
wife. She was a great devotee of Ganesha. When she died, he said, “I don’t believe in 
God anymore.” Why? “He took away my wife.” But God knows better where she 
should be. Perhaps he gave her a break. We don’t know. That type of faith is shallow. 
A rock-climber slipped from a precipice, and held on to a strong protruding root. There 
was no way of climbing back up. If he let go, he would fall 2000 feet to his death. He 
had faith in God, and prayed, “Oh God, help me.” And then God came down and said, 
“This is God speaking. Let go of the root.” Then this fellow cried, “Is there anyone else 
up there?” This is your faith, I tell you. Everything is okay as long as things go well. 
This is not enough. In today’s complex society, where there is so much competition, you 
need much more than shallow faith. You should not merely say that God is infallible. 
You have to see that the infallible is God, because he is in the form of order. No order is 
fallible. The physical order is not fallible. The biological order or psychological order— 
any order—is not fallible. That is why it is order. Therefore, I say the infallible is God. 
This cognitive change, this shift in the scales of your vision, gives you a capacity to relax. 


You can relax into the order. 
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So let there be a two-step response. The first step is you—you who are prone to 
respond in a shallow manner. It is the response of the selfish, the response of the angry, 
the response of the hurting, small, insignificant person. Just one step behind is Ivara. 
Just one step. You are aware that there is order. That is how you bring Isvara into your 


life. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Relating to /Svara 
Question 
How can we bring /svara into our lives? 
Answer 


Isvara is brought into our lives first by recognizing that there is /Svara, by 
recognizing that He is the creator, sustainer and dissolver, omniscient, omnipotent and 
omnipresent. I recognize that I need the grace of /Svara in my life and that I always 
need a favor. No doubt, I have some capacity or capabilities given to me. The three 
powers of icchasakti the power to will, kriyasakti the power to act and jfidnasakti the 
power to know, are indeed given to me. Of course it is my privilege and my 
responsibility to use them judiciously. But then these powers are limited and therefore I 
find that I always need help. That is how /svara comes in; by way of prayers, by way 
of worship and also by recognizing that not only do I need his grace, but that I am 
already enjoying his grace. I am what I am on account of this grace that I am enjoying. 
Therefore it is a fact that I am enjoying his grace; I live, I can walk, I can talk, I can eat 
and drink, I do whatever I do. All that I have, as in the capacity I have in my organs or 
the capacity I have in my intellect, is given to me. Therefore I am enjoying his grace 
every moment. The recognition of this fact will result in my acknowledgement, which 
expresses in terms of prayer or worship and also in terms of making the way I live my 
life, in itself a form of worship of the Lord. Thus, bringing /svara into our life means 
making our lives, as best as we can, a worship of the Lord. It also means prayer for 


seeking his grace where more grace is needed. 


Ultimately even knowledge comes by the grace of God. All qualification also 
comes by the grace of God. So recognize Isvara by way of the grace that you are 
already enjoying and appeal to /svara for the grace that you need. Of course /svara 


ultimately happens to be sacciddnanda also. But then when we say /Svara we always 
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mean the ‘saguna Brahman’, bringing the saguna Brahman into our lives because the 
nirguna Brahman’ is my own self. Bringing svara into my life means bringing this 
saguna Brahman into my life. He is the creator and sustainer, omnipresent and 
omniscient and He cares. And so we invoke the benevolence of the Lord in our favor. 


eae f =, . ‘ 2 
This is how we can bring /svara into our lives. 


' Saguna Brahman refers to the Lord as the creator, sustainer and destroyer of the world while nirguna 
Brahman refers to the Lord free of all attributes. 

“Questions and Answers from a satsang with Swamiji on Tattva Bodha, NJ, Summer 2001. Transcribed 
and edited by Chaya Ra, Jayshree Ramakrishnan and KK Davey. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Buddhism and Vedanta 
Question 


What is the reason that Buddhism was born in India, but is more widely 
practiced outside India? 


Answer 


The Indian culture is a Vedic culture. Buddhism arose as a sort of protest 
to the Vedic culture of that time. Therefore, Buddhism doesn’t accept the Vedas 
as a pramanam or valid source of knowledge; it dismisses all the Vedic rituals. 
Yet Buddhism is also an offspring of the Vedas and so the teaching of Buddhism 
is not too far removed from that of the Upanishads. It became a separate 
tradition and many were inspired to embrace Buddhism. Lord Buddha was a 
great and inspiring leader and teacher. It said that at that time, the Vedic culture 
had degenerated into too many rituals and sacrificial offerings of animals with a 
lot of violence. Buddhism came up as a protest reaction to that. Therefore, 
Gautama Buddha’s message of compassion appealed to the people and the new 
religion was accepted. Later, however, Buddhism also suffered decay. Over 
time, it became very intellectual and involved a lot of argumentation, which 
resulted in divisions within it. Buddhism was in a bad state because it was 
purely intellectual and dialectical. A better form of reasoning became necessary 
to show up the fallacies of the prevalent Vedic culture. That was when Adi 
Sankaracarya came along. 


Even before Sri Sankaracarya’s time, a lot of work in the re-establishment 
of Vedic culture had been done. There was Kumiarila Bhatta, a great ritualist, 
who also played a significant role in re-establishing the Vedic culture. Sri 
Sankaracarya established the tenets of the Upanishadic teaching. This was 
because the people of India basically followed Vedic precepts and that was a way 
it could be brought back. Sri Sankaracarya brought about a lot of reforms in the 
practice of rituals as well. Had that not happened, the Vedic religion itself could 
have been wiped out. Unless great leaders come as reformers, even religions 
become degenerate. Unfortunately, Buddhism did not have the kind of leader 
who could subsequently reform it and make it practical for others to follow or 
provide an idea or path for others to follow. What is practically useful to people 
alone will survive and that is why Vedic religion has survived. 
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Question 


Why did Lord Buddha tell the people to ignore the teachings of the 
Vedas? 


Answer: 


At the time Gautama Buddha appeared on this earth, there was a lot of 
distortion in the interpretation of what the Vedas prescribe. There was also a lot 
of corruption along with the distortion. It seems that there was a predominance 
of animal sacrifice in the performance of Vedic rituals and thus there was 
violence associated with it. Both Gautama Buddha as well as Vardhamana 
Mahavira of the Jain religion appeared in the same region at about the same time, 
and both advocated ahirisa. This was because of the prevalent atmosphere of 
himsa or violence as the Vedic rituals were equated to sacrifice. Therefore, rather 
than reforming the Vedic rituals, they did away with it. The ideal way would 
have been to teach ahirisa in the light of the Vedic teaching; to give the people the 
right understanding of the Vedas and remove all the corruption that had entered 
into that. Then the Vedic religion would have been sustained or reformed and 
there would not have been conflict in the minds of the people. But what 
happened was that the two new traditions began as a protest against the violence 
that was associated with the Vedic rituals. The principle of non-violence is very 
noble. Yet I personally wish that this non-violence had been taught in keeping 
with the Vedic teaching. Any tradition that is followed for a long time is prone 
to corruption and distortion. Therefore, we require spiritual leaders from time to 
time who can spot those corruptions or distortions and set them right. 


Adi Sankaracarya was also a great reformer. He was very traditional, no 
doubt, and we would also call him orthodox because he was faithful to the basic 
traditions of the Vedas including the caste system, the varnasrama—dharma, and so 
on. At the same time, however, he introduced a lot of reforms. Even at the time 
of Sri Sankaracarya, there were many distortions in the forms of worship, such as 
in the worship of the female divinity. Tantra is a form of worshiping the mother 
goddess. Distortions had entered into this worship, which had become 
associated with the five ma-karas, such as madya or liquor, marisa or flesh, etc. 
Also, the ferocious form of the Devi was worshipped through animal sacrifice. 
Sri Sankaracarya corrected this tradition and instituted the worship of the benign 
form of the Goddess. He installed what we call the Sri- yantra in many places 
and changed the form of worship from the ferocious form to the benign forms. 
There was also a sort of division amongst Hindus who worshipped different 
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deities in believing that their god was superior to the other’s god. Therefore, he 
instituted the paficayatana-puja or the worship of five deities: Lord Siva, Devi or 
Sakti, Lord Visnu, Lord Ganega and Lord Surya. These were the five devatas 
predominantly worshipped at that time. He initiated a worship of all the five 
devatas in which the representation of one’s ista-devata or chosen deity could be in 
the center and the other four in the four corners. In doing this, one could still 
show reverence to the ista-devata while being respectful of the other devatas. 
Many such reforms were initiated. People fault some of what Sri Sankaracarya 
did, but you have to evaluate his work in the light of the conditions existing at 
that time. After all, there are certain things you cannot do, perhaps because 
people are not ready for those changes. Yet, a lot of changes were brought about. 
You see, we cannot expect him to have done what we would do in the 21* 
century. Even the Manusmrti is being criticized today. Yet we have to 
understand the time when Manu lived and wrote and all the factors constraining 
him. Similarly, even today, we have to take into account the strong feelings of 
people even though we may not necessarily agree with them. We know that 
people are not ready for a complete change and, therefore, accept some things 
that may not necessarily be ideal. While it would have been ideal had these 
Vedic traditions been maintained and reformed, such powerful leaders as 
Gautama Buddha or Mahavira did excellent work; no doubt about that. To 
answer the question, Lord Buddha did away with the Vedas because, at that 
time, the Vedic rituals were full of violence. Therefore, the Buddhists did not 
accept the Vedas as a pramanam or authentic source of knowledge. Both the 
Buddhist tradition and the Jain tradition had their own scriptures, which they 


followed’. 


! 2005 Arsha Vidya Gurukulam Family Camp satsanga. Transcribed and edited by Jaya Kannan, Chaya 
Rajaram and Jayshree Ramakrishnan. 
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Cheerfully Facing Difficult Situations, Titiksa’ 


Swami Dayananda Saraswati 


What is titiksa? 
Sitosna-sukhaduhkhadi-sahisnutvam. 


Sahisnutva is the capacity to cheerfully, if not 

happily, put up with difficult situations. Why 
cheerfully? Because ‘putting up with’ is not enough. 
Whether you like it or not, putting up with something 
is always going to be there. Now, 
suppose it’s hot. It will get hot 
here in a couple of months, and 
people will say, “Oh, it’s hot, it’s 
so hot.” And if someone says 
that you have to put up with the 
heat whether you like it or not, 
you have to put up with that 
person. What can you do? If it is 
cold, you can wrap yourself up 
so that only you nose is exposed. 
But if it is hot, what will you do? You have to strip 
yourself, but how far can you strip? There is a point 
where you have to stop. You can only go up to the skin, 
not beyond, and even then it is not enough. What are 
you going to do? You have to become a skeleton, then 
you will have no problem, either with heat or cold. 
What a nice thing it will be. The Swami is one skeleton, 
sitting here and talking, and other skeletons are sitting 
there and listening. This will be a great 
wonder—skeletons attending the Vedanta classes, and 
one skeleton talking. It should be a sight for the gods to 
see, only the gods. Local fellows cannot see that, 
because they will not come anywhere near; they will 
faint. 


"Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


You have to learn how to cheerfully 
face an unpleasant situation, 


learn how to avoid lumping. 


It is like trouble shooting... 


the problem first 
has to be identified. 


What is said here is that cold and heat, sita and 
usna, you have to deal with— putting up with them is 
not exactly what is said. Whether you like it or not you 
put up with them, but cheerfully putting up with them 
is what is required. And that is possible. We have to 
learn how to put an end to this emotional shivering. To 
go on complaining about it will only increase the 

discomfort. Instead, you say, “Yes, 
this is how it is, period.” That is 
different; the whole thing is 
different. 


and for this, naturally, you have to 


Suppose there is pain. You 
can create further pain by what I 
call ‘lumping’. It is like this. One 
person goes to the doctor and 
says, “Iam in great pain,” and the 

doctor asks, “What kind of pain?” 

“Oh Ihave body pain.” 
“Ts the whole body aching? “ 
“No,no, the whole body is not aching, my leg. “ 
“Your legs are aching? “ 
“No, no, not the legs, the knee.” 
“Oh, the knees; both the knees are aching?” 
“No, no, only the left knee.” Then with his hammer he 
goes on checking. He knows when you respond, 
where the painis. “There?” 
“There is no pain.” 
“Here?” 
“There is no pain.” 
“In the center?” 
“Yes, somewhere there is the pain.” 
“Here there is pain?” 
“Ah, yes there is the pain.” 
Why do you say, “I am in pain”? Why this lumping? If 
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you lump things together like this, you cannot have 
titiksa; if you don’t, you will have titiksa. It is that simple. 
You have to learn how to cheerfully face an unpleasant 
situation, and for this, naturally, you have to learn how 
toavoid lumping. It is like trouble shooting. 


When there is trouble, the problem first has to be 
identified, and then solved. Suppose in a business there 
is a loss. They try to find out what is the problem—is it 
here, is it there, what is the 
problem, where is the loop hole? 
Then they find out one or two 
areas where there is leakage of 
funds, and block them. Otherwise 
they will be saying, “I am losing, I 
am losing,” without knowing 
what is going on. But here, you 
zoom in on the whole thing and 
don’t lump anything. Yes, it is hot, 
but then again, it is not always hot. It is hot between 
twelve and three o’clock, so between twelve and three 
o'clock you don’t go out; it is easy. That it is hot between 
twelve and three o’clock is entirely different. You only 
have to deal with these three hours, which is easier than 
the generalized situation of being hot. “It is hot; Oh! 
India is very difficult to deal with.” These leaves are 
difficult? The coconut is difficult? The birds are 
difficult? The earth is difficult? The sky is difficult? Tell 
Don’t lump it, “Oh India is 
difficult; America is easy.” What is easy, tell me, in 


me, what is difficult? 


America? Saying that India is difficult is all too much to 
say. India is not difficult. Maybe certain areas are 
difficult—who says they are not, but then, if you 
pinpoint the area, if you are able to discern the area of 
difficulty, then you can deal with it. You cannot simply 
drink water from the tap, for instance. When you just 
acknowledge that and act accordingly, titiksa becomes 
easy. When we find that certain things are inevitable, 


Accepting it does not mean that you 
should not do anything about it, 


if you can. You acknowledge it and then 


do what is to be done. 
And there is a certain cheerfulness. 


we have to accept that. If it is inevitable, what can you 
do? So you accept it. When you accept it, you 
acknowledge that this is how it is, and do what you 
can do. Accepting it does not mean that you should 
not do anything about it, if you can. You acknowledge 
it and then do what is to be done. And there is a certain 
cheerfulness, so we don’t go about complaining all the 
time. 


These are all certain 
attitudes that make life simple. 
We have to simplify our living, 
otherwise it becomes more and 
more complex. Simple living 
doesn’t mean that you should 
live on a shoe string, but if it is 
O.K. for you, that may also be 
part of your lifestyle. Here, 

simple living is a life without 

these kinds of complexities. I know the area where 
there is a problem, and where I have to be guarded, I 
am guarded and am cheerfully able to put up with the 
inevitable, unpleasant situation. 


It is said elsewhere, sahanam sarvaduhkanam 


apratikarapurvakam  cintavilaparahitam sā titiksa 
nigadyate. Sahanam, putting up with, sarvaduhkanam, 
all unpleasant situations,, How? He says, 
cintavilaparahitam, without anxiety, worry and 
complaining. And then again, he says, 
apratikarapurvakam, only with reference to things we 
cannot do anything about. In all other situations, 
where we can really do something, we should do it. 
Where people are involved, and you cannot change 
them, you give them the freedom to be what they are, 
and draw boundaries to take care of yourself. That is 
called titiksa, sa titiksa nigadyate. That is how titiksa is 


defined in the śāstra, and this we can learn. 
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Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Commitment to Vedanta! 


Question: 


Swamiji, how does one know that it is Vedanta that one should commit oneself to and 
study? How does one know that it is the answer? In other words, how does one know 


the truth without actually knowing it”. 
Answer: 


Knowing that Vedanta is the correct pursuit is very difficult. For one thing, there are 
so many alternatives available in the sense that a lot of people claim to have various 
techniques, methods, and paths to reach the truth. Therefore, to say, “This one is the 


right one,” is very difficult. 


Vedanta, however, is different from everything else in that it says, “you are the whole. 
You are the problem and you are the solution. There is no problem, n fact”. “You 
are the problem” is only because you do not understand. All that you require to be 
free is to know yourself. Vedanta says that you are already free. It does not condemn 
you and call you a sinner. It says, “You are a free person; you are totally free. In fact, 
you are the only person and everything else is centered on you”. Since you are the 


whole creation, you are essentially identical with the Lord. 


Vedanta, then, has a vision to unfold. It does not promise anything. It does not 
promise liberation or salvation. It says only that “You are the solution”. This means 


that you do not need to do anything to become free because you are already free. 
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The very fact that you are struggling, choosing, and searching in order to become free 
indicates that you have committed an error about yourself. No other tradition tells you 
this. They say only that you will be saved if you follow this or that. Vedanta does not 
say this. It says you are already saved and you do not know it. Because Vedanta does 
not promise anything, it cannot be challenged or dismissed. Something can be 
dismissed only if it makes itself available for your choice. For example, if there are 
two products, you can dismiss one and choose the other. If Vedanta promised 
somethin g, like a cure, something else could present itself as a cure, too. Then you 
could choose between the two, depending on your preferences. One may be cheaper, 
sweeter, or be packaged more attractively. Or you may choose the more costly of the 
two, thinking that it will be more effective. If Vedanta held out a promise of some 


kind, the possibility of choice would always be there. 


But Vedanta holds out no promises and thus allows you no choice. It says that you 
are free. What choice is there here? “You are free! You are the whole!’ Who or 
what is going to better that? Any other tradition that says, “You are the whole’, is 
also Vedanta, regardless of what it may be called. Vedanta need not be in Sanskrit. It 
can be in Latin, Greek, English, French or German. It can be in an ancient book or a 
new book. It need not be taught by an Indian, either. The only difference here is that 


to unfold the message known as Vedanta, a particular method of teaching has evolved. 


To unfold the fact, “You are the whole”, the teacher must have some method. The 
teaching reveals, “You are the whole”, and there is a particular method of unfolding 
this revelation for your recognition that no one else may have. Whatever reveals this 
fact is Vedanta. To look at Vedanta as something Indian, creates problems; whereas, 
if you look at it, as a body of knowledge that is maintained in India, there is no 


problem. 
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In fact, like the pyramids, Vedanta is too ancient for any geographical limitations to be 
placed on it. If the Egyptian government decided to remove one of the pyramids and 
erect a housing complex in its place, using all of its stone, humanity would raise a 
great hue and cry. It would not allow such a thing to happen. The pyramids do not 
belong to Egypt; they just happen to be in Egypt. The Egyptian people are only 
trustees. They cannot claim ownership because the pyramids are too ancient to belong 


to any country or group of people. 


Once a certain point of time has been reached, the pyramids of Egypt, the redwoods of 
California, and the Vedanta of India become the property of humanity. Certain old 
buildings become monuments in the same way. Society will not let them be torn 
down to be replaced by high-rises, no matter what the circumstances. Why? Because 
they are ancient. A building may only be a hundred years old, but to some people, it 
is ancient, it no longer belongs to the owner; he or she has no say about it. Even if it 


belongs to the state, the state cannot do anything about it either. 


Vedanta is the most ancient body of knowledge available to humanity today. It is a 
living tradition that has flowed down from generation to generation. The Veda 
happens to be in India, but its knowledge belongs to no one group of people. Even if 
the Indian people were to disown the Veda, it would not be lost. The Vedic recitation 


would be lost, but the wisdom that is Vedanta would prevail. 


This wisdom will always be with humanity because it has already become part of 
humanity’s store of knowledge. It has entered the minds of people in so many 


different ways—through literatures, for example—and can never be destroyed. 


! From “Selected Satsangs with Swami Dayananda” as published in Arsha Vidya Gurukulam 3™ anniversary 


souvenir, 1989. 
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Compassion and the Human End, Purusartha’ 


Swami Dayananda Saraswati 


It looks as though there is a choice in commanding a degree of compassion. I say this 
because if someone is compassionate we praise the person as being a saint, which means that the 
person is very special. This is not acceptable in the Vedic culture. In its vision, everyone has to 
grow into a saint because dharma is, in itself, a purusartha, a human end. This is not fully 
understood. Therefore, let us look into this in greater detail. 


The four human ends 


Dharma, artha, kama, and moksa are the four purusarthas, the caturvidha-purusarthah. By 
definition, that which is desired by all people is a purusartha, sarvaih purusaih arthyate iti 
purusatthah. It is something that is desired by all people and prayed for, prarthyate. Purusa means 
a ‘person’, implying both male and female. 


Moksa is the most important human end and it is achieved in this birth 


Among the four purusarthas, the most important, mukhya, is moksa. Why is that so? Let us 
suppose that you say moksa means not having punarjanma, re-birth. A lot of people would then 
say that they are not interested in that because they want to be reborn. When I say that moksa is 
right now, why should I talk of re-birth? If there is a re-birth, we will work on that too. I am very 
much here and would like to see that I am free enough to have a limited body, a limited mind, 
limited knowledge, and of course, limited money. If these constitute limitation, there is no moksa 
from limitations because these limitations constitute my being. 


The body is limited, the mind is limited, knowledge is limited, money is limited, power is 
limited, and even influence is limited. Even if you become the President of the United States of 
America you are still subject to certain limitations. Nobody on this earth, no matter what he or she 
has, is really a happy person. There is always the problem of how one is going to overcome these 
limitations and enjoy freedom. Death may be a form of freedom, but then people say you will be 
reborn, so death is not freedom. You are a traveler and you will be back. Therefore, there is no 
such thing as moksa after death. 


There are religions, which promote heaven as their ultimate goal. They are heaven-bound 
and they say that all of us should go to heaven. This promotion of going to heaven, is it a kind of 
tourism or what? Am I going there as an individual, a jiva? That the individual soul survives the 
death of the body and goes to heaven is a belief one can have. But will this soul have a body or 
not? If you have a body of your own, you will continue to have the same problem limitations of 
the body-mind-sense complex. Even if you have a heavenly body, some other heavenly body will 
be different from your body and there is bound to be comparison. A sense of limitation is 
inevitable. Further, in heaven, there would be a ruler, and you would be the ruled. Therefore, 
heaven is not a solution. 


' Excerpts from the book, Living versus Getting On by Pujya Swami Dayananda Sarasawati edited by Jayshree Ramakrishnan, Chaya 
Rajaram, and Krishnakumar (KK) S. Davey, 2005. 
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If there is something called moksa, either I am free already or I can never be free. If I am 
free right now and here, it is only a question of knowing how. This freedom, moksa, is the 
parama-purusattha, the ultimate end. 


Dharma is usually presented as a means which subserves the pursuits of artha and kama 


As a purusartha, artha means power, security, name and fame, etc., because they give you a 
sense of security. You can encash your name and fame in society, so when you consider artha you 
should also include this aspect of influence and power. Some of these things can also be viewed as 
kama because they give you a sense of ego gratification, which is kama. So artha becomes kama. 
Music, food, relationships, family—all these, because they provide some satisfaction, are kama. 
Any ego gratification, name, fame, etc., also provides this sense of satisfaction. 


The purusarthas are to be understood as the means to achieve various ends. There are a 
number of means, sadhanas, for achieving these various ends. For instance, getting an education 
and equipping yourself professionally are the means for the pursuit of artha-kama. Among the 
‘means and ends’, the sadhana-sadhya in the various artha-kama pursuits, one of the means, they 
say, is dharma. They say that you should continue your pursuit of artha and kama, but be mindful 
of dharma. In doing so, which is the purusartha? Is dharma the purusartha? No, it is not. Artha 
is the purusartha and kama is the purusartha. You are told to ‘follow’ dharma when you pursue 
artha and kama. Therefore, in this approach, dharma becomes a subserving sadhana for the pursuits 
of artha and kama. To say that you have to follow dharma in order to accomplish artha and kama 
is paying lip service to dharma. 


As I listen to people of different religious persuasions, I find that nobody thinks of dharma 
as a purusartha, as an end to be accomplished. Even many Indian spiritual leaders do not seem to 
understand this. They always say dharma has to be followed in order to achieve artha and kama 
and that is why dharma is at the beginning of the list. This is not correct. 


Dharma is as much a purusartha as artha and kama 


Dharma has as much of a place among the purusarthas as artha and kama, the common ends 
that human beings want to accomplish. Dharma is also an end to be accomplished. That is the 
reason why we do not look upon saintliness as something that a special person chooses to have or 
is endowed with. We do not accept that concept. 


Ahimsa and Compassion 


In following dharma, a number of values and attitudes are listed in our sastra as necessary 
for a human being. A/imsa is mentioned in the list given in the thirteenth chapter of the Bhagavad 
Gita [13-8], amanitvam adambhitvam ahimsa ksantir arjavam, absence of conceit, absence of 
hypocrisy, harmlessness, accommodation, straightforwardness, but daya is not mentioned there. It is 
mentioned, however, in another verse, advesta sarvabhutanam maitrah karuna eva ca, ‘the one who 
has no hatred or ill-will to any being, the one who has the disposition of a friend, who is 
compassionate’ [Bhagavad Gita, 12-13]. When you look into these three words, maitrah, karuna, 
and advesta, you see their expression in bhuta-daya, compassion for all beings. If you stretch 
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ahimsa, not hurting, it becomes bhuta-daya. 


We have always maintained that among the values of dharma, ahimsa is the most exalted, 
ahimsa paramo dharmah. When you stay with ahimsa and do not gloss over it, it becomes daya. 
When you follow afimsa, compassion, daya, is inevitable because you cannot follow ahimsa without 
being compassionate. If you say na himse, “I do not hurt,” it means that you have to have 
compassion. You can use your will to curb the tendency to hurt. Compassion follows. That is 
why both Mahavira and the Buddha highlighted ahimsa. Therefore, ahimsa is a dharma that 
occupies the first place. 


Compassion and speaking the truth 


We often hear it said that satyam, speaking the truth, is very important. Nevertheless, you 
can speak the truth and make everybody suffer because the truth you speak may be unpleasant. 
You are honest, but when you begin talking everybody runs away from you because you are so 
brutally honest. Speaking the truth also implies that you need to be pleasant. Satyam briyat 
priyam briyat na briyat satyam apriyam [Manu Smrti, 4-138], speak the truth, speak what is 
pleasant, do not speak a truth that is unpleasant. Therefore, do not deceive in order to please, but 
at the same time, do not tell the truth if it can displease people. Just keep quiet in those instances. 
This is why we have been given a choice to speak or not to speak. 


It is important to learn when not to speak. Knowing when to speak is different. Knowing 
when not to speak is more important than knowing when to speak because often, when we speak, 
what we say does not matter at all. When speaking does not matter, not speaking is very 
important. People think that satyam is just speaking the truth, but sometimes this can make 
everybody suffer, including you. It is an indication that you cannot be kind to yourself. Therefore, 
it is really compassion that makes you a person who speaks the truth. It is not that non- 
compassionate people tell lies, but a compassionate person does not need to tell a lie, and does not 
need to prove himself or herself as a person. 


You will find that if you pursue any one value, everything else will follow. These values are 
like noodles; they always come as a bunch. So by following ahimsa, you follow all the values there 
are, because you cannot follow one without following all the others. 


No other purusartha is to be pursued at the cost of dharma 


Dharma is something you have to follow, sometimes, even at the cost of artha or at the cost 
of kama. Dharma, therefore, becomes an independent end to be achieved. It does not subserve the 
other ends—it is an independent purusartha. 


I have heard people saying that if you follow dharma, everything else, including moksa, will 
take care of itself. It will not take care of itself, but at least you become ready for self-knowledge, 
which is moksa, if you follow dharma. 
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Compassion has to be discovered to pursue dharma 


In the matrix of values, compassion, which characterizes saintliness, has got to be acquired. 
To grow from being a mere survivor, into a contributor necessarily involves becoming a person of 
compassion. How does that happen? You need to discover compassion by acting it out. An act of 
compassion can evoke compassion that may be inhibited. An act is always deliberate; it is different from an 
instinctual or impulsive response, which is more of a reaction. In a deliberate act of compassion, one acts 
deliberately, as though one has compassion, because one has a value for compassion. Performing an act of 
compassion will make you compassionate. People would say that an act of compassion is helping 
somebody who needs help. I think this is a simple human action with a degree of compassion. A true act 
of compassion is deliberate, such as when you perceive that somebody has done something wrong to you, 
and yet pray for that person’s welfare. If somebody does you a disservice and yet, you reach out, you cross 
all the borders of anger and hatred and get into a new territory that you are not used to, that is called an act 
of compassion. There is value for being compassionate in an act of compassion, and if you keep 
doing it consistently, compassion will be with you. 


Compassion, the dynamic form of ānanda, is our very own nature 


Compassion, the dynamic form of nanda, is your very nature. Whether you know it 
completely or not, you can understand this much—that nanda cannot be anything other than you. 
There is no object called ananda and there is no place called ananda. There is no person whom 
you can recognize as ananda. It is not a given time, and it is not an attribute of an object. There 
is no place, a magic place, where you go to become happy. You can be happy and you can be 
unhappy anywhere. Still, you do have moments of happiness and, therefore, you can understand 
that happiness is not anywhere else except centered on you. 


We are happy when we are ourselves, when we do not see ourselves as wanting persons 


Some say that happiness is inside you. What does that mean? Is happiness in the mind? If 
the mind makes you happy, does it mean that when you are sad, there is no mind? Even in having 
its desires fulfilled, the mind is happy only temporarily. However, whenever you are happy, more 
often than not, you have not fulfilled any desire. Also, more often than not, you need not fulfill a 
desire to be happy. So what does this happiness depend upon? It depends upon you. It is not 
even the condition of the mind. When you do not see yourself as a wanting person, if a situation 
does not evoke a wanting person, you are happy. It is as simple as that. That is your nature. In 
fact, you are happy when you are yourself, not when you are what you think you are. That is why 
self-forgetting becomes so important. When what you think about yourself makes you unhappy, 
then, self-forgetting makes you happy. 


Compassion brings us closer to our true nature 


Since you do not make a complaint that you are happy, but you cannot stand yourself when 
you are unhappy, we can say that the happy person, the person you love to be is yourself. This 
logic, born of experience, is called anubhava-yukt. Your own experience, anubhava, gives you a 
certain yukti, a certain line of reasoning, which helps you understand that you are nanda. 
Compassion is a dynamic form of dnanda, and that is the reason why, when there is compassion, 
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you are ‘close’ to yourself. That is why it seems to be the most important thing. 


Compassion is the most important value to be cultivated deliberately 


When I look into the system of human values, what stands out for me as a thing to be 
cultivated deliberately and consciously is compassion. It evokes the bigness in you, the wholeness 
in you, the love, the giving, and the understanding in you. It is this relatively whole person who 
can discover that he is the whole. In this discovery there is complete release, moksa, from the 
human struggle against a sense of limitation and, therefore, it is the ultimate human end. 
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Satsang with Swami Dayananda Saraswati 


Arsha Vidya Gurukulam 


Courage ' 


Question 


Swamiji, you have said that people require courage to face their problems and deal 


with their minds. Would you speak about how we gain this courage? 
Answer 


The courage I spoke of was with reference to the pain experienced because of our 
problems. We usually deny the problems themselves and undergo the pain. We 
don’t want to face the problems because to do so is very unpleasant. As children 
also, we denied our problems. This denial is kind of escape from something that is 
unpleasant and is the route we generally take to manage the problems. That is why 


diversions become so important to us. 


In this society, diversions are not only very important, they are many and varied. 
Entertainment and sports are nothing but diversions. If you analyze the 
commitment of a normal person, it is not really a commitment to work with what is 
happening right now, but is a commitment to entertainment and recreation. And, 


in order to have entertainment and recreation, of course, you have to earn money. 


Therefore, earning money becomes a secondary priority, which of course it should 
be, but work also becomes secondary, recreation and entertainment becoming the 
main objective. This is because recreation and entertainment are used as primary 


escape routes—and this has always been so. 
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Recreation can be either classical or non-classical. Classical recreation means that 
you have to stay with yourself and, if you can learn how to do this, perhaps then 
you can enjoy children, family, friendship, books, thinking, meditation, and so on. 


There are variety of things to entertain yourself—and usefully, also. 


To enjoy these various forms of recreation you need to be able to be with yourself 
to an extent. You need to be able to enjoy yourself. Otherwise, you require 
something unfamiliar, different, exciting, or bizarre to absorb yourself. This is the 
reason music becomes louder and louder—to drown out the mind because there is 


so much noise inside. 


It takes a certain culture and depth to be with yourself. When this is not possible, 
recreation becomes very important. Holiday recreation is a case in point. If we 
just look at the psychology of people, it becomes very obvious how people commit 


themselves to various forms of recreation. 


If you have a house on the waterfront, a boat, and perhaps a mobile home, then you 
made it! Then there is fishing, hunting, skiing, motor racing, football, baseball; 
sports also being a kind of recreation. There is a whok economy built around 
such activities. There is also lot of money involved in music—so many centers of 
entertainment, theaters, cinemas, discos, and so on. It is a huge industry. These 
numerous forms of recreation, along with holiday traveling may consume more 


than half of the entire economy—all because of a commitment. 


Recreation is not an ordinary thing; it is a commitment. You work the whole week 
and then, on the weekend, you do not want to stay at home. You want to go out 
because to be at home means that you have to be with yourself. Therefore, you 
have to go out. Any classical form of recreation such as literature or music can 


thrive in a culture where people can be at home. Only then does one have the inner 
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leisure to listen to classical music and read. This absence of inner leisure is 


prevalent all over the world. 


Not to escape is to face ourselves, which we are not used to doing. Facing 
ourselves means that we have to have the patience, however painful at times, to 
look into ourselves and see what is happening and what has happened. More often 


than not, what we see is very unpleasant. 


Therefore, it takes courage in the sense of a certain commitment and a readiness to 
face this unpleasantness, which is not a big problem once I am willing to change. 


The willingness to change is what requires the courage. 


! Published in Arsha Vidya Gurukulam 3" anniversary souvenir, 1989. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Purpose of Creation 
Question 
What is the purpose of creation? What is our role in it? 
Answer 


Creation, as we understand it, is a cyclic phenomenon. It did not have a 
beginning in the sense that it did not come into being at any particular point in 
time. A beginning is a coming into existence of something that did not exist 
earlier. There was never a time that the creation was not; it has always been. 
Only, it is a cyclic phenomenon of creation, sustenance, and dissolution, from 
being manifest to becoming unmanifest and then manifesting again. This is like 
a seed becoming the tree that produces the seed that again becomes a tree, or like 
water rising to become the cloud that comes down as the rainwater that again 
rises to become a cloud, and so on. Similarly, this creation is also a perpetual 
cyclic phenomenon. 


The purpose of creation as in ‘why’ can be asked only provided there is a 
beginning. Something that has a beginning is an effect and so there can be a 
cause. Thus, if there were a cause you could ask ‘why’. There is no cause for the 
creation as such because it has no beginning and so one cannot question why it 
exists; we can only inquire into the purpose of a given cycle of creation. We can 
imagine countless cycles of creation. A cycle of creation from manifestation to 
sustenance to dissolution takes place over billions and trillions of years. That is 
the span of a cycle of creation. Why is the creation there at all? There is no 
answer to that. Yet we can ask what caused the very first cycle of creation as in 
what caused the unmanifest to manifest. 


The cause for the primary cycle of creation can be understood through the 
example of the cycle of sleep and waking. When we go to sleep, we are in a state 
of being unmanifest or in a causal state. When we wake up there is a state of 
manifestation. Sleep surfaces into wakefulness, which goes back into sleep that 
again emerges into wakefulness, and so on. This is the cycle of one’s being 
manifest to one’s becoming unmanifest and then, from being unmanifest, to 
becoming manifest again. You can ask what it is that makes you wake up from 
the state of sleep. “Is there something because of which I wake up?” The answer 
is yes. When you are in the state of deep sleep, whatever unfulfilled desires you 
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have lie dormant within you; it is those desires, which, when ready to express 
themselves, wake you up. This is the reason you wake up and it is this that 
makes the creation what it is. 


Why is the creation how it is? The answer is that it is the result of the total 
desires of all the living beings; they were all ‘sleeping’ in a state of dissolution 
and then they all needed to wake up to fulfill their desires. Therefore, the 
creation is as it is in response to the desires of all the living beings. 


There is an appropriate field for the expression of the desire of every 
living being in this creation. Whatever be the basic needs of all the creatures, 
including the human being, there is a provision for the fulfillment of all those 
needs. The purpose of creation, therefore, is to provide all the living beings with 
an appropriate field so that they can fulfill their desires. It therefore exists in 
response to the need of all the living beings. That is how we can understand the 
purpose of creation. 


What is our role in this creation? Well, as human beings, we are born with 
an agenda. Our birth is no accident. It does have a purpose. Other than the 
human being, as far as the other creatures are concerned, the purpose of birth 
seems to be to simply fulfill the basic instincts of eating, drinking, self- 
preservation, and self-propagation. That seems to be the purpose of their lives. 
But the human being is born with a desire to attain freedom. I cannot accept the 
bondage; I want freedom. And, therefore, the human being is born with an 
agenda. Our role would then be to live a life, which is compatible with fulfilling 
our desires. If freedom or moksa is the desire, then our lives should be 
compatible with the fulfillment of that desire. When can we gain moksa? That 
will happen when we gain self-knowledge. When will we gain the knowledge? 
When we have what we call ‘antahkarana suddhi’ or purity of mind. Therefore, 
our lives should become a process of a progressive purification of the mind. 
What is meant by purification? In having a pure mind, we become free of self- 
centeredness; we become other-centered. That is a role; our role is to become 
contributors to the scheme of things. We are the recipients of the contributions of 
others and it is only right that we should also make our own contribution to this 
scheme of things. The spirit of contribution is conducive to the growth that is 
required for achieving our ultimate goal of freedom. We can thus look upon this 
as being our role. 


Question 
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How do you find the agenda or purpose of life? Is living life as a 
householder and raising children the agenda? 


Answer 


Doing your job and raising your children are only a means to an agenda; 
they are themselves not the agenda. One’s agenda in life can simply be 
emotional maturity. We are born with an innate desire to be happy and free. 
When can you experience this happiness and freedom? It can happen only when 
you are emotionally mature. Therefore, emotional maturity becomes an agenda 
in itself. Then what do we do with our lives? You may ask what you could do 
towards this. You continue to live your lives, whichever stage of life you may be 
at. All the things you do, such as your work or raising children, should be done 
in such a way that they bring about emotional maturity. These are very 
demanding things. You fulfill all those desires properly to bring about emotional 
maturity. It is different if you cop out or take short cuts, but if you sincerely 
fulfill the demands that are made upon you, whether in your work or in relating 
to your family, your friends, or the community, life will become a process of 
achieving emotional maturity. Whatever you do must be done in keeping with 
dharma so that your very life will become a means to emotional maturity. 


We must learn how relating to each other requires us to drop and let go of 
things. As much as is possible, I must let go of my demands, my rights, and my 
ego in order to nourish and nurture the relationship. The most important thing 
in any relationship is our ability to nurture that relationship. After all, most of 
our happiness comes from relationships. Pizza and ice cream might contribute a 
little bit to it, but as emotional beings, our real happiness or joy comes from 
relationships. By relationships, I mean all kinds of relationships whether 
between a husband and wife, or between parents and children, between siblings, 
friends, or in the workplace. Each one of these relationships can be a source of 
great happiness just as much as each one of them can also be a problem. That’s 
why every relationship is important. 


A friendship is a very precious relationship. It is a great blessing to have a 
good friend and, however many you may have, you must nourish each 
friendship. Just as a young plant needs you to constantly take care of it, so also, 
every relationship requires a commitment on your part not to take it for granted. 
We cannot take any relationship for granted. Nothing can be taken for granted. 
Each relationship requires nurturing and nourishing. It requires an investment 
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on one’s part. In turn, the relationship is a source of great joy. Every 
relationship can, therefore, become a means to grow in emotional maturity. 


Every relationship has its own demands. The relationship between a 
husband and wife may be one of the most demanding relationships. Even the 
relationship of the teacher and student between us in which I am speaking and 
you are listening needs to be maintained, nurtured, and nourished. Therefore, 
each one has to play the role of being related to another, properly. 


We are constantly relating to the world. That is the nature of our lives. 
Our minds are ceaselessly thinking about something or someone. Our 
interaction with the world is also a relationship. We are social beings and 
relationships are the most important and valuable thing that we have. You 
should know that. This demands that we value them and treat them with 
commitment and wisdom. Therefore, even as you live the life of a householder, 
it is a means to grow in emotional maturity. Guard against your ego coming in 
the way of your relationships. Remember that the ego is not a source of 
happiness, but a burden. If the relationship requires that you drop the ego, then 
that is good. Why don’t you drop it? When we understand this, we will be 
ready to let go’. 


' 2005 Arsha Vidya Gurukulam Family Camp satsanga. Transcribed and edited by Jaya Kannan, Chaya 
Rajaram and Jayshree Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


DAMA, THE RESTRAINT OF THE SENSE ORGANS 
m: -mA aa ARRANA aaa I 


damah - bahyendriyanam tadvyatiriktavisayebhyo nivartanam [Vedāntasāra, 
20]. 

Dama is the restraining of the external organs from all objects except 
that. 


Whereas sama is the restraining of the mind, dama is restraining of the 
sense organs. The sense organs, e.g., the eyes, ears, nose, the faculty of touch, 
and the tongue, habitually have a craving in themselves. The tongue has a 
craving for a certain taste, for example, a craving for sweets. If you don’t get 
the sweets, you miss them; your mind craves them and your tongue craves 
their taste. Sometimes, the faculty of touch craves a certain touch. The ears 
crave a certain sound. This habitual craving of the sense organs makes them 
engage or indulge in the sense pleasures or the experience of the senses, again 
and again. Dama is nivartanam, the bringing back of the sense organs from 
their cravings and focusing them on sravanam, mananam, and nidhidhyasanam. 


Restraining the mind and the sense organs is essential for the pursuit of self- 
knowledge 


Here we are talking about a person who is either committed to or 
wants to be committed to knowledge. Ideally, the only activity such a student 
should have is sravanam, mananam, and nidhidhyasanam. However, to be able 
to listen and reflect on the scriptures for a certain length of time requires 
certain preparations in the mind. Our commitment should be to prepare the 
mind. Lord Krishna discusses many values and qualities that prepare the 
mind and are a part of the spiritual pursuit. Some of these qualifications are 
amanitvam, humility, adambhitvam, unpretentiousness, ahimsā, non-violence, 
ksantih, forbearance or forgiveness, and drjavam, straight forwardness or 
honesty [Bhagavad Gita, 13-8]. Thus, a commitment to knowledge means a 
commitment to the study of the scriptures, which also means acquiring a 
certain frame of mind that can commit itself to the study. Developing that 
frame of mind requires one to develop values like amānitvam and 
adambhitvam. This preparation is necessary for the mind, sense organs, and 
body to be available for the pursuit of study. This is the reason for prayers 
such as: 


aaa AAS TAY: AA aAA a Gare 

om apyayantu mamangani vakpranascaksuh śrotramatho balamindriyani ca 
sarvani. 

May my limbs grow (strong). May the organs of speech, Prana, eyes, 
ears, and all the (other) organs as well as (their) power (grow strong). 
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ag aut: QUA dar ae aA seT: | RRG ANN salad aera: | 
bhadram karnebhih srunuyama deva bhadram pasyemaksabhiryajatrah, 
sthirairangaistustuvamsastanibhirvyasema devahitam yadayuh. 

O gods! May we hear auspicious things with the ears. May we see 
auspicious things with the eyes. Glorifying (You) through the Vedas 
with healthy limbs, may we enjoy (our full) life as allotted by the 
Lord. 


Very often, we find that our own minds and sense organs are obstacles to 
what we want to do. I want that my ears should be with me but they go to 
listen to a sound elsewhere. I want my eyes should be with me, but they want 
to see something else. When the eyes see something, the mind automatically 
goes there. When the ears listen to something, the mind automatically 
follows. My tongue, again, demands that it wants to taste something else. 
The faculty of touch makes a demand that it wants to touch something. All of 
these are distractions. This habitual craving in the sense organs often 
becomes so powerful that it pulls the mind away from its focus and takes the 
mind to the sense objects. When you are studying in college or working in the 
office, you want your mind to be focused there at that time and not distracted 
by something else. Similarly, we want the mind to be focused when we are 
studying the scriptures. In the Bhagavad Gita [2-67], Lord Krishna compares 
sense objects to a powerful wind that distracts a sailboat away from its path, 
vayurnavamivambhasi. Like a powerful wind, the sense organs distract the 
mind away from its focus and drag it into the sense objects. Therefore, there 
is a need to have mastery over our minds and over our sense organs. 


God has given us the organs of perception to experience the sense 
objects and the organs of action so that we may perform action. Vedanta does 
not say that we should not experience the sense objects or that we should 
avoid things. All it says is that we should be focused on what we want to do. 
Only if we find that our sense organs are obstacles to our focus does the issue 
of restraint come in. Restraining the sense organs doesn’t mean depriving, 
starving, suppressing, or repressing them. 


Begin the practice of dama one sense organ at a time 


We can begin the practice of dama with one sense organ; say, the 
tongue. The tongue performs two functions: speech and tasting. We can start 
by exercising self-control at the level of speech. Dama here means discipline 
of speech or austerity of speech. In the Bhagavad Gita [17-15], Lord Krishna 
defines austerity of speech as being: 


AJAT aed acd Rad a aa! ceased a ares ag Sead II 
anudvegakaram vakyam satyam priyahitam ca yat, 
svadhyayabhyasanam caiva vanmayam tapa ucyate. 
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Speech, which does not cause agitation, which is true, pleasing, and 
beneficial, and the daily repetition of one’s own Veda are 
(collectively) called discipline of speech. 


Lord Krishna gives us three criteria for speech. The first criterion is that my 
words do not perturb or hurt anybody. Secondly, whatever I speak must be 
truthful. Further, my speech should be pleasant and useful. When we 
exercise dama or control at the level of speech, we can bring about austerity in 
our speech. Since many things that we say are not useful, we have to limit 
our speech. When we speak too much, very often, we hurt people. We also 
say things that are not right or true. Thus, austerity of speech will 
automatically limit our speaking. What do we do with our speech? The Lord 
says may we engage our speech in the repetition of the scriptures, mantras or 
the Vedas. Speech should be engaged in repeating the glories of the Lord. 


The tongue has another function, namely, taste. Dama is a sense of 
proportion with reference to food. It means that I eat, but not out of force of 
habit or to please the palate. Very often, we eat because something is nice to 
eat. We enjoy eating whether the stomach requires it or not. It requires 
discipline to eat only that which is required and in the quantity that it is 
required. 


Ultimately, one needs to be disciplined with reference to all activities 


Dama implies that a person is disciplined with reference to all activities. 
Lord Krishna talks about an alert or self-disciplined person in the Gita [6-17]: 


TENA FRIST GHG JRA PT Have SRT N 
yuktaharaviharasya yuktacestasya karmasu, 

yuktasvapnavabodhasya yogo bhavati duhkhaha. 

For one who is moderate in eating and other activities, who is 
moderate in effort with reference to one’s duties, (and) to one’s 
sleeping and waking hours, (for such a person) meditation becomes 
the destroyer of sorrow. 


An alert person is described as having a sense of proportion in eating and 
movement; he neither consumes too much or too little food, nor walks or 
moves too much or too little. He has a sense of proportion with respect to 
how long he sleeps; he sleeps neither too much nor too little. Similarly, he 
keeps awake neither too much nor too little. There is an alertness or 
awareness about every action that is performed. This self-awareness brings 
about discipline. Such a person is an organized person, who does not waste 
his movements or his faculties. He puts his faculties to proper use. 


Dama is discipline at the level of all our activities and movement. We 
find that we don’t have that discipline. We have not been alert while 
performing various movements and activities. We have not had the discipline 
while thinking or applying our minds to various pursuits. Discipline does not 
mean restraint or suppression; it is a value that calls for us to be organized 
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and focused. When we find that the sense organs are distracted in their 
various sense pursuits, we should rein them in and apply them to sravanam, 
mananam, and nidhidhyasanam. 


Sama and dama help us in whatever we want to do. Even when we sit 
down to meditate, we find that if our sense organs are disciplined, our body is 
also disciplined; our hands, legs, eyes, and ears remain quiet, otherwise they 
themselves become a distraction. A disciplined mind also helps us in 
meditation or in whatever we want to do’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KrishnaKumar (KK) S. Davey and 
Jayshree Ramakrishnan. 
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Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Dealing anger effectively ' 


Question 
Swamiji, can you discuss anger and how to deal with it effectively? 
Answer 


Anger is nothing but an expression of pain and expectation. CréSai karacarya 
confirms this in his writings. We expect certain things to happen and there is an 
obstruction between what to happen and ourselves. In other words, between the 
desirer and desired, there is an obstruction blocking the fulfillment of what is 
desirable. Because of this obstruction, this desire is deflected. The deflected form 


of desire or expectation is called anger. 


The problem is that we do not include obstructions in our expectations because we 
do not want them. But life is full of obstructions. Even breathing has obstructions. 
Thinking definitely has obstructions, which is what “writer’s block” is all about. 
The writer cannot get started but, once he or she has begun, it becomes easier and, 


eventually, the words begin to flow. 


Similarly, there are obstructions in everything. But, because we cannot tolerate 
them, we end up with anger. Sometimes we are our own obstruction, in fact. 
There is an ideal self, something that we want to be, and there is an actual self, 
which is quite different. Because we split ourselves in this way, we become angry 
with ourselves. Here, too, we see that anger is nothing but an expression of 


expectation. 
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To live without expectation is meaningless. Therefore, I would say, live with 
expectations and let the expectations include obstructions too. What can go wrong 
will go wrong. Include this maxim in your expectations. It is very sane statement 
and does not mean that you hope or work for things to go wrong. It is, in fact, a 


totally positive statement. 


Things can go wrong—and if they do, take it in your stride. Then there will be no 
anger. Because there is a possibility of things going wrong, you can certainly take 
precautions. To be cautious, to avoid all known pitfalls, is to be objective. This is 
an important part of planning and doing what is to be done. In spite of all your 
planning and precautions, however, you should know that things can go wrong. 


You can be objective only when you take such possibilities into account. 


! Published in Arsha Vidya Gurukulam 3" anniversary souvenir, 1989. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Dealing with Death 
Question 


How valid is the belief in ghosts? Why should we perform rituals for the dead? 


Answer 

After death, when the subtle body departs from this physical body, it must take 
some kind of a body. Even if you say it becomes a ghost, still, that is also a body. It will 
have some kind of upddhi. They say that it is a body made of air. So the bhita, preta or 


pisaca must be there, because they talk about these bodies. 


The performance of sraddha depends upon our own sraddha. That which is done 
with faith is called sraddha. It is a matter of belief. It is said that when the soul departs 
from this body, it goes to the pitrloka, the world of manes. It supposedly takes 12 days 


for it to travel. That is why we perform various ceremonies for those 12 days after death. 


During that time you want to make sure that the travel is comfortable. You also 
want to make sure that it does not deviate from its path due to the lack of some punya 
karma and that it reaches its destination. To aid in that journey we perform various 
rituals so that the punya karma we earn as a result, is available to the departed soul. This 
is performed for three generations on both the father’s and the mother’s sides. If it so 
happens that the soul has taken another birth, it does not matter. We give it the benefit of 
the doubt. Since it is an act that gives you some punya, if this punya does not go to the 
soul, it will accrue to you. 

KRKKKKEK 
Question 
After death, does the jiva go immediately to another body? How can you prove it? 


What about ghosts? 


Answer 
Yes, the jiva goes to another embodiment immediately, and we cannot disprove it 
nor prove it. In performing every action, we are creating a blueprint for our own self, 


based on which we attain an embodiment. Ghost is also an embodiment. Every loka has 
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its appropriate body. Our body is predominantly made of earth here in this Joka. In 
heaven, the body is predominantly made of the element fire; ghosts have vayu as a 


predominant element. 
REKKKK 


Question 


Do you believe in rebirth, and if so on what basis? 


Answer 

There is no birth or death. Nothing new is born. It is nothing but continuation of 
life; just the embodiment changes. Just as there is conservation of matter and energy, so 
is there conservation of life. Just as energy changes from one form to the other, so does 
life change from one form to the other. That is why we accept that there has to be past 
births. Each one of us is unique, and there must be a reason for that uniqueness; and the 


reason is that each one of us has a unique history. 
kkkkk 


Question 


Will I be with the same people in my next life? 


Answer 

Sometimes, if there is a very strong bond, it is likely to happen. We may also 
have some accounts to settle, and so some of these people may appear in the next life 
also. You may find some people who love you or dislike you for no obvious reason. 
Then you have to say that there must be some history in the past. Generally, it is not that 
the same people will be there; there is no rule like that. Itis a new game. 

kkkkkk 

Question 

How does one deal with sorrow associated with grief, especially when it is 


associated with loss of a loved one? 


Answer 
It is difficult. We have to go through that pain—there is no choice. All we can do 
is to use that pain to pray for the loved one, and perhaps do something good; perhaps 


continue whatever work was dear to the loved one. Perhaps our love for the loved one 
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can be expressed through some useful activity. Maybe I can reach out and help in 


someone else’s grief, and that may help me with my own grief. 
KRKKKK 


Question 


Is there a way for us to prepare ourselves for death? 


Answer 

Yes. In the 8" chapter of the Bhagavad Gita, Lord Krishna talks about this. 
Bhagavan says, whatever your last thought is at the time of death, determines your 
destiny for the next life. If your last thought is about me, then you will come to me. So 
what should you do? “Hey Arjuna, always think about me.” The way to prepare for 
death is to lead a certain way of life. The last thought does not come just by itself. What 
determines my last thought is the kind of thoughts that I entertain throughout my life. 
‘sada tadbhavabhavitah’, “The most predominant bhavana or thought you entertain is 


what determines your last thought” [BG 8-7]. 


It does not matter what your physical condition is. If you want your death to be 
auspicious, auspicious thoughts should arise in your mind. Thus may I entertain 
auspicious thoughts while living my life, doing good work, helping others, serving others, 
having prayerful thoughts and appreciating the grace of God! The process of being aware 


of these things and the kind of thoughts that we entertain, mould our minds. ' 


kkkkk 


' Transcribed and edited by Anjali Bhat, Aparna Modi, Jayshree Ramakrishnan and KK Davey. 


www.A VGsatsang.org 3 


Satsang with Swami Viditatmanada Saraswati 
Arsha Vidya Gurukulam 
Dealing with Obstacles 


Question 


What do obstacles tell us? Should we stop pursuing something that 


we set out to do, or should we continue? 
Answer 


What you do depends on the purpose for which you are performing 
the action. If the motivation is noble, we should do as best as we can and 
not stop just because obstacles come. However, there may be a limit as to 
how long we can go on. If we find that obstacles keep coming despite our 


best efforts, then we may perhaps let it go. 


We should not drop something just because obstacles come in our 
way; obstacles are also a reality of life. There is a verse in Sanskrit, which 
says ‘prarabyatena khalu vighna-bhayena nichaih’. Those who do not 
commence an undertaking for fear of obstacles are of the lowest order. 
‘Prarabya vighnavihata viramanti madhyah’. The middling ones are those 
who start something, but abandon it when they meet with obstacles. 
‘Vignaih punah punarapi pratihanya-madnah prarabdhamuttamajand na 
parityajanti’. The most exalted are those who do not give up what they have 


started even when they are repeatedly attacked by obstacles. 


It is the nature of obstacles to come. As it is said, ‘sreyamsi bahu- 
vighnani’, whenever you undertake anything auspicious or good, there are 
bound to be many obstacles. Generally, we should continue to pursue what 
we set out to do and try to overcome the obstacles. We may say that they 


come to make us stronger or make our resolve stronger. We should be 
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determined like a river that is determined to meet the ocean, despite 
whatever obstacles it faces. If the obstacles are small, the river will override 


them, and if the obstacles are big, it will skirt around them. 


However, there is a limit to how long we should go on. If obstacles 
keep coming, we may have to review the whole situation again. Maybe 
these obstacles are trying to tell us something. Is there a different way of 
doing what we set out to do? You have to assess this and decide your 


strategy depending upon the situation. 
Question 

How do we know when to stop pursuing our activities? 
Answer 


Sometimes, circumstances tell us that perhaps what we are doing does 
not seem to be alright, because obstacles keep coming repeatedly. Still, if 
we think that our purpose is noble, and we are fighting for some important 
cause, we might want to go ahead with it despite the obstacles. This 
decision also depends upon the nobility of the cause. If it is not a big deal, 
we just let it go. If it is very important, we may want to persist longer. If it 
is extremely important, we should never give up. As Mahatma Gandhi said 
during the struggle for freedom, ‘Do or die’. The freedom movement went 
on for many years. Thus, the decision whether to stop pursuing our activity 


or to keep persevering with it depends upon the worthiness of the cause’. 


' Transcribed and edited by Chaya Raj, KK Davey, Jayshree Ramakrishnan. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Dealing with our emotions and others 
Question 


Is it possible to be detached and emotional? 


Answer 

It is possible to be detached and emotional. We are emotional persons. Every 
living being has an emotion. Everybody wants to be loved and accepted, not rejected. 
When I am rejected I become emotional. When somebody hurts me, I become emotional. 
Emotional I am! I am a loving person and therefore, I want to be loved. Being emotional 
means being able to love somebody. By that the person grows and the person finds self- 


respect. That is giving love. 


What is attachment? When I do something, I usually demand something in 
compensation. That is attachment. “This is what I did for you. Therefore you do this for 
me.” It is possible to love without this kind of attachment. Usually attachment is thought 
to be when I am concerned about somebody, when I am worried about somebody, etc. 
That is ok. That shows that we are concerned about the person. That is all right. 
Attachment is usually when there is demand, when somebody can make me unhappy, 
when somebody can hurt me or when somebody can make me feel bad. That means there 


was an expectation. Attachment brings about that kind of disappointment. 


Detachment means the ability to give without any expectation. It is very difficult, 
but that is what detachment is. Here, my giving is not inhibited by my expectations. Our 
giving is generally inhibited. The giving generally happens according to some kind of a 
calculation in terms of what we can gain in return. Our goodness is inhibited by these 
expectations. To the extent that these expectations are fewer, to that extent there is 


freedom in expression of our goodness. 


Being detached does not mean that I do not care for someone or that I am 
indifferent to the pain or suffering of others. It only means that I do not have likes and 
dislikes. You can have care and you can have concern. It is all part of being emotional, 


part of your love. Therefore, detachment simply means letting go of expectations. It is 
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being able to do what I like to do without inhibition and without putting any value of 


expectation. It is self-less action. 
KKK 


Question 


Why does anger erupt? Why does jealousy erupt? 


Answer 

Anger erupts whenever I am frustrated with myself. It erupts whenever I feel 
helpless. I feel helpless whenever I cannot have my way! I want to have my way, and 
expect the world to conduct in a particular way to meet my expectations. Unfortunately, 
they have their own expectations, and they want me to conduct in a way that meets their 
expectations. That is why there is a clash or conflict between these two expectations. 
Whenever my demand or expectations is not met, I feel angry because I feel rejected, 
helpless, and not in control. When somebody fulfills my demands, agrees with me and 


follows my way, then I am happy with myself. I feel accepted. 


Jealousy erupts on account of a feeling of deficiency in me. Jealousy happens 
when someone is better than I, when someone is more accomplished, and when someone 
is smarter than I. I feel jealous if someone has more of whatever it is that I value. If 
wealth is valuable to me, then a wealthier person will make me jealous. If knowledge is 
valuable to me, a more knowledgeable person makes me jealous. The person who makes 
me jealous may not make you jealous, and vice versa, because we have a different set of 
values. When someone triggers inadequacy in me, I find myself insufficient, and I feel 
jealous. Thus anger and jealousy are on account of me -- all that others have to do is to 
push some buttons that are already there. 

KKK 
Question 


What do we do when we feel depressed? 


Answer 
Depression comes as a result of buildup of thought. Sometimes we have 


cultivated a thought pattern; every occasion is taken as a reason to feel dissatisfied with 
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our self. When this sense builds up, it becomes sadness and later on, depression. This is 


called self-dissatisfaction. What to do about it? 


We must learn to accept ourselves as we are. When we call ourselves useless, 
what we mean is that we find others more useful. We compare ourselves to others. 
There is a story told by Pujya Swami Dayanandaji about a locomotive engine. The piston 
in the engine kept mocking the nut because the piston was moving while the nut was not. 
This made the nut feel bad; so one day it started turning in order to do something, and the 
engine fell apart. Which is superior—the piston or the nut? They are different from each 
other; but there is no superiority or inferiority. This is a human problem. There is no 
need for me to be somebody else. There is no need for me to compare myself to others. 
Remind yourself that you are of God, and by rejecting yourself, you are rejecting God. It 
is not what I do that matters. What matters is that I do something, that I contribute 
something. When you feel depressed, do an act of goodness. You don’t have to do big 
things. Small favors are all right. You will feel good. You will respect yourself. You 


will discover your self-worth. 
KRKKKK 


Question 


How can we reduce hypocrisy? 


Answer 

Hypocrisy is behaving in a manner other than what you are -- pretending to be 
someone else. This usually is because a person is ashamed of himself or herself or is 
insecure or wants some kind of a gain. One needs to address the sense of shame, the 
sense of inadequacy, or the sense of greed to become free from hypocrisy. Everyone has 
some amount of these traits in them. In the Vedantic view, one needs to free oneself 
from these traits in order to feel secure. It is important to remember that one is secure 
without having to resort to these actions. This is discovered by paying attention to 


various aspects of self-growth and gradually promoting inner growth. 


kkkkk 
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Question 


By deciding to be good to others and achieving success because of that, is it 


possible that we may get proud of our goodness? How do we get over this defect? 


Answer 

Whenever we do something, let us ask ourselves what the motivating factor is. Is 
it genuine goodness or some ego-gratification? If there is some desire for ego- 
gratification, then there will be some pride. To feel happy about your work and to feel 
respect for you is all right. Pride happens when you compare yourself with others; it 
happens when you feel someone else is not as good as you. If you find this happening, 
simply watch out and remind yourself that doing good for others is a privilege. If 
someone is not good enough, he or she does not have that privilege; they deserves your 


sympathy rather than your arrogance. 
kkkkk 


Question 


How do we teach patience to teenagers? 


Answer 
By making them see the destruction caused by impatience and anger. Also, by 


showing them the virtues of patience. 
kkkkk 


Question 


What can be done to the second generation so that they can improve their 
thinking? 
Answer 

They don’t think they need any improvement; you think that they need some 
improvement! What is wrong with what they are doing now? They don’t think they’re 
doing anything wrong. You have to help them with their judgment. ' 


kkkkk 


' Transcribed and edited by Anjali Bhat, Aparna Modi, Jayshree Ramakrishnan and KK Davey. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Dealing with Our Mind (Alertness, Japa) 


Question 
What is the cause of the thoughts occurring in our mind? 


Answer 


Our thoughts are a result of our samskdras, impressions. These 
samskaras are implanted in our mind by our past karma, actions. When we 
perform an action, an outcome or result is created. This result is stored in 
the form of impressions, and when the impression fructifies, a thought 
occurs in our mind. Impressions can also fructify as situations. Thus the 
situations that we meet outside as well as the thoughts that occur in our mind 


are a result of our karma. 


Question 
Can we have a commitment to cheerfulness? 


Answer 


We cannot command cheerfulness. It has to happen. Our 
commitment can be to do things that are conducive to cheerfulness. We can 
perform those actions that we would perform when we are cheerful. We can 
bring about a smile on our face. We can be courteous. These are under our 
control. But to be cheerful is not under one’s control. When we realize that 
our thoughts are not so cheerful, we have the freedom to distance ourselves 
from our thoughts so that they do not impact us. This way we can stop 


further buildup of these thoughts. Sadness is a result of buildup of thoughts. 
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When we find that a certain thought keeps occurring over and over in 
our mind, we have the freewill to change the thought process. Though 
thoughts occur as a result of our destiny, we can use our freewill to change 
the direction of our thoughts, plant other thoughts and do some other 
activity. But we cannot determine what our next thought is going to be, 
unless we planted it ourselves. This is what we do in japa -- repeating the 
same thought over and over again. When we do japa, or chant a prayer, or 
repeat a stotra, we perform a deliberate action making our mind think those 
thoughts. The idea is to repeat the same prayer or stotra long enough to 
form impressions in our mind so that the mind will repeat those thoughts. 
These new impressions will slowly erase the impressions created in our 


mind due to our past actions. This is possible by one’s self-effort alone. 


Question 


If we do not really believe in japa, are we tricking our minds by doing 
japa? 


Answer 


Japa is not tricking our mind, but using the process of the mind itself. 
By japa we are inserting desirable flow of thoughts. When we feel that there 
is no desirable flow of thoughts in our mind, then by an effort we can insert 
desirable flow of thoughts. Typically, we do japa to deliberately insert a 


desirable flow of thought and to completely transform our thought flow. 


Thoughts have a tendency to flow in the channels already created. By 
a certain pattern of thinking and reacting, we have already created channels 
through which the thoughts flow. By japa and prayers, we are creating new 


channels so that new thoughts can flow through these channels. It is not just 


www.AVGsatsang.org 2 


any thought that is created here. Japa is repeating the name of the Lord, 
who is the purest of the pure. Therefore, by repeating the Lord’s name, we 
are inserting healing and purifying thoughts in our mind to slowly transform 
the composition of our mind. In japa, we are allowing our mind to think the 
way we want it to think. When we are solving a math problem, for instance, 
we make our mind think what we want it to think. Similarly also when we 


do japa, we engage the mind and let the thoughts flow only in that direction. 


Question 
Can we concentrate better if we meditate? 
Answer 


Meditation requires that we focus our minds on some object of 
meditation; therefore, it hones our ability to concentrate through constant 
practice. This, in turn, is bound to cause beneficial effects in other activities 
that demand concentration too. Therefore, meditation definitely does help 


us concentrate better. 
Question 
How do we develop alertness of the mind? 


Answer 

To explain with an example, let’s take any action, say, the action of 
eating. It is important to commit ourselves to alertness by saying that for 
the 10 to 15 minutes that I will be performing this action, I will be alert 


about every activity that I perform, every gesture that I make. This mental 


awareness will help to make this a conscious project in working on alertness. 


Another method of effectively practicing alertness is japa. That is, I 
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can tell my mind that I cannot move to the next mantra unless I have 
chanted this mantra ‘om namah sivaya’ with complete awareness. Usually in 
mantra-chanting, the mantras are recited one after another continuously. If 
the mind does get distracted, it is usually in the time interval between the 
mantras. Once I am focused on the chanting without worrying about the 


number of times that I have chanted, it is a meaningful action. 


On the contrary, when the intention is to finish ten mālās in ten 
minutes, the priority is misplaced, as the act of finishing the chanting 
becomes more important. The accomplishment of time-based completion 
(like wanting to better somebody’s record of reciting the Vishnu 
Sahasranamam in 15 minutes by completing it in 7 minutes) makes the 


entire exercise mechanical and futile. 


When japa is viewed as an act of worship, the nama is important; 
mainly because the devotee is conscientious in his/her effort that the nama- 
offering be pure and sacred. Mahatma Gandhi was a great example of 
cultivating alertness of the mind very conscientiously, through his Rama- 


nama japa'. 


' Summer 2003 satsang, transcribed and edited by Subbalakshmi Chandrasekaran, Jaya Kannan and Chaya 
Raj. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Definitions of Some Vedantic Terms 
Question 


Can you please define upadhi? 


Answer 
Upadhi consists of ‘upa’ and ‘dha’. ‘Upa’ means ‘in the sense of samipya or 
proximity’. Dha means ‘to place’. Hence upddhi means ‘samipavartini vastuni 


svadharman adadhati’ ,, or ‘that which places its own attributes to something that is nearby’. 


The typical example is one of crystal and a flower placed behind the crystal. The 
crystal, by its own nature, is transparent and colorless. When a colored object or flower is 
placed beside it, the crystal appears colored. Thus the flower imposes or places its own 
attribute upon something that is placed nearby. Hence, the flower is called ‘upddhi’ of the 
crystal, which ‘as though’ conditions the crystal. We call it the conditioning element or the 
conditioning adjunct. It limits the crystal. The crystal has the infinite possibility of 
appearing in any color. Once it appears in one color it is limited. The flower does not color 
the crystal. The flower only creates an appearance of color in the crystal. So that which 
does not really limit, but creates a sense of limitation, is called ‘upadhi’. 


kkkkk 


Question 
Can you please explain why we use the word sarira in karana śarīra? 
Answer 


The word, sarira, has both a common or conventional meaning and a derivative 
meaning. The conventional meaning of the word sarira is body. It is used in this 
conventional sense for sthila sarira or gross body and sūksma sarira or subtle body. In the 


case of kadrana Sarira, however, it is used in a derivative sense. 


The word, sarira, is derived from the root shri, shirvamanatvat sariram, that which 


is subject to disintegration, or that which is perishable is called sarira. Ignorance is called 
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‘karana śarīra’ because it is perishable in the wake of knowledge. In that sense it is sarira, 
not that it in the sense of a body. Gross body and subtle body are a kind of body in a 
tangible sense; therefore the word sarira is used in its primary sense for sthala and siiksma 
Sarira. But ignorance is not a body in that sense, but as sarira, it is perishable. Therefore 
in a secondary sense the word sarira is used for ‘karana sarira’. 


kkkkk 


Question 
Can you please elaborate on iccha śakti? 
Answer 


Sakti means the power to do something. By ‘iccha’ we mean the desires arising in 
your mind. Iccha sakti means the power to will or the power to create; as long as you have 
this power, you can will or create. In deep sleep, you don’t have iccha sakti. You do not 


have iccha Sakti even in dream state. 


Desire is one thing that never grows old. Bhartrihari, referring to an old person, 


says: 


bhogha na bhukta vayameva bhuktah tapo na taptam vayameva thaptah 


kalo na yato vayameva yatah trsna na jirnd vayameva jirnah [Vairāgya Satakam, 7] 


Bhogha na bhukta vayameva bhuktah, all along I thought that I was enjoying the 
pleasures in my life, but now I recognize that pleasures have enjoyed me. Tapo na taptam 
vayameva thaptah, it is not I who performed the austerities; austerities have performed me. 
Kalo na yato vayameva yatah, it is not time that has gone away; it is I, who in fact, has worn 
out in time. Trsnā na jirnd vayameva jirnah, the craving has not become old; I have 


become old. 


Iccha sakti means the power to create which is different from craving. It is the 
power to will. Sah akamayata, He willed or desired in the beginning of creation [Taittiriya 
Upanishad, 2-6]. The power always rests in that which is powerful. There is a locus. I am 
the one who is the locus of that power and therefore I enjoy those powers. Therefore we call 


them powers. As a power, we should call it deliberation -- the power to will; the power to 
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create; the power to deliberate. “I am the very desire unopposed to dharma in all the beings, 
dharmaviruddho bhitesu kamo’smi bharatarsabha,” says Lord Krishna [BG 7-11]. So 
really the power to will is the power to desire in keeping with dharma. When it opposes 


dharma, then you are driven by it. Otherwise you drive the desire. 
KRKEKKK 


Question 


What is mind? What is intellect? 


Answer 


Mind is a flow of thoughts. Every thought is a state of mind. Mind keeps on 
assuming different states, and that is how we have new thoughts. Thus the flow of thoughts 
can be called mind. It is not a tangible entity, but it is a subtle entity. According to 


Vedanta, the mind performs four kinds of functions. 


First of all, it performs the function of perception. Through organs of perception, it 
perceives the information brought by organs of perception. It also directs the organs of 
action to perform the action. That is called manas or mind, which also has feelings and 
impulses. The second function the mind performs is called buddhi, i.e., knowing, 
determining, deliberating, controlling, judging, analyzing, scrutinizing, and inquiring. The 
third function that the mind performs is that of cittam, i.e., remembering and reflecting. The 


fourth function it performs is called ahankara, asserting. 


It is one mind alone, which performs these different functions at different times. 
Therefore, it gets different names of manah, buddhi, cittam and ahankarad depending upon 


the function it performs. 


Intellect is the deciding faculty, while mind is the impulsive faculty. Various 
impulses rise in our mind. They are all ultimately resulting from some understanding and 
conclusions from various experiences tucked away in memory. It is the intellect that 
concludes. When such experiences come up again and again, they become a habit, and that 
habitual faculty is called mind. Ultimately all of our conclusions and habits are all derived 


from the intellect. When you do something again and again it becomes a habit. Some times 
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you do that without thinking. But in the beginning it was done with a deliberate purpose and 


with some understanding. 


Mind takes on each one of these four modes depending on what function needs to be 
performed. When the mind is in the mode of the intellect, then the mind is determining. 
When the mind is in the mode of manas, then it is feeling or reacting. The idea is that our 


understanding controls our reactions. 


In the Bhagavad Gita, Lord Krishna describes the hierarchy of control. Sense organs 
are controlled by the manas. And the manas is controlled by the buddhi and the buddhi is 
conscious because of the Self. Buddhi is the determining faculty, therefore, it gives the 
command to the mind and the mind gives command to the sense organs to perform actions. 
Mind alone assumes the role of buddhi and manas, etc., and it functions through the sense 


organs. So, it is one part of the mind commanding other part of the mind to do things. 
kkkkkk 
Question 
What is brain? 


Answer 


Brain is the center where the mind manifests -- like eyes are the center where the 
faculty of seeing manifests. Ears are the locus where the faculty of hearing manifests. 


Similarly, brain is the locus where the mind manifests.’ 


kkkkkk 


‘Questions and Answers from a satsang with Swamiji on Tattva Bodha, NJ, Summer 2001 and from a Family 
Camp at Arsha Vidya Gurukulam, 2002. Transcribed and edited by Chaya Raj and KK Davey. 


www.AVGsatsang.org 4 


Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Dharma 


Question 


How do we know what dharma, or the right thing to do in a given 


situation 1s? 
Answer 


Dharma as a value, like honesty and non-violence, has to be 
interpreted in a given situation. These values are universal but the 
interpretation is subjective, depending upon time, place and conditions. We 
face many conflicting situations where we need to interpret what a given 
value means in a given situation. It is possible to commit mistakes when we 
interpret these values, as we are limited in knowledge and wisdom. To 
decide what is right or wrong in a given situation may require a lot of 
information and wisdom, which we may or may not have. We can only 
make a judgment based on our best intentions and live by it. We cannot 
expect to be always right. The result of our actions may not always be in 
accordance with our intentions. Thus, following dharma is a process of 
learning. Sometimes our intention may not be to violate dharma, but our 
judgment of the situation may be wrong. However, we can learn from those 


mistakes and perhaps be a better judge of the situation the next time. 
Question 

Why did Arjuna not forgive Duryodhana? 
Answer 


All actions have to be judged based on the codes of conduct that 


prevail at that time. The codes of conduct we follow today may not be 
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relevant, say, some 50-100 years from now. Therefore when we talk of what 
happens in the Ramayana and the Mahabharata, we have to take into account 
the laws and codes of conduct that were prevalent then. As ksatriyas it was 
the duty of the Pandavas to protect dharma and those who followed dharma. 
That was the purpose of the law and that is what a ksatriya was required to 
do. Lord Krishna says (BG 4-8), 

paritrandaya sadhiinam vināśđya ca duskrtam 

dharmasamsthapanarthaya sambhavami yuge yuge 


For the protection of those who are committed to dharma and 
the destruction (conversion) of those who follow adharma, and 
for the establishment of dharma, I come into being in every 
yuga. 
The sddhus and people who are on the righteous path must be 
protected from the wicked. They typically do not have the physical strength 


to protect themselves. 


Duryodhana represented adharma. All efforts were made to avoid the 
war. Lord Krishna himself went as a mediator and made various offers to 
Duryodhana. However, Duryodhana did not accept any of them and was 
unfair in his demands, making the war inevitable. Therefore, the war of 
Kuruksetra was fought to protect dharma, rather than to regain the 


kingdom’. 


' Satsang transcribed and edited by Chaya Raj, KK Davey and Jayshree Ramakrishnan. 
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Discerning Realities, Viveka’ 


Swami Dayananda Saraswati 


What is this discrimination of nitya-anitya, what is 
not subject to time, and what is nityanitya-vastu-viveka? 
This is what we call purusartha-vivekah. A purusartha is 
what is desired by a person. Though a person desires 
different things, all these are reduced to a few in this 
inquiry. The pursuit of security through money, etc., is 
reduced to artha, and the pursuit of pleasures, in 
various forms, is reduced to one, kama. So we have 
artha and kama. Then there is a pursuit of dharma. 
Dharma for one’s own growthhasa 
value in its own right. And 
dharma is also punya, gaining 
some grace by which I can attain 
something here or in the hereafter 
that is a more conducive 
situation, one in which I will be 
more happy than I am now. This is 
also dharma. All religious pursuits of all religious 
people, of different religions, come under dharma. So 
dharma, artha and kama are called purusarthas. 


Now, let us consider security, artha. We ask the 
question: Are we are really seeking security or are we 
seeking freedom from insecurity? Itis a very important 
question. Who wants crutches, tell me? The person 
who cannot stand on his own legs. As long as one is 
insecure on one’s legs, one wants crutches, one needs 
crutches. Therefore the one who is insecure needs 
crutches, and the one who is secure, doesn’t. Crutches 
are not a part of your outfit. You don’t dress up nicely 
and don some crutches also. No, people need crutches 
only when they feel insecure on their own legs. So, the 
more you need crutches, the more insecure you feel. 


Are we are really seeking security 


are we seeking freedom from insecurity? 


‘Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


You tell me now, do you want crutches or do you 
want freedom from insecurity? Nobody wants 
crutches. And there are many crutches. Finances are 
crutches, name is a crutch, fame is a crutch, power isa 
crutch, community is a crutch. You want to become a 
member of a community so that you will feel good. 
That is why all cults will tell you, “You are special.” 
This is nothing but politics. Somebody is keeping you 
under their control by telling you that you are 
someone special, and that it is 
you against many. So you 
become special because you 
belong to this elite group. Who 
told you it is elite? This is how 
all these cults function. And 
they proselytize to others also, 
to bring them into the group. 
Whoever comes and tells you that you will become 
special when you join their group, you should be 
careful of. In fact, keep away from that person; that is 
better. If I say the same thing, “Oh, you are special 
because you have come to this,” then you should be 
careful of me, also. I do say, though, that you have 
come here because of some punya, some grace, 
because you are seeing through all these cults. These 
are all crutches. 


When you seek any type of security that means 
you feel insecure. There is nothing wrong or right 
here. We are only trying to understand what is going 
on. Therefore, we are not making any judgment that 
this person is right, and that one is wrong. Right and 
wrong is not the point. What we are trying to get at 
here is: what is the situation? The situation is that one 
feels insecure about oneself. Being self conscious, the 


Page Sponsored by: 
Catherine Morrison 


human being is insecure. And there are definitely 
reasons for his sense of insecurity, all of which all 
valid, according to the person. 


Therefore, we are going to analyze all these 
reasons, which seem to be very valid. We are going to 
question their validity and invalidate them. How? Not 
simply by saying that they are not valid, but by seeing 
thoroughly the fallacy of all the arguments behind 
them. Thereby, they all fall apart, because they don’t 
have a standing. And as they fall apart, naturally the 
insecurity also goes away along 
with them. The reasons that 
support the sense of insecurity 
are seen through as not valid at 
all. And when yousee the fallacy 
of the reasoning which supports 
the sense of insecurity, then 
there is no reason for insecurity. 
That is analysis and that is the 
discrimination here. 


It is important to understand that I am not seeking 
security. I can’t stand being insecure, and that means I 
am seeking freedom from insecurity. When I seek 
freedom from insecurity, should I seek security or 
should I question why Iam insecure? Which is correct, 
tell me? When I seek security, I am taking myself for 
granted as someone who is insecure. This is taking 
oneself for granted. When I begin seeking security, I 
have already concluded that Iam insecure. Now, how 
real is this conclusion? What are the reasons for this 
conclusion? All those things we analyze. That is the 
viveka here. Am I really insecure, or is something else 
insecure which I take to be myself, and then feel 
insecure. 


If I, atman, is the body, definitely atman is insecure 
because the body is insecure. It is subject to every 
passing microbe. It is subject to age, to time, and 
therefore, is going to join the majority one day. I know 
this very well, and therefore, lam insecure. Any which 


The reasons that support the sense of 
insecurity are seen through. .. And when 
you see the fallacy of the reasoning which 


supports it, there is no reason for 


insecurity. That is analysis and that is the 


discrimination here. 


way I look at this body, it is insecure, so, naturally, if 
atman is as good as the body, then itis not good at all. If 
itis as good as the body, it is subject to time, aging and 
illness, and therefore, I am insecure. If the truth is that I 
am not insecure, then there is confusion. If there is 
confusion, I require an enquiry which will resolve it. 
Because there is confusion, that enquiry has to be 
called viveka, not just vicira, which also means 
enquiry. Viveka is enquiry, but enquiry wherein there 
is confusion, where two things are mixed up. 


Security is what we mean 
by the purusartha of artha, but 
security is not really the 
purusartha. It is freedom from 
insecurity. What does that 
mean? Moksa, freedom, from 
insecurity is the purusartha. 
Now you can understand what 
moksa is. It is not one of the 
purusarthas. Generally they say 

that there 
purusarthas—dharma, artha, kama, moksa—and among 


are four 
them, moksa is the best, caturvidanam purusarthanam 
madhye moksa eva  parama-purusarthah. This is all 
childish. Another person can say that is your opinion. 
If there are four types of fruit, one person can say, 
“This is the best,” but another can say, “That is for you, 
sir. You choose jackfruit, but I can’t stand the smell of 
it, so you'd better take it.” Who is to decide what is 
best? In fact, when they say that moksa is the best, the 
idea is freedom from seeking. That is called purusartha. 
Here we are discussing freedom from seeking 
security, artha. Now, between artha and moksa, how 
many purusarthas do you have? Tell me. Suppose you 
are seeking artha and another person is seeking moksa. 
Do you have two purusarthas here? No, the two are 
reduced to one, moksa. 


Then again, let us look at this other purusartha, 
kama, seeking pleasure. Pleasure is any conducive 
situation in which I can tap some happiness for 
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myself. What does that mean? I am unhappy, so 
naturally I seek happiness. But it is not happiness that I 
want; I want to be a happy person. Happiness is not an 
object. If there is an object called happiness in the 
world, then we all can make a beeline towards it, and 
all of us can get alittle bit of happiness. Just as we all go 
to the gas station and ask for so many gallons or litres 
of gas, we can go to this particular station called, 
‘happy station’ and ask the attendant, “Give me two 
units of happiness.” There is no such 

object in the world. Therefore, 
you can’t seek happiness. Then 
what are you seeking? You are 
seeking the happy person, not 
happiness. If you are seeking 
happiness as an object, 
everybody will be seeking that. 
But one person goes to the beach, 
and another leaves the beach. 
One person is going to the 

mountain top, another is coming down. Does that 
mean he has had enough of happiness? The one going 
up is in a hurry and the one coming down is also ina 
hurry. Watch the streets and you will find the traffic 
going both ways. One person is going that way to find 
happiness and someone else is coming away from 
there. All of them are going in different directions. 
What does it mean? From this it is clear that nobody 
seeks happiness, because it is neither in the East or in 
the West, or in the North or in the South, or up or 
below. All that each one wants is to see the happy self. 
And to see the happy self, does he have to go to the 
mountain top or come down, or go to the beach or 
leave the beach? My god, you want to see that fellow, 
yourself, the happy self. Where is he? “I don’t know, 
maybe there on the mountain top or on the beach I will 
come across the fellow.” All the time you are seeking 
the happy self. 


When you are seeking the happy self, what do you 
have now? I may not say itis an unhappy self, but a not 
happy self; that is better. You may not be positively 


If the truth is that I am not insecure, 


then there is confusion. . .and I 


require an enquiry which will resolve it. 


Because there is confusion, that enquiry 
has to be viveka, an enquiry wherein 


two things are mixed up. 


unhappy now, but occasionally positively unhappy, 
and otherwise not happy. So saying that you are not 
happy now will include being unhappy. Unhappy 
may not include not happy, however, so the not 
happy self is what obtains now. “I am the not happy 
self” is the conclusion. Therefore, are you seeking the 
happy self or are you seeking freedom from the not 
happy self’? If you are seeking freedom from the not 
happy self, how many purusarthas do we have here? 
Kama and moksa? Freedom is moksa. 
Freedom from the not happy 
self, freedom from the insecure 
self is what Iam seeking. There 
is no artha that I am seeking, 
there is no kama that I am 
seeking. What is this? We start 
with artha and kama and 
afterward, we end up in moksa. 


Then there is someone 
who says, “I want to go to heaven, and therefore, I 
want punya.” This heaven is the end for a lot of people 
in the world. They are waiting to go to heaven, and if 
you say to such a person, “You want to go to heaven? 
Let us go today,” he will say, “No, no, no, not today.” 
Why? Because he is not sure about heaven. So he 
wants to live his life. Suppose a heaven such as the 
one you are thinking of is available. What do you 
want there? “Here I am imperfect and I have to be 
saved. I will be saved in heaven.” Again he seeks 
freedom from the same thing—being insecure, 
unhappy, alone. It is the same thing. “There I will feel 
secure and happy, that is my hope, and though Iam 
imperfect, I will be saved from sin.” What he wants is 
freedom from this conclusion, “Iam imperfect, lama 


sinner.” 


This is dharma, so now we have dharma, artha and 
kama. The pursuit of growth is also dharma. But even 
as a grown up person, I will have legitimate anger, 
legitimate problems, and therefore, be legitimately 
insecure, unhappy, etc. Even the grown up person is 
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also the limited person. Because he also thinks that he 
is the body, all the limitations beginning with, “Iam a 
mortal” will not go away. Therefore, whatever I am 
seeking in the grown up person, I see the limitations of 
that. And nobody wants to be the limited person. 
Whether you are seeking punya-papa, or growth, or 
anything else, that seeking is 
because of a conclusion, and that 
conclusion we question here. It is 
that sense arising from the 
conclusion that you want to be 
free from. 


are you seeking freedom from the 


If I am imperfect and I want 
to be free from imperfection, 
what will I do? They translate 
sthita-prajña as ‘man of perfection’. I don’t know 
where they got this idea, which has misled a lot of 
people. What does ‘man of perfection’ mean? How 
should his nose be, how should his eyes be? Should he 
be able to see all around, not only in front, but behind? 
And will he see the microbes also? That means he will 
have no peace; when he breathes in, he will see the 
microbes going in, so he can’t breathe happily, this 
man of perfection. The word ‘perfection’ should be 
taken out of our dictionary. There is no such thing as 
perfection. Everything is perfect because there is a 
reason for everything to be what it is. The mosquito is 
perfect. When he bites you, he is more perfect. And 
when you slap him, you are also perfect, and that your 
hand is dirty is perfect too. It is all cause-effect 
relationship—perfect. The concept of perfection is a 
problem. Who is to decide what is perfection? And 
‘man of perfection’ as a translation for sthita-prajfia, is 
in common usage. What about ‘woman of perfection’, 
why only ‘man of perfection’? It is all a problem. The 
idea that Iam imperfect is the problem. Are you? Do 
you want to be perfect or do you want to be free from 
being imperfect? If I am imperfect, how will I become 
perfect, tell me? My nose is imperfect, so what do I do 


Nobody seeks happiness. .. All the time 
you are seeking the happy self. 
Are you seeking the happy self, or 
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to make it perfect? Making what perfect will I become 
perfect, if I am imperfect? Nothing will make this 
person perfect. Even if he goes to heaven, it is the 
imperfect person going to heaven, so he is bound to be 
disappointed. He will look around and find, “Oh, there 
is no cricket here.” If he is a European, “There is no 


” 


soccer here.” The point is, 
wherever the imperfect person 
goes, he will find imperfection. 
Therefore, I am not seeking 
perfection; that is ridiculous. I 
am seeking freedom from 


imperfection. 


not happy self? 


Now, how many purusarthas 
do we have? Only one. Except for 
dharma as growth, which can be a 
purusartha, everything else, on analysis, is not a 
purusartha. In the pursuit of artha you discover your 
growth, in the pursuit of your kama, you discover your 
growth, so only self-growth can be a purusartha, a 
relative purusartha, nothing else, really speaking. And 
that is also not going to be the purusartha because, there 
again, I will see myself as imperfect. Therefore, 
freedom from imperfection is the purusartha, freedom 
from insecurity is the purusartha, freedom from being 
unhappy is the purusartha. So how many purusarthas do 
we have? Only one purusartha. And this is sought after 
by all. Who is not seeking this? But there is no 
discernment, viveka, of that. Even though everybody is 
seeking that moksa, people do not know that they are 
seeking moksa. It is very clear. And so, there is 
confusion. 


The fallacy in the conclusion that I am insecure is 
not discerned. That I am seeking freedom from 
insecurity is not discerned, and therefore, I seek 
security. That I am seeking freedom from being 
unhappy is not discerned, and therefore, I seek myself, 
as the happy person, by manipulating the world or 
manipulating the mind. Somebody manipulates the 
mind, somebody manipulates the world—both of them 
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are samsarins. A yogi tries to manipulate the mind, but 
in fact, the mind manipulates him, because his wanting 
to manipulate the mind is dictated by the very mind. 
The mind makes him manipulate the mind, really. 
What I want you to understand is that the one who 
wants to manipulate the mind and the 

one who wants to manipulate the 
world are both samsdrins, because 
they are both trying to ‘become’. ‘I 
am unhappy’ is the conclusion 
from which I want to become 
free-it is freedom that I am 
seeking. Whether a conclusion is 
true or not true, freedom is what I 
am seeking. And therefore, it is 
very clear that there is a lack of 
discrimination. 


If I think that in heaven I can solve the problem, as 
though there is a problem right now and it cannot be 
solved, that is also lack of discrimination. Even in 
heaven the problem is not going to be solved, because if 
you go to heaven, you are going to be there as an 
individual, different from everyone else, so it will be 
the same thing. Suppose, for the time being (we will 
analyse this later), we accept that god is in heaven. All 
the faithful people go up to heaven and are sitting 
around god. Where will you sit? Where is your 
position? Somebody has to occupy the first row, and 
somebody has to occupy the second row. I have some 
logic for this. They say that you should go two hours 
early to the airport to catch your flight. If all of us go 
two hours early, all of us have to stand in the queue, so I 
will be last in the queue and go one and a half hours 
later. The only problem is that everybody concludes 
the same thing. But people do go two hours before, so I 
can go half an hour early and be the last person. In 
heaven, however, somebody has to be there in the front 
row, somebody has to be in the second row, and 
somebody has got to be in the third row. Which row are 
you going to be in? And god is sitting there. We are all 
looking at god. And then, right in front of you is a 


The pursuit of growth is also dharma. 


But even as a grown up person, I will 


have legitimate anger, legitimate 
problems, and therefore, be 


legitimately insecure, unhappy, etc. 


basket ball player. That means you can’t see the lord, 
unless you crane your neck this way and that. It is the 
same problem that we have here. All right, suppose 
you have seen the lord. Just understand all this. Unless 
you laugh at it all, these erroneous conclusions won’t 
go away from you. So then, you have seen god enough 
and start to wonder, “How does 
his back look?” God’s back must 
be different from other backs, 
you know, so now you have to 
see the back of god. It is the same 
problem. And you can’t see it, 
because to see you have to get up 
and walk over all these people. 
Therefore, what do you do 
instead? You look around to see 
who else has come. And you see this fellow who you 
know was a bootlegger, a drug pusher, and had 
committed all the crimes in the book—and not in the 
book. This fellow somehow made it to heaven by some 
last-minute confession or whatever. So he has to come 
to heaven, and when you look at him, you become sad 
right in front of god. Why? “Had I known, I would 
have done a few things when I was down below that I 
had wanted to do. Anything I liked was considered 
immoral or illegal.” So right in front of god you are sad. 
Just because you are there. There is no other reason. 
God is not to blame. Heaven is not to blame. You have 
gone there and that is enough. 


Suppose you think that you will lose your 
individuality in heaven. That means individuality can 
be lost. If so, you don’t need to go to heaven for that, 
you can do that here, now. What can be lost alone can 
be lost. And what can be lost is not real; it is what we 
call anitya. What can be lost is anitya, what is, is nitya. 
Therefore, dharma, artha, kama, are for only one 
purusartha, moksa. This is called viveka. 


What is is not going to be produced. What I want is 
to be free from all this, so by a process of change I am 
not going to become the happy person, the secure 
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person, the perfect person. The imperfect person 
cannot become perfect by a process of change. What is 
imperfect will continue to be imperfect, no matter how 
many changes are brought in. You can embellish a 
broomstick with any amount of ornamentation, but 
still, it is a broom stick. Please understand this. The 
problem remains. Why not solve 
the problem? That means 
understanding that the process of 


Somebody manipulates the mind, 


Ignorance. This is called viveka—nitydanitya-vastu 
viveka. 


What is this nityanitya-vastu-viveka? Anitya means 
finite, time bound, and we have seen that everything is 
anitya. Whatever comes in time, is lost in time. The 
individual who undergoes a 
change, undergoes further 
change. This change, even if it 


becoming itself is anitya. 
Anything that becomes is subject 
to becoming, and that new 
condition is subject to become 
something else. The old status is 
gone, the new status is gained, 


somebody manipulates the 
world—both of them are 
samsarins. ‘I am unhappy’ is the 
conclusion from which I want to 
become free-it is freedom that I 


am seeking. 


is in the form of a new human 
body, or any body, will also 
undergo change. It is a matter 
of belief, but still, 
accommodate that. Even if I 


we 


gain another physical body, 


only to go away and again be 
replaced by a new status, and 
again, a new status, and again, a new status. This 
continues. And even if you get a new birth—let us 
extend it further—again you will find yourself with 
the same problem. This is the process of becoming 
which is called anitya, so, no matter what you do, you 
are not going to accomplish what you want to be, nasti 
akrtah krtena.’ 


Therefore, if there is really a 
solution, it is not within the 
sphere of becoming. And if I have 
to solve the problem without 
becoming, that means the 
solution should be me. That is 
called nitya. I can say that I don’t 
know what that nitya is, but this 
much I know—nitya cannot be 
produced. What is eternal cannot 
be produced. This is why an eternal 
heaven does not exist at all. If it exists, it should be me, 
right now. That is eternal heaven. If it is me, and I 
cannot see that it is me, the problem is due to what? 


not going to be solved, because if 
you go to heaven, you are going 


to be there as an individual, 


different from everyone else. 
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whether itis a human body ora 
celestial body, whatever be the 

body, and whatever be the place, that will also 
undergo change, because it is all time bound. The 
important thing to understand from this is that in 
becoming I become an eternal seeker. The one who 
wants to change will be eternally seeking a change, 
and another change, and another change, then 
afterwards another change, and then afterwards 
another change. We can go on repeating this. This is 
the eternal seeking. 


Even in heaven the problem is 


From the very seeking 
itself, from the constancy of the 
seeking, we understand that we 
are not trying to accomplish 
something finite. We want to 
accomplish something that is 
free from being finite, 
Therefore, we are seeking what 

is eternal. We are not seeking what 
is non-eternal, but what we are doing will only result 
in what is non-eternal. Any change is, again, only for 
the finite being, so even a heavenly abode is not going 
to really make a difference. And that is what is said 
here. 
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We can understand that everything in this world, 
and even a heavenly world, is anitya. Therefore 
something eternal is not going to be created by 
anything, nasti akrtah krtena. If at all there is something 
eternal, it is not going to be created, it is not going to 
come in time. So it should already be here. And further, 
if what is eternal is other than the seeker, the non 
eternal, changing person who is time bound, that will 
not be eternal. So if there is such a thing as something 
eternal, it has got to be the very 
nature of the seeker. Later we 


What is is not going to be produced. 


will discover that, but now we 
have established that I am not 
seeking what is non eternal 
anymore; what I am seeking is 
freedom from seeking. And the 
freedom from seeking should be 
centered on myself. Here, if one is 
a little more informed about the 
tradition, he can even name what he wants: nityam 
vastu ekam brahma. This is the advantage of the Vedic 
background. The Veda tells us that there is one vastu, 
one reality, and it is ekam, one, and non-dual, and its 
name is brahman. So what is indicated by the word 
brahman is nitya, and that alone is nitya. 


Therefore, what should I seek now? I should seek 
brahman which is nityam vastu. And everything else 
other than that Brahman, whatever we seek, he says is 
anitya, tat vyatiriktam sarvam anityam. Tat vyatiriktam 
here is other than that Brahman. Heaven is abrahma, 
because it is not nitya; it begins at a given time. The 
concept of an eternal heaven is childish. There is no 
such thing. If heaven is something that begins at a 
given time, it will be lost in time too, and therefore, is 
non eternal. All that you seek locally is also non 
eternal, it is very clear. That is why you have to be 
careful. When you earn some money you have to be 
very careful in your spending, otherwise, it will be lost. 
It will not last eternally. So in everything you have to 


What I want is to be free from all this, 
so by a process of change I am not 


going to become the happy person, 


the secure person, the perfect person. 


be careful, because everything is non eternal, finite, not 
only in terms of time but in degrees, in its quality, in its 
capacity to make you happy, secure, etc. It is all found 
wanting. Therefore, anything that I seek, which is 
within time, is going to be non eternal. Really, what I 
am seeking is freedom from this seeking itself. 


This is moksa, and if that is what I am seeking, then I 
should seek Brahman, which is eternal. And being 
eternal, Brahman cannot be a 

product of your karma. You 
cannot produce Brahman. Once 
it is said by the sastra that it is 
eternal, nityam brahma, it is not 
going to be produced. If it is not 
produced then it must be 
existent. If itis existent, it cannot 
be existent as other than myself. 
For, if it is other than myself, it 
will become time bound, that is, it will exist in time 
and space. If it exists in time and space, it is non eternal. 
If it does not exist in time and space then it can only be 
myself. These are all conjectures now, but we will be 
looking at all this thoroughly. So, there is one vastu, 
called Brahman, and that is nityam vastu. This is the 
Vedic information we have, and with this Vedic 
information we know that what we are seeking is 
eternal, and it is Brahman, which is one, and it is in 
terms of knowing. This much knowledge one must 
have, nityam vastu ekam brahma. And everything other 
than that Brahman is not eternal, tadvyatiriktam sarvam 
anityam. This is callled nityanitya-vastu-vivekah. 


Brahman is still not known. We are only talking 
about qualifications here. Brahman is not known, but 
there is something to be known, which is Brahman. 
That level of understanding is what is called viveka. 
What is the viveka here? It is assimilating the human 
experiences, and from there, extending our logic, our 
reasoning, to also cover the experiences one may gain 
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after death in another incarnation. Whether it is here or 
elsewhere, heaven or anything, it is all going to be 
finite. I, the sarisarin, the becoming person, will 
continue to become; there is no solution to this. What I 
am seeking is not available in the sphere of seeking. 
This kind of understanding is viveka. And being born 
and brought up in the Vedic culture, a person can even 
say, “What I want is Brahman.” 
Only then can you go and ask the 
teacher, “Please teach me what is 
Brahman,” adhthi bhagavo 
brahmeti.’ That is how the upanisad 
is. And for that, he must have 
knowledge of what he is seeking. 
You can’t desire a thing which is 
totally unknown to you. The 
person here who goes and asks the 
guru, the teacher, knows where to go and seek, and 
also knows what to seek, adhihi bhagavo brahmeti. This is 
Bhrgu, the son of Varuna who was a great learned 
person, a wise man. Bhrgu had never cared to ask of his 
father this knowledge, but one day he went to him and 
asked. One day he realized he should ask this. That 
means he had gone through life experiences, 
assimilated them, and said, “O.K. I have had enough; 
now let me understand Brahman.” Then he goes to 
Varuna—bhrgurvai varunih, varunam pitaramupasasara. 
He approached his father and asked, adhithi bhagavo 
brahmeti, “Bhagavan, please teach me what is 
Brahman.” That means he knows that he has to gain 
Brahman, and that the gain is in terms of knowledge. 
You know, if you have to gain something which is 
eternal, then it cannot be a product of your action, 
karma-phala. Why? Because karma is finite; it is done in 
time. 


Any action, including prayer, is done in time, and 
therefore, it and it’s result are finite. This is what is very 
important to know. Prayer is also an action; you must 


If I have to gain it, it will be lost, 


because it will be gained in time. 


Therefore, it has got to be myself. If it 


is myself, then it is a matter of knowing. 


This much viveka one should have. 


"Taittirtya Upanisad 3.1 


know that. And that is why it is available for choice. 
You can pray this way and you can pray in another 
way, because prayer is an action. You can pray in 
different forms. We allow that. But, the result is not 
going to be the end that we are really seeking. That is 
where people commit mistakes. All religions talk 
about prayers and say that prayers will produce 
results. And in this we have no 
problem whatsoever, in the 
sense that we validate every 
form of prayer. Whether it is a 
Hebrew prayer or it is in Latin or 
Sanskrit, it is all the same. 
Therefore, you can say that all 
prayers are efficacious. But we 
must know that it doesn’t mean 

all religions lead to the same goal. 
The goal of prayer is only a finite result, because 
prayer being finite, the result also will be finite. We 
also want finite results. Eating produces finite 
results. That is why in the morning you eat, and 
again, at lunch time you eat, and in the evening you 
eat. So this goes on. Then, after some years, you find 
that while at first you were eating, later, what is eaten 
is eating you! Therefore, eating produces a finite 
result. But that doesn’t mean that you don’t eat. The 
breathing process is also finite. For a length of time it 
will go on, and one day it will stop. That doesn’t mean 
Istop it. It will stop; why should I stop it? 


What we need to understand here is that prayer 
has a finite result. There is confusion about this all 
over the world. Prayers have their results, and they 
are finite in nature. If that is so, then whatever be the 
karma, action, that you do, even if it is a sophisticated 
prayer, the result of that karma, is finite. If it is finite, 
then in that I can’t seek my freedom from this 
becoming. The becoming process is anitya, and 
therefore, I cannot free myself from this process of 
becoming called samsara, by gaining a particular 
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result, because that will be lost. Then again I have to 
become; this goes on. 


Therefore, there is only one way of gaining what 
is nitya, eternal. What is eternal cannot be a product of 
a change, karma. It should already be existent, and it 
should not be separate from me either. If it is separate 
from me, then I have to gain it. If I 
have to gain it, it will be lost, 
because it will be gained in time. 
Therefore, it has got to be myself 
alone, as we will see clearly. Ifitis 
myself, then it is a matter of 
knowing. This much viveka one 
should have. That is why the 
introduction to this topic is so 
big. This much viveka one must 
have; it is not that suddenly you start Vedanta. This 
whole process must be very clear—that it has got to 
be myself alone, and if it is myself, then Iam separate 
from it purely by ignorance. And therefore, to dispel 
that ignorance, I need to know, I need tattva-viveka. 
That is why the author of the Tattvabodha said, “I will 
explain the method for discerning the truth, which is 
the means for moksa,” moksa-sadhana-bhiitam tattva- 
viveka-prakaram vaksyamah. This much 
discrimination, understanding, one must have. 
Therefore, what I am seeking is not elsewhere. We 
need to know this, because people take to a spiritual 
pursuit not knowing what it means. Everybody has 
something to offer. One person will say, “This is not 
my path; this is not my cup of tea.” 

“Oh, What is your cup of tea?” 

“Tt is not the usual tea; it is herbal tea.” They call it 
herbal tea, as though black tea is not herbal. That is 
also herbal. Who told you black tea is not herbal? In 
this way, each one has his own cup of tea. This is what 
they call ‘spiritual shopping’. You go around 
shopping as though it is available for shopping. This 
is all due to the problem not being clear. 


What we are saying is that you are the 
solution for the problem that you are. 


Nobody else, nothing else, no heaven, 


You have no choice in knowing. If you want to see 
a color, you have to use your eyes; what choice do you 
have? You can’t use your nose. That is not fanaticism, 
either. Where there are options, there can be 
fanaticism. If one holds on to some particular thing, 
excluding all others without valid reason, that is 
fanaticism. Fanaticism is holding 
on to anon verifiable belief, like, 
“Tf you follow me, you will go to 
heaven; otherwise you will go to 
hell.” In this, heaven is a non 
verifiable belief, that I will 
survive death is a non verifiable 


can be the solution. 


belief, that by following this 
person I will go to heaven is, 
again, a non verifiable belief. 

And having gone to heaven that I will 
enjoy it is another non verifiable belief; that otherwise I 
will go to hell, is anon verifiable belief; that hell is very 
hot is a non verifiable belief; and that I will not enjoy it, 
is another non verifiable belief. That I will not be able 
to air condition my room there is a non verifiable 
belief. All these are non verifiable beliefs. A non 
verifiable belief can be totally wrong. If it can be, or is 
proven to be totally wrong, but still you say that it is 
right, that is fanaticism. Another fellow comes and 
says, “I am the latest and the last. Don’t follow the 
previous fellows; god has changed his ideas. This is the 
new message. All of the previous ones were only 
prophets. There were no messiahs, only prophets, and 
Iam the latest prophet. God had been talking to me in 
my dreams, and this is what he said.” And he tells you, 
“Follow me and you will go to heaven.” Now, tell me 
who is right and who is wrong in this? How can 
anyone prove who is right and who is wrong? The 
belief itself is non verifiable, so how am I going to 
prove that this fellow is right and the other fellow is 
wrong? Or the other fellow is right, and this fellow is 
wrong? Perhaps both can be right. Suppose both of 
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them turn up in heaven—” Hey, you also came?” Or, 
both of them may be wrong. And even if they are 
right, [have another thing to say. I am not interested 
in that heaven, because it is samsara. Understand that. 
That is the thing we are talking about. They are 
fanatics. When they are not sure and they promote it, 
or when there are options, and they talk about one 
thing as the only option, or hold 
on to a non verifiable belief 
system saying that it is the thing, 
because somebody said so, that 
is fanaticism. That somebody, 
again, you have to believe, along 
with everything else. This is 
fanaticism. 


But here, what we are saying 
is that you are the solution for the problem that 
you are. Nobody else, nothing else, no heaven, can be 
the solution. Even if you go to heaven you have to 
discover yourself. You need not have to discover it 
only here. In heaven you may have a chance to 
discover it, perhaps. The sastra says that also. There is 
a special heaven for that. There are seven heavens: 
bhuh, bhuvah, suvah, mahah, janah, tapah and satyam; 
and if you go to the seventh heaven, there, perhaps, 
you will be taught. Taught what? You are the 
solution. “That’s what I was told when I was down 
below. Why should I come here for this?” This has to 
be understood, and such understanding is called 
nityanityavastu-vivekah. I have no option whatsoever. 
I have to know. This is not fanaticism; it is 
knowledge. It is knowing what I am, whichis entirely 
different from believing what I would be. Believing 
what you would be is entirely different from 
knowing what you are. And knowing what you are is 
freedom from seeking, and you see that right now, 
here. Therefore, moksa is the end and it is in the form 
of self knowledge. This is what we call viveka. 


Dispassionate reasoning is essential, 
because otherwise, you will 


succumb to emotional logic. 


Discriminative enquiry implies 


cognitive skills. 


This viveka also implies a certain discipline in your 
thinking. This is the cognitive ability, the intellectual 
discipline. In olden days, in India, when Vedanta was 
taught they would make sure the student had studied 
Sanskrit grammar, because that requires logic. 
Sanskrit language, presented through a meta- 
language in the Paninian system, is logical. You have to 
open those grammar sutras. And it 

is only by logic that you can 
understand what is being said 
there. So by study of grammar 
one develops acumen, and also, 
by study of the discipline of logic. 
There is a special sastra for that, 
the nydya-sastra, which they 
study in order to be skillful in 
reasoning. Intellectual discipline 

is what helps you discover fallacies in reasoning. 
Dispassionate reasoning is essential, because 
otherwise, you will succumb to emotional logic, and 
nobody should succumb to that. Therefore, 
dispassionate reasoning, without being cantankerous, 
but at the same time seeing the fallacies in thinking, is a 
must. For us, this capacity is a must, and therefore, 
intellectual discipline is also included in viveka. 
Discriminative enquiry implies cognitive skills. In 
modern times, we assume that the modern education 
must have given you the intellectual discipline you 
require for this. Otherwise I would first have to teach 
you nyaya, then later we would start Vedanta. The 
assumption is that having gone through the study of 
exact disciplines like physics, mathematics, etc., you 
will have the required acumen. Unlike history, where 
there is no logic in thinking, these exact disciplines 
give us acertain capacity to think properly. That is also 
included in viveka. 


When the viveka is there, then what will you have? 


You become more objective. This is called dispassion, 
vairagya. 
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Discovering Love 
Trust and the Loving Person 


Swami Dayananda Saraswati 


We need to discover that we are loving and compassionate. 


Intrinsically every individual is a loving person whether one knows one’s 
self or not. And that love transforms itself into various emotions such as 
compassion, sympathy, giving, sharing, and understanding. These are 


considered virtues and values that are to be cultivated. 


We are preached at all the time, “Be loving! Be compassionate!” What can 
we do about that mandate? If we are loving, then all of those emotions such 
as compassion, sympathy, giving, sharing, and understanding are 
manifestations of that love. And it is that same love alone in a distorted 
form that is discerned as hatred, jealousy, and so on. We have to discover 


that we are loving and compassionate. 


If we understand the reasons that inhibit and stifle the expression of that 
loving person and are alive to that understanding, we can safeguard that 
uninhibited love from various habitual emotions. Neither do we like to have 
those habitual emotions, nor do others like to see them in us. I am going to 
cover those reasons one by one. One of the most powerful factors that 
inhibits our love and stifles the expression of that loving person is lack of 


trust. Trust is one of the most eroded things in our life. 
A baby is absolutely helpless and is absolutely trusting. 


A child is born absolutely helpless. It was safe being one with the Mother. 
Even though the child had an independent heart beating in a body of its own, 


still it was connected to the Mother. 


Once the child is born and that cord of connection is snapped, it starts its 
independent life. What an independent life! It is something like an 
unemployed and unemployable man getting married and wanting to live an 
independent life. Where? How? One should be able to stand on one’s own 
in order to live an independent life. But that’s not the case with the baby 
whose connection is severed from its mother. It starts its independent life all 
right, but it doesn’t have the skills or the growth to stand on its own, literally 


and figuratively. 


Naturally, as a living organism, the urge for survival frightens the child. 
That fright, to a great extent, is neutralized and removed because of the 
presence and protection of the Mother and the availability of the Mother’s 
lap. Even though separate, the child still feels safe and secure in the 


embrace of the Mother. 


Now, the problem is: the availability of Mother isn’t always there. Mother 
has a number of other things to do. She has to work, or she has to go out, 
even if she doesn’t work. The baby doesn’t know that, and is totally 
helpless. That helplessness is compensated for by trust. There is absolute 


helplessness and absolute trust. 


Usually, we trust a person who is trustworthy with reference to one thing. 
We trust someone with computer skills, for instance, or we trust someone 
with cooking skills. We trust different people in different areas, but the 
same person is not trusted in every area. For the baby, there are no such 


areas. There is only this one person, and the baby is helpless, and the trust is 
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absolute. That means, “My mom is infallible”; and, as the child grows, it 
finds that Mother is a giant. She may be a small woman, but in the baby’s 
eyes, she is standing on her own legs and she is a giant. Just imagine that 


little baby looking at Mom and Dad as giants. 
The child’s capacity to trust gets eroded. 


Then, as the child grows, it begins to discover, “Mom is not as infallible as I 
thought.” If there is a cockroach or some other insect, the child runs to 
Mom—“Mom!” and Mom calls Dad. Then Dad becomes infallible, and 
Mom becomes more-or-less infallible. The child feels safe and grows, 


trusting totally. 


But there is repeated erosion of trust, and the capacity to trust gets stifled— 
the Father falls ill, and the Mother is not available—she disappears in the 
morning and suddenly appears in the evening. The child doesn’t know, “My 
mom is a working mother.” This caring, loving mom, in whom this child 
discovered a certain infallibility, who appears and disappears, has to be 
taken as infallible. That is what is called absolute trust; the baby doesn’t 
have the power not to trust. The baby must trust the hands that pick it up, 


and the baby innocently trusts. 


Then, slowly, the child comes to appreciate that Mom and Dad are fallible. 
When Mother goes away, definitely, the trust is gone. There is fear that, 
“There is nobody for me; nobody likes me; nobody loves me; my mom 


doesn’t love me.” And this is compounded when another child is born. 


When the child is two years old, it begins to become conscious of its own 


ego, and there is only one ego at that time. The two-year-old child’s ego is 
like God’s ego. That is why it is called “the terrible twos.” The child is 
conscious of himself or herself as a person, and doesn’t see anybody else. 
Then, between two and three, slowly, the child begins to discover that there 
are other egos around. That is the first blow. There is no more humbling 
experience for the individual than this. The child thinks that it is on top of 
the world and that there is only one ego; then it finds out that there are other 
egos around, and each one has his or her own thinking. The child is 


humbled. 


That is the time when the child needs a lot of attention. But then, after two 
years, there is one more child born, and the attention has to go to the new 
baby. The two year old is definitely going to throw tantrums to draw the 
attention of Mother and Father, and it also has its small little appreciation, 
“Because of this baby, Mother is not available.” This is what they call a 
sibling problem. There is a problem, but it is not that Mother’s love is split 


into two. 


There is love for the first child; it is complete. Then there is a second child, 
and that love is complete; then a third child, and that love is complete. Love 
can never be divided. It is always whole; it is always complete. People do 


not understand this. That is why all the problems. Love is not divisible. 
The child cannot handle emotional pain. 


In the olden days, people used to have as many as ten children. Does that 
mean that the tenth child has one tenth of the Mother’s love? No. But time- 


wise, definitely, the older child will have less attention from the Mother 
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because the baby is going to get more than the two year old. And the two 
year old needs attention. Therefore, the child feels, “Someone else is more 
important for my mother and father.” And that is how the feeling “nobody 
likes me; nobody wants me” begins. That is how that complete trust in 
Mother’s love, care, and infallibility is eroded. And if Mother and Father 


quarrel every day, the capacity to trust is further eroded. 


The Father, moreover, is often non-communicative, especially an Indian 
father. They always talk in monosyllables—“Yes! No!” That is how they 
saw their parents behave. But it was a joint family at that time; there were 
Uncles, Aunties, Cousins, and Grandparents in the house, and there was 
always an empty lap available, sitting on which the child was told stories. 
Therapy would take place there itself. If the Mother shouted, screamed, or 
punished the child, it would go crying to its grandmother, who was the 
Mother’s Mother-in-law. Now the Mother-in-law would get her chance. 
She would help the child process the whole thing by saying, “She is like 
that; her mother is like that; her upbringing is like that. You don’t worry. 
You are very good; you are wonderful.” Like this, therapy would take place 
right away. That is the advantage of having a Mother-in-law at home—the 


child doesn’t internalize the situation. 


When the child falls down and cries, the Mother says, “Oh, this floor made 
you fall. I will beat the floor.” I used to think this was a silly thing to do, 
but now I am enlightened. That is to make the child feel, “Nobody can 
touch me as long as Mother is with me; Mother will beat the floor.” That is 


therapy; that is processing. That allows the fear to go away so that it doesn’t 


get lodged in the unconscious. The child cannot handle emotional pain. 
Whenever there is the pain of abandonment or the pain of not being loved 
and cared for, that pain is pushed back into the unconscious to be processed 


later. 


The child’s emotional pain is pushed into the unconsciousness to be 


processed later. 


Every individual starts with the capacity to trust. We are capable of absolute 
trust because we took our parents to be infallible. Now there is lack of trust, 
and even the capacity to trust is eroded because of the dysfunctional 
situation at home. When there is no communication, the child is forced to 
read body language. Once the child is forced to read body language, 
thereafter it cannot trust at all because of the lack of communication. If this 


is the situation, what kind of security and self-love will the child have? 


When I know my parents love me, there is trust. Love is one thing that we 
cannot see. That is the problem with it. It is a nuisance. When somebody 
says, “I love you,” we want to know how much he or she loves us. What 


can one do? Can you quantify it? Is there a way of revealing that? 


Many a good relationship is broken because of this incapacity to 
communicate. Love works only in the form of trust. If we trust, we can 
love. If we don’t trust, then what happens is the discovered love gets stifled 
and mutilated by this lack of trust. We find later that it is all due to one’s 


own unconscious. One cannot relax in that discovered love. 


Everyone grows with an unconscious, which is the greatest blessing given to 


a human being. In Sanskrit, our masters knew this unconscious as kasaya. 
Kasaya means, “Unknown things in our unconscious that control and drive 
bag 


us.” The unconscious is a means of protection for the child because the 


child cannot handle pain. 


We must understand this: no child can handle emotional pain. It can handle 
physical pain to some extent, but not emotional pain. The child 1s self- 
conscious; and at the same time, it is helpless. Therefore, nature has given 
the child the capacity to just drop the whole thing and smile, for it has to win 
Mother’s and Father’s love. There are rules at home that have to be 
followed; pain is there, and there is no communication. Therefore, what 
happens is this: the child goes on smiling in order to please Mom and Dad 
and to get their approval, as much as it can. It goes on smiling, and the pain 


is pushed back into the unconscious to be handled later. 


The unconscious waits until the child has grown; then that pain comes 


out. 


If anybody who is depressed and having problems tells you, “My father and 
mother were wonderful,” do you know what that means? There is, 
definitely, a veil, a cover there. The denial of the problem reveals the 
problem. If a person praises his or her Father too much, then with reference 
to the Father, there is a problem. The child thinks like this: “Why doesn’t 
Father discipline Mother? Why is Father incapable of making Mother 
understand? My mother is unreasonable in her behavior towards me. Why 
can’t Father do anything about it? After all, he is all-mighty.” This is how 
the child would feel, if not think. The Mother and Father are not to blame. 
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Nobody is to blame. But we must look at the entire situation from the 


child’s standpoint. 


The child has a simple, innocent, self-conscious mind. And since it cannot 
handle the situation, there is a provision to cover it up, to keep a veil over it. 
Exactly like people do who are expecting houseguests and have a lot of junk 
in the drawing room. They put the junk in a corner, put a sheet over it, and 
then put a flower vase on top of that. We want to believe that our mother 
and father are infallible. That is what the child wants to believe; and, thus, 


that is the flower vase. 


Have you seen a child crying and then, when the Mother threatens it, 
suddenly the child laughs? The Mother thinks that she has accomplished 
that. But the pain has been pushed into the unconscious. When the child 
grows up, his or her spouse is going to suffer. The unconscious waits until 
the child has grown up and can handle the pain; then that pain comes out. 


The child is a survivor. 
During the first four years, the core person, the unconscious is formed. 


If the trust has been significantly eroded, we become defensive, a ‘Ninja’. 
We cannot trust anybody. We cannot trust the laws or our in-laws or 
anything at all. We are distrusting, not simple, loving persons. The loving 
person and the distrusting person are one and the same, but the distrusting 
person stifles and strangulates the loving person. This is common to all 
human beings, but more so for people who grew up in homes where there 
was no communication between their parents and between the parents and 


children. And Grandfather, Grandmother, Uncle, and Auntie were not there 
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at home to neutralize that non-communication. So how can the child not be 


damaged emotionally? 


The child does very well cognitively, because it is trying to prove itself. The 
parents say, “My son and daughter are doing very well in class.” That 
means wait a few more years; then you will understand. The child does well 
because it has to prove itself; and if a cultural difference is there, it will do 
even better. Children want to be included by the majority. The poor, small 
child is being sent to pre-kindergarten or to daycare when it isn’t even three 
years old. During the first four years, the core person, the unconscious is 
formed. That is the time when the child has to be with Mother and Father. 
It should feel secure. The child can be sent to school later during its fifth 
year. Children can be taught everything at home. That is the best way. This 
is my thinking, and I am totally, one hundred percent convinced about this. 
Talk to any psychologist. He says up to four, the unconscious keeps getting 
formed. That means up to that age the child has to be with Mom. The 
parents think that the child will loose its competitive skills. Why should the 
poor little child compete? Compete for what and with whom? Why should 


we not make the home a school? (Anyway, that is by the way.) 
We are incapable of relaxing because we do not trust. 


Everybody distrusts everybody else more or less. Therefore, what happens: 
those survivors, if they have their own choice, will pick a person to marry 
who is equally distrusting. It is uncanny that only that person is chosen. If 
one comes from a dysfunctional home, that person will choose another 


person who is from a dysfunctional home. And if one has cultural conflicts, 
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then that person will choose someone who also has cultural conflicts. It is 
very interesting. I don’t want to get into psychology, but it is all connected. 
It is all the truth. We are incapable of relaxing because we are distrusting 


Ninjas. But we can be loving now and then, when we forget this Ninja. 


The greatest grace we have is the capacity to suspend our notions. Notions 
are memory and impression based, and because they are notions, they have 
to be remembered. Therefore, we can just drop the whole thing, and see 
ourselves as loving, understanding, and compassionate. But, then, we 
cannot afford to be so. We crave love and care, but we cannot trust. We 
look for some trustworthy person, and when that person somehow comes 


around and we find ourself being loved, there is no trust. 
We can rediscover that trust. 


We can rediscover that trust, perhaps, if we discover one person in our life 
that we can trust. Look at this. What are our clothes and makeup for? They 
are to present ourselves to the world. I want you to understand what our 
clothes and makeup mean. They mean that we cannot be ourselves with 
reference to the world. The world has to look at us a little differently. 
Therefore, this individual has to discover at least one person in life with 
whom there is no need to present himself or herself differently from what he 
or she is; the person is totally accepted as the person is. That is what love is 


all about. 


The more you understand the person, the more love you can discover love. 
Arranged marriages are based on this principle. I do not mean to say that 


every arranged marriage is right, but more often than not, they work out 


10 


because they start with trust. That the person can enter an arranged marriage 
shows that the person is capable of trust. We have to safeguard that capacity 


to trust. 


When there is love, two egos fuse to become one; that is, there is total 
acceptance. That doesn’t mean that whatever you think I think, and 
whatever I think you think. It is just giving freedom to the other person to be 
what that person is. If we are incapable of giving that freedom, we cannot 
discover love. It is always strangulated love. The intrinsically loving person 


is stifled by distrust. 


Give that person total freedom (until otherwise proven wrong, of course). 
Enjoy the other person as the person is. That is what love is. Love does not 
come with a precondition. Love is reckless, and sometimes, it is blind also. 
Love is reckless because that is our nature. The eyes do not discriminate 
what to see and what not to see; it is their nature to see. Whatever objects 
the eyes happen to fall upon, they will see. They don’t discriminate. We 
differentiate and decide if what we see is good or bad for us. The eyes only 
report to us whatever the thing is. If it’s a gutter, it’s a gutter; if it’s Ganga, 
it’s Ganga. Our eyes don’t discriminate, much less does our nose, deciding, 
“This is a foul smell; I am not going to pick it up.” How are we going to say 
it is a foul smell unless we pick it up? Similarly, we are intrinsically loving. 
We are recklessly and non-demandingly loving. What happened to that 
loving person? Where has that person gone and hidden? It is not hidden 


anywhere. It is stifled by distrust. 
In the beginning, when these two egos meet and have not yet discovered 
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each other’s personalities properly, they are carried away by enthusiasm, by 
love. “How is he?” “Oh... Oh...” There are no words; words fail. When 
words are not there, other things are there! This is the beginning point. Do 
you know what happens afterwards? The unconscious is waiting to get out. 


It does not want to stay inside any longer. 


The unconscious was given to the child to saved it from emotional pain. It 
has been waiting for twenty years. Twenty years—‘Let him grow. Let him 
discover some love or trust or whatever.” In marriage, there is that trust. But, 
there is no person in the world that is going to fulfill all our demands—a 
custom-made person. Suppose God were to send such a person, straight 
from heaven, without any core issues or childhood problems, meeting all of 
your specifications. And you marry. Then, after a while, you begin thinking, 
“Oh, I forgot to request these particular things: The type of music he loves, I 
can’t stand; and the type of food he likes, I can’t eat. I think we need 


space!” 


Lack of trust is superimposed upon our love; then a ‘locked-horns" 


situation develops. 


What happened to the trust that was discovered in the beginning? The trust is 
still there, and because of that trust, everything in the unconscious comes 
out, thinking that the support is there to help process the whole thing. The 
other person doesn’t know what is happening, and he can’t satisfy that 
person no matter what he does, and what he does is never remembered 
either. Once this starts, the person has an uncanny way of looking at things. 


But the person is not to blame; it is the unconscious, the inner child. 
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Therefore, what happens is this: whatever love was there in the beginning 
seems to have evaporated; and, in the mean time, a child, the wounded child, 
surfaces. Basically, you trust the person, but not understanding what is 
happening, you lock horns. It is a "locked-horns" situation. You love the 
person; that is why you quarrel with the person. You argue with the person 
because you trust the person. The very fact that you argue shows that you 
trust. You don’t argue with your friends and other people. Why? Because 
there you are a Ninja smiling nicely and saying nice things—‘The weather is 
very good.” That is nothing. Here, the very fact that you argue and quarrel 
shows that there is trust, which invokes, to put it in psychological terms, 


transference. 


What they missed from their mom or dad, they see in the spouse. They 
argue daily, “You don’t do this; you don’t do that.” Do you understand how 
ignorant we are? The husband and wife really care for each other; they trust 
each other; they love each other, but still they are at loggerheads because 
this lack of trust is superimposed on their love. It is pure superimposition. 


The lack of trust is a superimposition. 
The entire world is given. 


If only you can understand this properly you can relax. The entire world, 
including certain fundamental laws and forces that we can make use of, is 
given. To understand the world, I reduce it, without resorting to 
reductionism, for my own benefit, into the form of various orders. There is a 
physical order, which includes physics, astrophysics, geophysics, 


gravitation, and all the various physical laws and forces. Here, on this 
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planet, we find there is a biological order; there is life. The genetic 
mutations have their own ranges; they don’t cross those boundaries. How 
this body grows from a simple encoded series of genes into a very complex 
organism is all within the biological order. This body is what it is today 
because there is a biological order. There is also a physiological order, 
where medicine comes into the picture. There can be an illness or a 
malfunction, and that it can or cannot be corrected is within the order. There 
is a minimum requirement in order for the body to keep going. All this falls 


within the physiological order. 


There is also a psychological order. That I am not able to love is because of 
that order. It is not that I have to discover a new loving person; I am a 
loving person. Then what is it that denies me being that loving person? 
Well, there is a psychological order, which we have to understand; and that 
order is not separate from the Lord. There is also a cognitive order, an 
order that really makes the difference in our life. That is the basic order for 
a self-conscious human being. This world is like a jigsaw puzzle. Things 
have to fall in their own place. And to make things fall in their own place is 
cognitive. It is because of the cognitive order that we know, we explore, and 
we inquire. Whether we inquire into the cosmos scanning the sky, or we 
inquire into this micro world of particles, electrons, and their behavior, still 
that is the cognitive person. That is the person who has to understand, 
basically, what the whole thing is. There is an order of memory, too, which 


includes the unconscious. It is all memory—feeling memories; feelings- 


14 


with-words memories; feelings-without-words memories. All these come 


under the same psychological order alone. 


To get out of this ‘locked-horns' situation, we must discover the Lord, 


who is manifest in the form of order. 


Only with one person in this world do we have to fuse our ego. The problem 
in our individual relationships is this 'locked-horns' situation. So we have to 
go a little beyond that in order to get out of this situation. Otherwise, we 
cannot get out of it; and, at the same time, we cannot happily get along with 
it. 

The only way is to discover another ego. Don’t try to discover another 
person; it will be the same. That is not going to work. Discover another 
ego. What kind of ego? The one who has no agenda for us. How many 
people are there in the world who have no agenda? Everyone wants to grab. 
And in the very embrace of love, there is a tendency to grab, possess, and 


own, all because of lack of trust. Therefore, love is going to be very painful. 


The same wholeness, that is manifest in the form of love, with reference to 
the total is called the Lord. Creation is a manifestation of love. Itis born of 
love alone. In the eyes of the Lord, can I go wrong? Can I be wrong? He is 
the only one who understands. My own understanding of the Lord gives me 
a permanent therapist. After all, what is therapy? Itis validation, helping us 
see, “Hey, I am right.” The therapist is one person who will not say you are 
wrong. It is a wonderful thing. He has to say, “You are right; if I were in 
your place, I would have gone crazy. There must be something working for 


’ 


you.” That is what he would say, which is totally true, because you are 
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within the order. If there is an order, who is wrong? Nobody is wrong. All 
are within the order. When the therapist validates you, however, his 
validation of you is only as good as your validation of him. And, being a 
limited individual, you are going to find him wanting, at some point. 
Therefore, we need to appoint a therapist who cannot go wrong; he cannot 


go wrong because he is in the form of order. 
The infallible is God. 


We don’t say, “God is infallible.” That means he becomes fallible exactly 
like Mom and Dad. Originally, Mom and Dad were infallible, now they are 
fallible. The whole world is full of fallible people. We say, on the other 
hand, “The infallible is God.” It requires a lot of understanding to say that. 
We have to intimately understand that the infallible order, which is the Lord, 


pervades everything, including me. 


The infallible is not somewhere up in heaven. It is present right here and 
now. We can even come to understand that everyone’s behavior is in 
keeping with the order. Even the person who behaves strangely is not 
outside the order. Any strange behavior is within the order of the Lord. 
There is always a reason for it, and that reason can be discovered, and 


remedial work can be done, all within the order. 


If we can grasp this, then we have no reason to blame ourselves or to blame 
anyone else, because everybody is within the same order. The order 
provides certain possibilities. Wherever there is a behavior pattern that is 
hurtful to others, it is understandable. There is something in the person’s 


background that is the cause, and it can be corrected. It is all within the 
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order. We can become more understanding, and if at all we can help, we 


help. 


If we understand that there is a bigger order, that is good enough. We must 
understand and be aware that there is an order; and in that order, what is to 
be done by us, we keep on doing. Then we’ll find that our love remains 
unstifled because we are intrinsically a loving person. That is the 
discovery—we are a loving person. We simply have to see what stifles that 


person. 


We are intrinsically a loving person; we simply have to avoid what 


stifles that love. 


A human being is a complete person. When two people get married, that is a 
great accomplishment. Why should anybody marry us? What is it that 
we’ve got so that one should completely dedicate one’s life to us? We’ve 


got nothing! But our love is invaluable. That cannot be priced by anybody. 


Love means we have to respect the other person totally, completely, as a 
human being, as a person who is connected to us, as a person who cares for 


us. Then we will find that love is natural. 


In order to love, we need not do anything. We are loving. Being loving is 
not like heating up water; we put it in the microwave for five minutes and it 
becomes warm, similarly, we become warm hearted. No! We are always 
warm hearted. Intrinsically, we are loving. We simply have to avoid what 


stifles that love; then we will discover love. 
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When we reach out and give love, that brings out the loving person in 


us. 


There is one truth here that we need to understand: You are loving, and not 
only when you are loved. Whether the other person loves you or not 
depends upon your perception. When you give love to another person, 
however, you are definite. It doesn’t depend upon anybody’s perception. 
Whether you give love or you receive love, you are the same person. When 
you are loved and you think you are loved, the happy, loving person is out. 
And when you give love to another person, it is the same. When we reach 
out and give love, that itself, in time, brings out the loving person in us. 
This is how people change. When we reach out, we become loving. When 


we give love, we definitely discover the loving person. 


How we receive love depends upon our perception. Today, we perceive this 
way; tomorrow, we will perceive another way. But when we make an 
attempt to be loving by an act of consideration, by an act of giving and 
sharing, then we will discover the loving person. It is definite, satyam. It is 
the truth. Keep doing it, and love will come. Love will become real because 
that is your nature. You want to be yourself; that is all. If a sugar cube 
wants to become sweet, what does it have to do? It has to know. It doesn’t 
need to do anything. You are loving. And that loving person will be out 
when you extend love, when you do an act of love in real life. That is how 


we discover love. 
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DISCOVERING THE MEDITATOR! 
Swami Dayananda Saraswati 


In preparation for meditation, I relax myself by being objective. If you followed 
closely what was said every day in meditation, you will see that it is in keeping 
with a certain reality. There is no imagination involved in this. When you are 
asked to meditate on cakras, centers, there are two things you imagine. One is the 
cakra . You do not know what a cakra is, but you visualize a cakra , which is not a 
reality visualization; it is not like the visualization of a blue sky. Then on this 
cakra you superimpose something further. Originally, cakra meditation was 
devata, deity, meditation. For the muladhara, the presiding deity is Ganapati, 
GaneSa. So, first you imagine a muladhara, a cakra at the range of the naval, then 
on that you superimpose GaneSa and meditate on Ganesa. That is mediation. 
For all of the cakras there are deities, and on each one of them you superimpose a 
given deity and then meditate upon it. I don’t advise this for certain reasons. I 
avoid imagination as far as possible, because we already imagine a lot of things. 
I am trying to reduce subjectivity and then make people be aware of what is. 
Along the way, you cannot get lost like that—all the way the pursuit should be 
objective, because we are dealing with what is. We are not even dealing with 
what is possible. Possibilities are in the realm of samisara. In the realm of 
liberation, moksa, we are dealing with only what is. So, we are not tapping your 
potential; I don’t use that term. You will find many spiritual teachers talking 
about your potential, but I never mention it because potential is sarisara. In this 
world, there are a lot of potentials and in life you can accomplish a lot of things. 
That is sarisara. When you come to moksa-sastra, we are not dealing with 
potentials at all. They are all karma-phala. 


The only time I use the word “potential” is regarding prayer. Prayer taps the 
potential, which, for me, is grace. That aspect of yoga, isvara-pranidhana, worship 
of ISvara is a very important factor in this pursuit, because that aspect is also 
objective. How? If all that is here is ISvara, that is how I have to see it. Thus, to 
see that is to be totally objective. And along the way I want a few things, which 
unfolds another thing. That is, there are many slips between the cup and the 
lips—and the stomach, also, because what goes to the lips can go to the 


' Excerpt from classes on Patanjali’s Yoga Sutras at Arsha Vidya Gurukulam, Fall, 2000, transcribed and 
edited by Constance DiMartino 


windpipe. Therefore, I see that there are many hidden variables, and as an 
objective person I want to take care of them. That is what an objective, pragmatic 
person has to do. Being hidden, I don’t even know what they are, or how or 
when they are going to come. These hidden variables can run counter to what I 
want to accomplish in my life. And therefore, I have prayer. In life, whatever 
potential you want to tap is fine, and you include prayer to take care of the 
hidden variables. But prayer is something that I include, not only so that I can 
achieve things, but even in the spiritual pursuit. There too, there are a lot of 
hidden variables. And therefore, I include prayer objectively. Even in the Lord 
Daksinamirti form there is one fellow sitting there with a knife drawn—as a 
hidden variable. It is a part of the tradition. Religious life for me is relating to 
Isvara, accepting ISvara, so being objective, prayer, etc., is something that I 
cannot avoid. 


Prayer that is purely mental is what we call meditation. And in order to pray 
effectively, I have to first surface the meditator. Who is doing meditation? The 
Gita helps us here in the last few verses of the fifth chapter of Gita, and the entire 
sixth chapter called “Yoga of Meditation.” Dhyana, meditation, is the topic there, 
but if you read this chapter, you will find that these verses talk about who is the 
meditator. There is so much about the meditator. In Patafjali’s Yoga-sitras, in 
yama, niyama, etc., it is the meditator who is talked about. Who is the person who 
is going to sitand meditate? How does one surface that person? 


In the Bhagavad Gita we have this verse for those who are committed to moksa— 
bahyan sparsan bahirkrtva. The external world is taken as external. The meditator 
keeps the external world external, because we do internalize. This particular 
word, “internalizing” is, perhaps, a modern word, as a kind of a psychological 
term. Somebody calls you a name, and then you internalize it; you take it to 
heart. A criticism, a frown, a damaging remark, is internalized. This is what I 
call loading yourself with the external world. Because of this, everybody carries 
a few hurts, nurses them, and keeps the feeling of being hurt going. That will 
always be there until you take the sources of hurt as external. They have nothing 
to do with you; they are just dealing with their own problems. Each one of them 
has a background, and it is the background that makes the person. So I free 
myself from this load by unloading all the people who are inside—unloading 
people, situations, whatever bothers me, hurts me. I can keep them with me for 
my lifetime, or I can get rid of them. We have to get rid of them. 


In certain cultures you are advised to ‘forgive’ them. I always feel that Iam not 
qualified to forgive anybody. I have to be forgiven by people. Who am I to 
forgive? This concept of forgiveness is a Christian concept. Sin, guilt, and 
therefore, forgiveness all form a topic. “Reconciliation and Forgiveness” is a 
typical Christian topic. The Pope asked for forgiveness from the Lord—not from 
the people who were hurt, but from the Lord. He is asking forgiveness from the 
Lord, not the community of Jewish people who were destroyed in millions. The 
Church was a witness to that and did not try to stop it. And other communities, 
cultures, and villages were hurt, but did they ask each one of them, “We have 
done this and hereafter we won't do it; please forgive us”? No. They ask the 
Lord to forgive. That means the people are left behind, so they can do the same 
thing, and another Pope can come and ask for forgiveness. I don’t believe in this 
forgiveness. I am not in a position to forgive anybody, and I need not forgive 
anybody. That is patronizing. 


All I need is understanding. A person does something wrong to me because of 
his own pressure. So, I cover this step also in my understanding of the person—I 
understand that there is a background. That is a reality; that is Isvara. Then 
nobody can hurt me. This is what I call a two-step response; it is so important. I 
have to fall back upon that and look at the whole thing as an order. That is 
understanding. Thereby, you unload the person from your heart and grant 
freedom to that person to be what he or she is. If you want, you can pray for that 
person to grow out of his own problems, but you are not going to nurse a hurt. 
Then you are free. The meditator is free from this inner load, and he must be 
free, because this inner load is not going to allow him to meditate. I visualize 
people who have hurt me from childhood onwards—father and mother first, 
who are the initial sources of hurt, and then some others later in life. I don’t 
‘forgive’ any of them, but I grant them the freedom to be what they are. If a 
person has really done something wrong, that means the person is suffering from 
some background that drove him or her to do that. “Let that person get out of 
that problem” is my prayer. This is saintliness, humaneness—the meditator’s 
disposition. It is not only a meditator who has to do this—any human being has 
to do this—but for a meditator, it is so important. The meditator has to be 
saintly. This two-step appreciation makes you a compassionate person, 
naturally. It doesn’t mean that you condone what the person does. You just 
understand that this is all he or she could do, period—that’s it. If you say that he 


could do better, then why didn’t he? Is it for want of knowledge, or is it due to 
some pressure? If it is due to want of knowledge, that means you can enlighten 
him. If it is due to pressure, then that person should know there is a pressure. 
You can perhaps tell him that much, if you are in a position to do so. Therefore, 
you understand that it is the person’s problem, but you are not indifferent, 
because you pray. You don’t say “It’s his problem; I don’t care.” If you say that, 
it is very clear that you do care,. If you really don’t care, you need not say, “I 
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don’t care about that!” That means you care a lot. A scorpion has a sting, but 
you don’t complain, “This scorpion has a sting and is always stinging 
everybody!” No. A scorpion has a sting. I know that, but that doesn’t mean that 
I love scorpions. That is what I mean by objectivity. I have to be understood in 
this. My objectivity is understanding a scorpion as a scorpion. It has a sting, I 
don’t like that sting, and I don’t like to be stung by a scorpion. Therefore, I keep 
myself away from scorpions. A lot of people are like scorpions—they sting with 


their words or actions. 


People do what they do because they cannot do anything else. That is the truth; 
there is no gainsaying it. Only if you understand this, will you have a mind 
available to you for meditation, for anything. Then you can deal with people and 
situations pragmatically. This pragmatism is also objectivity, according to me. 
Certain people you need not have any truck with, because you find that your 
own threshold is not adequate for that. And for some people, being away from 
certain situations is also good for them. Therefore, you are objective, totally, and 
in this there is a certain inner freedom. You free yourself from people—not from 
love, not from care, but from people sitting inside you. Let them live in their 
own spaces. They are already living in their own spaces, so there is no need for 
them to sit in your head. You need not be that accommodative. They live in 
their own spaces, as you do. In fact, you yourself don’t know in how many 
places you are sitting! 


Bahyan, the word, is so beautiful. Bahyan, external, sparśān, objects that are 
perceived by you, that are contacted by the senses. This is the entire external 
world— bahyan sparsan. Krtva, doing. Doing what? Bahih krtva, making them 
external. Look at the words—keeping the external objects external. What a nice 
thing. It is very clear. No doubt they are external; the first statement is a fact. 
The second statement is meant to make the fact a fact. The first statement is that 
they are external—your mother-in-law, your house, carpet, all situations, 


everything, is external. But for some people, even the carpet, travels along with 
them. 


You go for a retreat with all these people traveling along with you, without 
tickets. You say that you travel light. Maybe externally, but internally, it is very 
heavy. Why? You are running away from people and situations because you 
find that they are too much for you. This is a common thing. I am going away 
from the hurly-burly life, from the noise of the external world, from the 
pollution, from the daily chores, from this and that. Iam going away for a 
retreat. Are you? “Yes.” You are not going away. Because you want to go 
away, there is a pressure, which means that you are not getting along with these 
situations well. It means that they are there, inside you, and that pressure impels 
you to get away from them. However, when you go away from them, the 
pressure is still going to be there, because the facts remain with you and you 
have to go back and face them. So they are all traveling with you. And you sit 
and meditate. One after the other, these people come, so you can’t relax. To 
relax is to drop all these people. So many of them are there—small and big—so 
we have to unload them. How do you do that? Do you say, “Get out of my 
system!” If you do, they are going to be there. When you demand that they get 
out, that means you cannot handle them. They will remain inside saying, “You 
can never handle me.” They will be sitting there in that form. Anger won’t 
work; anxiety won’t work; contempt won't work. Nothing will work. 
Forgiveness will not work, because you are not qualified to forgive anybody. 
You are already hurt; who are you to forgive? That is a patronizing attitude, so 
it will not work. 


What will work is granting freedom to that person. For that you require 
knowledge, which means you have to step back and look at the order. That is 
where Isvara comes in. Step back, and see the order that is there, the 
psychological order. This is a very important order. If you look at the 
psychological order, you can grant freedom to all of them. You will find that all 
the springs of compassion are not tight any more. Then you find yourself a free 
person. Even as you understand this, you can see the freedom you have inside. 
This is called “teaching.” You can understand why I have taken all this time to 
explain this. I don’t just say one sentence and then proceed. It doesn’t work. 
You have to help the person to see that freedom. That is what teaching is about. 
And then, once the person has that freedom, he or she is available. 


That person is aware of certain realities about himself or herself. What are those 
realities? There is a physical body. It is a reality. The external world is a reality. 
You are objective to the external world and your physical body. The complexes 
based on the physical body are too numerous, starting from your hair—the color 
of the hair, the body of the hair, the absence of hair, and so on. There is a hair 
complex, then there is a nose-shape complex and a complexion complex. The 
white person doesn’t want to be that white, so goes all the way to Rio, and 
shiskabobs himself in the sand, because he must have a uniform tan. So, the 
color of the skin is not accepted. Weight is always a complex. In American 
culture, you are acceptable only when you can pass through the eye of a needle. 
Then you are beautiful. People should be able to count all your bones, and your 
cheekbones must be protruding. In India, if anybody has such cheekbones, they 
will think, “He is a skeleton! You got married to a skeleton? In which museum 
did you pick him up?” We have funny concepts. Because of all these complexes 
you like to hear that you are not the body. Because the body is a problem for 
you, “Iam not the body” seems to be very attractive. This is not a solution, but a 
denial of a problem. That is why when these people take to a spiritual life, they 
just draw a blank. 


The problem is not going to be solved by “I am not the body” because the body is 
you. First, you have to accept that the body is you, because that is the objective 
reality. Every cell is you. Therefore, you just need to be objective to this body, 
without judgment. The body is a vehicle, meant for taking you around. In the 
Upanisads, there is an imagery of this body as a ratha, a chariot. And you are the 
ratha-swami, seated in this ratha. It takes you around, gets up when you want to 
get up, sits down when you want to sit down. Then, why should you bother? 

As you take care of your car, you take care of your body. Self-love starts there. 
There is nothing to detest here, but, on the other hand, you can’t spend your 
lifetime at the altar of the body. It is subject to time and therefore aging, and 
going out of shape—that is the nature of this body. So, this body has to be 
accepted as it is. Whatever change you want to be bring about, please do that, so 
that you need not meditate before you get up, “Should I get up or not?” because 
getting up is such a problem, or sitting is a problem. This body has to be taken 
care of, but at the same time, I am objective to it. This body is helpful to me, and 
a lot of my well-being depends upon the well-being of this body, so I take care of 
it. The body was never meant to create a complex. The nose was given for 


breathing, smelling, and wearing a nose ring; never for a complex. Therefore, I 
have to be objective—this is how this body is, period. 


From the external world I go to the physical body, then to the prana. It is not just 
a body; it is a breathing, live body. Now I go from the physical, the gross, to the 
subtle, sthiila to siiksma. Even though this body is accepted by me as me, I am 
more than the body; that is why I travel within now. There is a reality. There is 
no imagination here. I am breathing; that is a reality. And since it is going on 
without my willful effort, then I can be conscious of it. Observing the breathing 
like this does wonders. It makes me more objective. From within Iam watching 
something within and something external. There is something external, because 
the external air goes in and comes out, but it is internal also, because once inside 
the body, it can still be observed. 


Then I go to my senses. Prana is different from the senses, though it is necessary 
for the senses to operate. The reverse is not so, however, for prana will go on 
even when the senses do not operate. In sleep, that is what is happening. Prana 
is active, so active that others cannot sleep anywhere around you, and again, you 
get up in the morning as hungry as a wolf. At night, before you went to bed, you 
had a six-course meal. What happened in between? You didn’t know anything; 
that is, your senses were not functioning, but prana was active, digesting all that 
food. So, when I sit for meditation, I become conscious of this prana. The prana is 
me but Iam not the prana —that becomes clear. 


Then I observe a sense organ, the sensation of touch. Look at how we are 
moving here. The sensation of touch is subtler than breathing. I pick up that 
sensation of touch, and to this sense perception I am objective. Then, I am 
objective even to my mind. With my mind I appreciate all this, and now Iam 
objective to the mind itself. I observe my mind. This itself becomes meditation 
for some people—observing the prana for many days, then observing the mind 
for days and days. I don’t advise that nor is it necessary. This is not meditation. 


I want to pull myself out as a person so that I can meditate. That’s all. I do this 
by observing the mind as a person, as a conscious person. This is the 
meditator—free from tension. Because of losing objectivity, one becomes tense; 
by being objective, I find I am free from tension. Understand the beauty of 
objectivity. Now, if this person is less informed, there is a certain type of 


meditation; if he is properly informed, there is meditation leading to 
samadhi. 


Dispassion, Vairagya' 


Swami Dayananda Saraswati 


Whatis vairagya? 


This is a very important thing. We have to see it 
properly. Viraga is absence of raga, which is a longing. 
The word ‘raga’ lends its own meaning to a simple 
desire. It implies that you see something that is not 
there. And what you see is something fascinating. In 
reality, there is nothing there to fascinate. A desire for 
food is real. Hunger is real; empirically, it is real. So 
desire for eating is real, and culturally we have come to 
know that certain things are edible. Modern 
nutritionists have also confirmed 
it. Before nutrition, as a subject 
matter, came into the picture, 
people were eating and 
surviving. People ask me, 
‘Swamiji, how do you know that 
they survived?’ Because you are 
here, and that is enough. 
Therefore, they were surviving by 
eating food that is culturally given to us. Traditionally, 
it has been coming down to us, and we also add a little 
bit now and then. Now, this is food is real, and I want 
food, and it is a real desire. This is one thing; there is 
objectivity here. 


Then what is vairagya? Let us consider money. That 
is real. Who says money is not real? If anybody says 
money is not real, then let him give it to me! You can’t 
say money is not real; it has a buying power. As long as 
it has got currency, is not de-monitized, then it is 
money. If they withdraw the buying power 


Everything has its objective value, and 


if you give it more than that, it is lack 


of objectivity, vairagya. 


‘Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


completely, is only colored paper. So, this is money; it 
is has a buying power. This is real. Now, if you say that 
money will solve the problem of your insecurity, that 
is what we call a value superimposed upon the object. 
This super imposition, which we will discover in much 
more detail later, is of two types. When you mistake an 
object for something else, that is a superimposition. Or, 
if you don’t mistake an object for something else, but 
add a value to the object which is not there at all, that is 
also superimposition. If you take it to be more valuable 
than it is, that is lack of objectivity. I consider that is 
lack of vairagya. Therefore, what 
does vairagya mean? Objectivity, 
maximum objectivity. That 
means that the least subjective 
value is added to the various 
things with which you are 
connected in your life. 
Understand that everything has 
its objective value, and if you give it 

more than that, it is lack of vairagya. If you hold on to 
something that makes no sense, that can be because of 
a ‘savior psychology’. You want somebody to save 
you, because you feel that you are finished. That is an 
old problem, because the need to be saved by 
somebody is itself due to a self devaluation. That is the 
problem. And if somebody comes and says, “I will 
save you, don’t worry,” that means you are devalued 
forever. Therefore, this savior-seeking, this hope that 
somebody is going to save you, has layers of 
superimposed values. Nobody is going to save you, 
nobody can save you, and nobody needs to save you; 
that is the beauty of this vision. Nobody needs to save 
you because you are saved. Whether you think that 
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somebody is going to save you, or some money is going 
to save you, or some situation is going to save you, you 
are adding a value to something which, unfortunately, 
it doesn’t have. This is lack of objectivity, otherwise 
called lack of vairagya. 


If you think that heaven is going to save you, that is 
a mistake. It is definitely not going to save you. But it 
will save us. How? Because once you have gone to 
heaven, we are saved from you. 
That is the only relief in this. In 
heaven, also, if you have gone 
there as an individual, you are 
going to be an individual there 
and will have all the problems of 
the This is 
emphasized here because unless 


individual. 


this concept of heaven gets out of 
our heads, we are not going to 

think properly. We will always be in the clouds, and 
beyond the clouds, as heaven is beyond the clouds. 
Please understand that this is clouded thinking. So the 
author of the Tattvabodha says here that vairagya is iha- 
svarga-bhogesu iccharahityam, absence of desire with 
reference to all those promised enjoyments and 
pleasures here, and in heaven. That can be total, I tell 
you. Here it may not be total, but definitely there it can 
be total. We need not have a desire for that because it is 
all silly. Heaven may be there, or may not be there, and 
even if it is there, so what? It is a holiday and you will 
come back again, so it is not worth pursuing. That kind 
of a dispassion towards heaven and heavenly 
enjoyments and promises is vairagya. 


Many religions will fall by the way side because of 
this understanding. They can get hold of you only if 
you are interested in heaven. We are not at all 
interested in such heavens. If someone wants to go to 
heaven, let him pursue that. We don’t want non- 
thinking people. They create more problems. 
Therefore svargabhogesu iccharahityam, absence of 
desire for enjoyments promised in heaven is required 


A binding desire is one towards which 


you have the sense, “Without this, 
my life is empty.” That is 


lack of objectivity. 


here. Suppose someone says that you will be in love 
with god in heaven. Why not now? I can be in love with 
god right now. If he says, “Not here. Only there,” why? 
What is the logic for that? Love is an emotion we have 
now, here; it is not a heavenly emotion. It is something 
that we know now, so why not love god now? These 
illogical ideas we have to forget. 


Now, what else? Iha-bhoga, 
enjoyments here. Suppose 
someone says, “Swamiji, I am 
not interested in heavenly 
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enjoyments.” Thank god, you 
said it. “You are talking to me as 
though I am interested in 
heaven, but I am not interested. 
If I were interested, why should I 
come to you here for these 

classes? If I wanted to go to heaven 
I would have become a ‘born-again’, I would not have 
come here. I am here because I am interested in what is 
here,” iha bhogesu iccha. There can be a desire for 
enjoyments here, but again, these desires have to be 
understood. They can be binding or non binding. If 
they are non binding, you have dispassion, vairāgya. If 
they are binding then we have to make them non 
binding. A binding desire is one towards which you 
have the sense, “Without this, my life is empty.” That is 
lack of objectivity. Therefore, only when towards every 
pursuit there is a certain objectivity is your mind 
available for moksa. When the viveka is there, then 
vairagya will also be there. Then life itself becomes yoga. 
Marriage, etc., becomes yoga, as do all pursuits, because 
there is objectivity. Greater objectivity means a greater 
commitment to moksa, because viveka and vairagya go 
together. 


Vairagya is a word that is generally not understood 
properly. It is commonly thought that vairagya means 
turning away from everything. But, you know, when 
you turn away from everything, you carry it all in your 
head. Whatever you turn away from will always catch 
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you; it travels with you. But when you are in the midst 
of things, and you discover a certain objectivity, this is 
dispassion born of dispassionate thinking. There is 
less subjectivity which means that you do not 
superimpose values, which are our own creation, on 
things, which they do not have. Even a relationship, 
like marriage, etc., can help you only when you are 
objective. If you marry for the sake of marriage, as an 
end, then the marriage will end! Marriage cannot be 
an end because if it is, it is an ideal, and there is no 
ideal marriage at all. Marriage is not an end; it is a 
means where both partners help each other to gain the 
end. Then it becomes yoga; it is a means for an end. In 
Indian marriages we have a seven step ritual, 


saptapadi, in which the couple walk together towards 
a common goal as friends. Therefore, there is no bad 
marriage at all, if itis a means. If itis an end, there is no 
good marriage at all. This is what we call objectivity. 
Vairagya is not running away from everything. I don’t 
believe in it, and I don’t encourage it. It is silly and it 
doesn’t work. Marriage, and all that we do, isa means 
for an end, moksa. This is the viraga, dispassion, in 
thamutrartha-phalabhoga-viragah. We will discover all 
this more and more. As we proceed, these things will 
repeat themselves in all the texts, so every time we 
will get something else, not totally different, but 
something more. 


31 


Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Divine Guidance 


Question 
Can we communicate with our dtman and get divine guidance? 
Answer 


This question presupposes a duality that I am different from dtman. When 
we say ‘my atman; what is implicit is that ‘I am different’ and ‘my dtman is 
different.’ Atman means ‘J’, it is not ‘my or our datman’, rather it is, ‘I, the atman.’ 
Don’t think that atman is located in some place, such as the body or the heavens 
etc. Atman is not an entity that is different from me. Is atman somewhere, some 
place? What is the nature of I? I cannot communicate with ‘me’ because I am 
that. I can communicate with something that is other than me, so the question of 
communicating with me does not arise. The Self is saccidananda, ever-existent, 
ever-shining, ever-full. 


How do I communicate with my own self? We can receive guidance from 
our self to the extent that as our mind becomes purer, our thoughts too get closer 
to the reality. We always get messages from our heart, but the filtering medium 
is our mind. The self always expresses itself through the mind. The message 
that you hear will depend upon the disposition of your mind. The mind has the 
capacity to distort the message. When the mind is under the influence of tamas, 
then the message you get is dullness; you don’t want to do anything. When your 
mind is under the influence of rajas, then it gets the message to do this or to enjoy 
that. When it is sattvik, you are happy, satisfied, and you are urged to know and 
discover. If the mind is under the influence of rajas or tamas the message gets 
distorted. 


The message I get is that I am incomplete and that is because of the 
distortions of the mind when it is under the influence of rajas and tamas. When 
the mind is predominantly sattvik the message is that I am happy, complete. 
Therefore, to get the proper message it is necessary for the mind to be sattvik, free 
from attachments and aversions, free from impulses and reactions. In an abiding 
mind the messages are closer to the true nature of our self. The water can be 
pure but if the filter is dirty, it makes the water impure. The self is ever pure but 
if the mind is impure, the message also becomes impure. Therefore the 
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purification of the mind is important, and the message received will be closer to 
our true nature. 


Regarding divine guidance, while it is true that paramatma, or God, is our 
true Self, because of ignorance, we look upon God as different from our Self. 
Prayer and worship presupposes a duality between the Self and I[svara. As long 
as I see Isvara as different from myself, I seek the help and grace of Isvara. How 
can we communicate with Isvara and can we receive divine guidance from 
Isvara? The answer is yes, we can communicate with our prayers and receive 
divine guidance by securing His grace. Let Him guide us by giving us the right 
kind of thoughts. There is a prayer in the last verse of [savasya Upanishad, “O 
Fire, please lead us to the right path!” Or the Gayatri-mantra where we pray, 
“May the Lord guide our thoughts, elevate our thoughts, inspire our thoughts!” 
The grace of God is obtained by praying to God, worshipping God, serving God, 
and by pleasing God". 


' Transcribed and edited by Malini and KK Davey. 
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Satsang with Sri Swami Viditatmananda 
Arsha Vidya Gurukulam 
Divorce 


Question 


In America, the divorce rates are very high. Has everyone who has 


divorced their spouse committed a sin? 


Answer 


Yes, the divorce rates in the West seem to be higher than in countries 
like India. We find that the divorce rates of Indians living in the West are 
also higher than that of Indians in India. In the West also, nobody wants 


divorce. It is extremely painful. They seem to divorce as a last resort. 


There appear to be two primary reasons for the higher rates of divorce 
in the West: greater freedom, and intolerance. The divorce rates are high in 
the USA because people have the freedom to divorce. In India, the social 
freedom is not there, and the social acceptance of divorce is not there. The 
divorce rates are a lot less in India, because people don’t have the freedom to 
divorce and also because they are more tolerant. Adjusting to others, 
tolerating others etc. has a lot of value in India. In India, people put up with 
things; they adjust. In the Western society where the sense of individuality 
and self-assertion is emphasized, the preparedness for putting up with 
people, situations, and things is limited. In a country like India, the social 
structure is more emphasized. People assert themselves less and work 
within the social customs and norms. That is why they put up with things. 
That’s how they are brought up to be. On the other hand, a person in the 
West is brought up asserting himself or herself, and therefore the willingness 


to adjust is very limited. 


No, I would not call divorce a sin. No particular action can be called 
asin. It is the intention that lies behind the action that matters. If it is the 
result of not being able to build up the relationship or have a comfortable 
relationship, and there is no choice, then it is not a sin. If this was motivated 
by another agenda, then it is a different matter. If the person got married 
with the intention of getting divorced after getting some benefits, then it is 
definitely cheating somebody. When there is a violation of faith, we call it 
sin. Violating somebody’s faith in that I myself create faith in somebody by 
my promises or behavior and then violate them, is called a sin. Otherwise, 


no action by itself, including an action of divorce can be called a sin’. 


' Transcribed and edited by Jaya Kannan, KK Davey and Jayshree Ramakrishnan. 


Do not Grieve 
Swami Viditatmananda Saraswati! 


aSocyananvaSsocastvam prajnavadamsca bhasase 
gatasinagatasimsca nanusocanti panditah 


tvam — you; asocydn — those who should not be grieved for; ananvasocah — 
grieve ; prajnavadan — words of wisdom; bhdsase — you speak; ca — and; 
panditah — the wise; gatdsiin — those from whom the breath has left; 
agatdsiin — those from whom the breath has not yet left; ca — and; na 
anuSocanti — do not grieve. 


You grieve for those who should not be grieved for. Yet you 
speak words of wisdom. The wise do not grieve for those who 
are living or for those who are no longer living. (Bhagavadgita 
2-11) 


With these words Lord Krishna commences his discourse in the 
Bhagavadgita. Reviewing the mighty armies poised for this great battle, 
Arjuna is overcome with deep sadness at the prospect of so many (beloved 
friends, relatives, respected elders, teachers and warriors) who must die 
before the battle is over. Arjuna’s sadness was due to the grievous prospect 
of so many deaths. We rarely encounter a prospect of so many deaths in our 
life but we still experience this feeling of sadness. Sadness is experienced 
by all. If we understand why even death should not sadden us, then we will 


be able to face our life without any sorrow or pain. 


Sorrow (Soka) is internal agony. No single event in itself is a cause 
for sorrow. How it is viewed and how one is connected to it, is what makes 
one grieve. We often consider ourselves either a victim of the event, or as a 
person who is responsible for causing that event. Our grief is caused by 
these perceptions. The same event, even a death, is viewed as a cause for 


sorrow, or indifference, or even celebration by different people, depending 


' Translation and editing of Swami Viditatmanandji’s booklet “Shoka na kar” by Kiran Desai. Published in 
the 9™ Anniversary Souvenir of Arsha Vidya Gurukulam, 1995. 


on their role and involvement. This indicates that the event in itself is not 
the cause for sorrow. What causes sorrow is the feeling that results solely 


from the thoughts associated with the event. 


Since sorrow is caused by thoughts and not the event, we can stop 
grieving if we can alter our way of thinking. How can we accomplish that? 
This comes from recognizing that the root cause of such thinking is 
attachment (moha) or the lack of discrimination (aviveka). Discrimination 
(viveka) is the ability to evaluate an event (or an object, or a person, or a 


situation), for what it really is. 


Sometimes we understand the reality, but do not accept the reality. 
Birth, death, honor, dishonor, heat, cold, profits, losses, are realities of life. 
When we do not accept the reality it causes us to grieve. The Bhagavadgīta 
teaches us how to remove our attachments and to accept the realities in our 


life. 


Lord Krishna explains the phrase, asocyananvasocastvam (you are 
grieving for that which does not deserve grief) by elaborating that panditas, 
or those who have understood the true knowledge of the self and who can 
distinguish between Gtmd and anātmā do not grieve for death. Not because 
they are callous but because they are able to clearly see the underlying 
reality. They can see the true nature of the self through the changes of birth, 
youth, old age and death. They recognize these changes as analogous to a 
change of clothing. Just as a change of body does not change the indweller. 
The dtmd is neither born with a birth nor does it die with a death. Through 
all the changes from birth to death, the dehin, the indweller, the datmd, 


remains the same observer (sdksi). The ātmā is free from all changes. 


Though the ātmā is immortal, we grieve because we lose the love, 
compassion and the company of our loved ones. To us death is real. 
Knowing the immortality of ātmā feels useless compared to the loss of a 
loved one; the knowledge of ātmā’s immortality seems to be of little 
consequence in our daily life. Lord Krishna explains that even if you 
consider death as real, it still does not behoove us to grieve. Death is a 
reality for anyone who is born. One must accept what is inevitable. 
Grieving only weakens us. It does not alter the situation. On the other hand, 
what is called for at that time is for us to continue to actively work without 
any loss of energy. If we can accept the reality of death as the atmd casting 
off a duty (like used clothing that it no longer needs) and adorning a new 
body appropriate for its future progress, we will be able to face the situation 


and assess the reality. 
Prasada buddhi 


We cannot change the situation. It is our duty to accept the reality and 
to continue on the path of action to the fullest of our ability. In our daily life 
we feel buffeted by even small events. He who feels elated with a favorable 
turn of events is bound to feel sorrow when confronted with a situation that 
he deems adverse. With such an attitude (of elation and sorrow), we find 
happiness to be a fleeting emotion as the life is full of adversities. How do 
we keep equanimity? The Lord tells us to recognize that all situations are 
flowing from His will. It is our evaluation of a situation, as favorable or 
unfavorable, that causes us to feel elated or depressed. The Gita intones that 
we are responsible only for actions and not for the fruits of the actions. The 
results are bestowed by ISvara. He is also the cause of the situations 


themselves. We should, therefore, accept the situations as well as the results 


as His prasdda. This does not mean that we should have no reaction to any 
situation. On the contrary, every situation calls for a reaction. The reaction, 
however, must be born of discrimination and not based on our emotions. A 
mind swirling in the waves of likes-dislikes, hate-passion is not a mind that 
is likely to be equanimous, or likely to show any viveka (discrimination). 
Accepting the reality of a situation means freeing yourself from the sways of 
emotions. Emotions arise because we have our personal “agenda”. We have 
preconceived expectations of results from a given situation. Sorrow results 


from this “agenda”. 


Taking this a step further, we can see that even the situations we face 
are the result of our past karma. Each situation is created by Him to allow 
us to progress in this journey to higher consciousness. Accepting every 
situation, without evaluating it as favorable or unfavorable, but as a situation 
sent to us for our spiritual progress, would teach us to accept the reality. 
Both favorable and unfavorable situations are created by Him and are 
realities of life. How can we favor one and hate the other? The material 
gains are not the goal of life. The spiritual progress should be understood as 
the real goal of life. If, on our path of spiritual progress, we encounter 


material gains, they are welcome. This attitude is called prasdda buddhi. 
Dharma nistha 


We should recognize His role even while performing our actions, just 
as we do in accepting the fruits of these actions and in facing the situations 
He sent us. For this to occur, it is essential that the action itself be based on 
dharma (dharma nistha). When the action is in harmony with the universal 
values (dharma), our mind is free of conflicts. When we act against those 


universal values, there is a gnawing feeling of guilt deep within us. On the 


other hand, when you intentionally decide to follow the dharmic path, to act 
in accordance with the universal values, you are naturally forced to curb 
your desires for material gains. This propels one to the road of self 


discipline and spiritual progress. 
Viveka 


Sorrow is caused by the ignorance of the true nature of the self. 
Taking the self as limited rather than immortal and limitless is the real cause 
of grief. We tend to feel that the people around us are responsible for our 
sorrow. Their actions cause us discomfort, pain, dishonor, loss of face, etc. 
In reality their actions can impact us only if our mind is not in equipoise. A 
jiidni (a person who knows the true nature of the self) does not feel sad or 
elated when he encounters any situation. We can change the external 
situation only minimally. When necessary, we should definitely try to 
change the circumstances, but we must recognize that to be forever free of 
grief, we need to develop the necessary attitude of viveka to evaluate a 
situation for what it really is, 

The Gita outlines three steps to free us from the bondage of sorrow: 

1. Accept the reality without evaluating situations. Accept them 


as His prasdda. 


2. Accept the rule as ISvara while engaged in action. His rule is 
dharma, the universal values. 


3. Cultivate discrimination. Displeasure is born of the lack of 
discrimination. 


Each step requires you to forego something. 


In prasdda buddhi, you forswear your personal agenda of likes and 


dislikes to the Isvara who is the giver of karmaphala (karmadhyeksha). 


In viveka jñāna (discriminating knowledge about Gtmd and anātmā), 


you let go of the ego born of aviveka to the ISvara or Paramātmā. 


There will be no room for remorse in a life of actions based on this 


attitude. 


In the concluding chapter of the Gita, Bhagavan promises to liberate 
you from bondage if you surrender to Him. 
sarvadharman parityajya madmekam Saranam vraja 
aham tva sarvapadpebhyo moksayisyami ma Sucah 


sarva-dharman — all pursuits; parityajya — giving up; mam — me; ekam — 
one; saranam vraja — take refuge; aham — I; tvā — you; sarva-papebhyah — 
from all sins; moksayisyami — will free; ma — do not; Sucah — grieve. 


Giving up all pursuits take refuge in me alone. I will free you 
from all sins. Do not grieve. (Bhagavadgita 18-66) 


Renouncing all actions means renouncing your likes and dislikes of 
situations, renouncing actions based on adharma, and finally renouncing 
your ego. All these are replaced by embracing 4+vara. The only desire left 
is to be free of personal based desires, Let His desires be my desire. When 
you accept as prasada all situations, accept Him as the goal of your life, and 
serve with your mind always engaged in Him, He will liberate you from all 
sins (bondage). Bhagavan is always at your side. Faced with the situations 
which appear adverse, don’t feel that He is punishing you. Those too are 
His blessings, His tools used for your spiritual progress. By renouncing 
your ego you are really renouncing doership. Each renunciation brings you 
closer to Him. You will never regress once you accept the path of 


knowledge. 


Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Dreams 


Question 


Why do we get odd dreams sometimes? 


Answer 


A dream is the result of the impressions that have been gathered 
during the experiences of the waking state. As we go through our day, our 
experiences and transactions leave some impressions in our minds. For 
example, if you feel that someone hurt you when you talked to that person, it 
leaves an impression in your mind. I might say something to somebody, 
which leaves a feeling of guilt in my mind. Thus, throughout the day, we 
gather some hurt, guilt, jealousy, anger, joy etc. These experiences leave 
different kinds of impressions on our mind. Also, during the day, we may 
have many unfulfilled desires. Perhaps my health or some other conditions 
do not permit me to satisfy my desire and such unfulfilled desires remain in 
my mind. Such impressions remain unresolved or unassimilated in our mind 
because our transactions or interactions are not complete. Thus, there are 
unresolved desires, unresolved impressions, and unassimilated things 
floating in our mind. These are the impressions that again appear in our 
mind in sleep and a dream world is projected on the basis of these 
impressions. Perhaps we had a very active day with many impressions and 
we dream that night to release those impressions. Some days our mind is 
much calmer and, therefore, we do not have any dreams. 


A dream is the result of the impressions that are stored in our mind. 
We gather these impressions from our experiences either of the same day or 
of previous days. They just appear and form the dream. It is difficult to 
determine what the dream would be on a particular night. If the mind is 
agitated too much, you may have lots of dreams. When the mind is quiet, on 
the other hand, you may have fewer dreams or no dreams. 


Question 
What happens to dreams after we gain self-knowledge? 
Answer 


A wise person’s mind is free from any reactions. It is free from any of 
these residual impressions because jealousy, greed, anger etc. do not arise in 
his mind. Since he is a non-demanding person, he doesn’t get disappointed; 
therefore, he doesn’t get angry or jealous. He enjoys a mind, which is free 
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from these reactions; a norreacting mind. His mind is free from these 
various agitations or unassimilated impressions or desires. Therefore, there 
are no dreams in a wise person’s mind. It isjust a quiet scene. Perhaps, there 
could be a dream based on some past impressions, but at least no new 
impressions are gathered and, therefore, in course of time, he has freedom 
also from that dream’. 


' Transcribed by Jaya Kannan. Edited by Jayshree Ramakrishnan and Krishnakumar (KK) S. 
Davey. 
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Duties and Conflicts 
Swami Dayananda Saraswati’ 


Duties are emphasized in the Vedic society. Any society must have 
either a written or unwritten constitution, which emphasizes either rights or 
duties. Constitutions all over the world, including the Indian secular 
constitution emphasize rights, certain fundamental rights — the right to 
choose your profession, to freedom of expression, to keep the money you 
earn, to exercise your vote, and so on. But when the constitution emphasizes 
rights, it also spells out responsibilities, for one cannot emphasize rights 
without defining responsibilities and imposing certain restrictions. They are 
in-built in the very concept of duty. Here then, we can either emphasize 
duties, or emphasize rights and spell out the duties. Perhaps, only in the 
Vedic vision of human life is there an emphasis on duty. In fact, if you are a 
vaidika, you have no rights at all, only duties. The concept of duty comes 
from the Vedic vision. In the West, when people go to work, they do not 
say, “I have joined duty”, or “just now I have come from duty”. This is 
“Indian English” used to express an Indian concept which has no English 


equivalent. 
What is Duty? 


Let us now understand what duty is. If I am a child, as a son or a 
daughter to my parents, I have certain duties. If I perform them, my parents 
get their rights. If they perform their duties, I get my rights. As a husband 
performs his duty toward his wife, the wife gets her rights. If she performs 
her duty, the husband gets his rights. If the state performs its duty, the 


citizens get their rights, and if the citizens perform their duty, the state gets 


' Published in the eighth anniversary souvenir of the Arsha Vidya Gurukulam, 1994. 
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its rights. Though one does get one’s rights, the emphasis is on duty, not on 


rights. 


They come naturally as an outcome of performing one’s duties. This 
is because everyone is born related to the world. Life itself is symbiotic, a 
network of mutual dependence. Even our solar system is interrelated. This 
is how the planets remain in their orbits around the sun. And the system 
itself is related to the galaxy. Thus, you find the whole universe is held 
together with a variety of things depending upon each other. Whether it is a 
cell or a nucleus, there are constituent factors that are interrelated. As an 
individual, I am not born alone on this planet. Even before I am born, I am 
related to people. At birth, one person says, “I have a new neighbor,” 
another says, “I have a grandson”, another, “I have a new brother”. 
Everybody claims relationship to the child, even though the child does not 
know them. Thus, I am born related and live related. This being so, if my 
behavior is controlled purely by a set of instincts I will have no norms of 


duty, rights, and so on. 


All human being are endowed with the faculty of choice and have to 
choose their behavior. In doing so, one cannot avoid a matrix of norms. 
This matrix must be universal in nature and not something that must be 
taught. If the Vedic concept of duty is universal, it should be applicable to 
all societies. The concept of duty in Vedic society is based upon the vision 
of the Vedas about yourself and human destiny. In this vision, you have to 
exercise your will to discover the truth of yourself, a whole, complete 
person. In other words, a purusa. Unless we understand this, we will not 


understand the emphasis on duty rather than on rights. 
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The word purusa in Sanskrit has two meanings and both are relevant. 
One meaning is purau usati, vasati — the one who dwells in the city. The 
word puri, city, refers to the physical body, and the one who dwells inside 
this city is called a purusa. Another meaning for the word purusa is sarvam 
purayati — the one who fills up everything. In other words, a complete 
being, purna. So the purusa who is looked upon as subject to varieties of 
limitations is indeed purusa, complete, and one who does not require to 


improve this fact. 


All your life, you work hard to improve yourself, to make yourself 
somebody significant in the society, feeling that you are inadequate, a non- 
entity. But then the Veda tells you, “You are a complete person”. Thus, 
there are two different visions. In one you are complete, and in the other, 
you are not. You cannot, however, accept yourself as an incomplete person. 
Therefore, the end of the search seems to be the very thing that the Veda 
talks about. In its vision, since you are a complete person, your whole life 


should be lived in a manner that helps you discover this fullness. 
Inner Growth in the Vedic Vision 


The vision of the Vedas, being what it is, advocates a lifestyle that is 
entirely unique. Since you are already a complete person, the culture is only 
an aid to help you discover this profound truth. It is a great vision that 
everybody wants and struggles for in life. Nobody rests content with what 
he is. In spite of one’s accomplishments and skills, one always has a sense 
of inadequacy. The adequacy that one is seeking is oneself alone. To 
discover this, one must be mature. Though physically one may be an adult, 
emotionally one can remain a child. Adulthood does not assure emotional 


maturity. One can remain as angry, self-centered, jealous and hateful as one 
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was in childhood. As a child, if I had these tendencies, I have to grow out of 


them and become emotionally mature. 


The Veda gives us a plan to make ourselves mature. It teaches a 
lifestyle and value structure which helps us grow so well that we can 
discover that we are whole. The main essence of this teaching is duty. 
Because it includes knowledge, it is not confined to a culture or a particular 
time, nation, or geography. There is no Indian or American knowledge. 
Knowledge is always true to the object, and no one has a geographical claim 
over it. Further, the Vedic tradition holds the Vedas as the body of 
knowledge coming down from generation to generation. Since we cannot 
trace a beginning for it, we impute its origin to the Lord. Thus, the Vedas 


are too ancient, even to claim it as Indian. 


This is true for any ancient treasure. In Egypt, for instance, there are 
many pyramids. Suppose the Egyptian government decided to do away with 
one pyramid and put a housing complex in its place. Do you think that the 
world community will accept it? Definitely not. This is because the 
pyramid has outlived time and is no longer Egyptian, even though it happens 
to be in Egypt. It is too ancient even for Egypt to claim as its own. The 
Egyptian government can only be a managing trustee which has no right to 
destroy. Similarly, this Vedic knowledge does not belong to any particular 
community. It is too ancient. It is the most ancient body of knowledge in 
humanity and is intact. Further, it is a live tradition coming down from 
generations so that even Indians cannot claim that it belongs to them. It is 
too ancient for anyone to claim as theirs. They are fortunate enough to be 
the current managing trustees. But unlike a pyramid, this body of 


knowledge has to be managed by a person who has imbibed it. 
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Gaining knowledge is neither difficult nor easy. It appears difficult if 
you are not ready, but if you are, there is nothing easier. To know a given 
thing, you must have a certain preparedness determined by what you want to 
know. Here, what I want to know is what I want to be. This is unlike any 
other knowledge. Naturally, you require a unique preparedness which the 


Vedas prescribe as a life of duties. 
Role of Values 


The fact that I am born with a faculty of choice makes me a unique 
living being. As a human being, I can use, abuse, or disuse this faculty. 
Neither disuse or abuse are proper. In using this freedom of choice, one has 
no choice whatsoever. Every individual is given a certain set of norms on 
the basis of which he can exercise his choice. Knowledge of the universal 
matrix of values, and value-based duties, sGmdnya-jiidnam, is inborn and 


understood with the help of common sense. 


This “common” sense must be common to all. For instance, 
everybody knows that he should not get hurt. Common sense allows one to 
appreciate that others also do not want to get hurt. No child, nor any living 
organism wants to get hurt. Not even a mosquito. That is why, by the time 
you raise your hand to remove it, it is gone; it returns when you pick up your 
book again. Thus, not hurting, ahimsda, is one universal value. Similarly, as 
I do not want to be lied to, others do not want to be deceived by me. I do not 
want to be the object of anybody’s hatred, anger, or jealously. I want 
everybody to be sharing, loving and friendly. This means that I am 
absolutely ethical in so far as others’ behavior is concerned. I also know that 


others expect the same from me. 
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Even though I have this knowledge, I have conflicts regarding right 
and wrong and find myself compromising the universal norms. That 
“something” which makes me cut corners is the lack of assimilation of the 
sdmdnya-jiidnam which can take place only by one’s own initiation. If 
dharma and adharma is not assimilated properly, then you will always have 


conflicts. 


For instance, a person is on his way to an important Rotary dinner 
where he will meet some industrialists to whom he hopes to sell his product. 
He is dressed in his only suit. As he is walking, an old man falls into a 
muddy ditch and screams for help. There is no one else around. This is an 
unfortunate situation and he now has a conflict. He cannot leave because 
this fellow is crying for help and he knows what it means to be in that 
position. Dharma comes to him first because it is known to him. But there 
is a conflict because he is afraid that he will ruin his clothes and not be able 


to go to the dinner. 


If he decides to go to the dinner his self-image is going to be 
damaged. Since he rubbed against dharma, his heart will be conflict-ridden. 
If I were him, I would help the old man and still attend the dinner. A 
Rotarian would be proud of such an individual. Since you would not want to 
be left in a ditch, to do so to someone else is wrong. You cannot rub against 
dharma without getting rubbed in the process, for action and reaction are not 


only equal, but opposite. 


If he immediately helps the man, without a second thought, only later 
will he notice that his clothes are ruined. His spontaneity in action is 
because what is to be done, dharma, duty, and what is his inclination, both 


happen to be the same. The word spontaneous can be used as an attribute to 
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an action only when that action is in conformity with dharma, in other 
words, if it is to be done. What is to be done is duty, and duty means 
dharma. Maturity implies such an assimilation of dharma that you cannot 
do otherwise. If you become incapable of going against dharma, then you 
are mature, grown up. Human interaction becomes very simple for such an 


individual. 
Assimilation of Values 


Conflict will remain as long as your assimilation of values is 
incomplete. It is natural to have a conflict in the beginning. If you act upon 
your desires which are against dharma and adharma, there will be conflict 
before, during, and after the action. And every conflict, every compromise, 
will add up in your psyche so that by the time you are thirty or forty, you are 
a personality with varieties of angularities. If you are to have some peace in 
life, and look back and say you have lived a life of learning and growth, you 
need to polish off these angularities. This implies assimilation of values. As 
a human being, we have got to fall back upon dharma and then see that our 


actions carry the approval of dharma. 


Your life should be such that it helps you to assimilate these values. 
A certain thinking has to be initiated by your own will. The Lord can only 
give you the common sense knowledge, which is adequate to start your life, 
but to make your life free from conflicts, to grow further, you have to use 
your own will. And there is no dharma other than God. God may be more 
than dharma, but dharma is not other than God. When there is no 
discordance between the dharma which is the Lord and myself, there is joy, 
there is beauty, and I need not require to do anything else to enjoy, to bring 


beauty to my life. 
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The value of a value is to be assimilated in order for it not to cause 
conflict. A conflict in terms of value, dharma, is due to priorities or likes 
and dislikes. If they do not conform to dharma and adharma, I cannot avoid 
conflict. Therefore, until I assimilate the value of a value, I have to conform 
to dharma, exercising my will. In doing so, there is conflict initially, but not 
later. For instance, if a person who eats things from the garbage is given a 
value for hygiene, it is not possible for him to even think of picking up 
something like that. Once you have assimilated the value of a value, the 
value is your own. Education lies, not in preaching values, but in teaching 
the value of a value. The person should be able to see the immensity of the 
loss he incurs when he compromises a value. The growth of a person or the 
degree of assimilation of a value is in terms of the enormity of loss he 


appreciates when he compromises the value. 


This is with reference to sGmdnya-dharmas, which are universal in 
nature. In the Vedic tradition, we also have visesa-dharmas. Since, in the 
vision of the Veda, human destiny is nothing but self discovery, as a human 
being one has to grow. This inner growth has to be effected by one’s own 
initiative. To help us, the Vedas have evolved a system of duty, which is 


understood as visesa-dharma. 


This is based upon a social requirement. Every human being is born 
not merely as an observer of the world, but with the faculties to be an active 
participant in the creation. Since we are living a symbiotic, interrelated life, 
your contribution may help me live, and my contribution may help you live. 
We are thus interconnected and the same person cannot and does not do all 
the jobs. Therefore, the Vedas outlined a beautiful system called varna. 


The translation of varna is not ‘caste’. The word does not lend itself to 
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English translation. If you are truly ready for this journey of inquiry, you 
will find this varna to be something beautiful to understand, for which your 


vision must be clear. 
Duty-based Vedic Society 


Everybody has duties to perform in society. Tasks in the Vedic 
society were broadly brought under four heads. Every society must have 
someone to teach, to officiate at rituals, and not compete in the society. His 
dedication should be only to the pursuit of knowledge and his job to provide 
that knowledge for society. Even today, in any society there is a class of 
teachers, scientists and people who work to gather more knowledge. There 
is another type of job, which necessarily implies administration, law and 
order, and defence. This is to protect dharma since people abuse freedom. 
The third type of job deals with commerce and agriculture and is very 
important in every society. Whether the system is barter or monetary, there 
should be somebody who makes things available to buy or barter for. The 
fourth job is to make all these possible. You will find four corresponding 


types of people in every society. 


Everyone has to work towards his self-discovery by neutralizing his 
likes and dislikes. For this, he must give precedence to dharma. When my 
job is already determined by my birth in my family, I need not compete in 
the society for another job. I just do what is to be done by me. My father 
had this job and so did my grandfather; I do the same. But if money is the 
criterion, the emphasis is different. You have to determine which job market 
is open and then plan even your education accordingly. If electrical 
engineering has a glut now, you go to mechanical. If mechanical is also full, 


you go to computer engineering or law. If there are too many lawyers, then 
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medicine. Thus, even your education is profession oriented and your 


outlook competitive. 


The Veda gives one a life of duties. It cannot give a life of 
agerandizement, hoarding, or success in terms of money, and power. Even a 
raja, king, only performed his duties. When everyone’s duties are defined, 
they are called svadharma. If you choose another profession because of 
better money, there is a dereliction of duty, in other words, there is no 
growth because the priority becomes money. Any system is subject to abuse 
and so is the varna system. But while the system can become obsolete, the 
spirit cannot. Even though we do not follow the system anywhere, by birth, 
there is a brahmana; there is a kSatriyva; there is a vaisya; and there is a 
sudra. But they do not do their respective jobs anymore. From poultry to 
auto manufacture, they do everything. A brahmana does not do the 
agnihotra karmas, nor does he perform rituals and live on the minimum. He 
cannot, because there is no state support. Neither can a kSatriya do the 
kSatriya’s job; nor a vaisya his job; that system is gone. Now we have to 


understand only the spirit of the system. The spirit is duty. 


A form, of course, is necessary, but the spirit is equally necessary. If 
the form goes away, the spirit will also go away. If the form is retained 
without the spirit, it is like holding onto a carcass. A form may change, but 
the spirit must not fade away. Your spirit, your love for yourself does not 
get old, even though your body is old. With only 30% vision of his vision, a 
person stands before the mirror every day, looking at himself because the 
love for oneself, the spirit, is always fresh. The form may change; the spirit 


cannot change. 


www.AVGsatsang.org 10 


So too, the concept of duty cannot change, even though we have 
changed the forms. Whether one is a brahmana, ksatriya, vaisya, Sidra, or 
even outside the community, what is one’s duty? This is determined by the 
situation. Every situation warrants an action on my part. And that action is 
my svadharma. If you are able to follow your kula dharma, your job by 
birth, do so. But in duties there is nothing superior or inferior. This must be 


properly understood. 


Every human being, in terms of disposition, is nothing but a 
combination of sattva, rajas, and tamas. Sattva refers to thinking, dharma. 
When you are thinking or absorbed in music, in devotion, in exploration, in 
analyzing a problem; when you are sympathetic or loving, sattva is 
predominant. Everybody, including a criminal, has this quality, since he has 
love. Rajas is ambition, energy, desire, activity, and dynamism. Tamas is 
dullness. Everybody is a combination of sattva, rajas, and tamas. In this, 
any one can be predominant over the other two giving rise to four 
dispositions. The first has sattva occupying first place; rajas occupying 
second place, and tamas occupying third place. The second type has rajas 
occupying first place, sattva occupying second place, and tamas occupying 
third place. In the third type, rajas occupies first place, tamas second, and 
sattva third place. Then the fourth type has tamas occupying first place, 
rajas occupying second, and sattva occupying third place. The program of 
the rsis is designed to make everyone the first type of person. When the 
child is born, it sleeps most of the time; tamas is predominant. Afterward, it 
is selfish; then later it is very active, and so on. There should be a time when 


sattva becomes predominant. 


www.AVGsatsang.org 11 


Everybody has to become a bradhmana by guna. A person doing a 
brahmana’s job of performing pijja in the temple and using his good voice 
to worship the Lord with devotion is a bradhmana by guna and also by 
karma. If he is doing the same thing for name or power, he is doing the job 
of a brahmana, but is a kSatriva by guna. There is another fellow who looks 
for money in the plate. He is a vaisya brahmana. If he does not even know 
how to do his job, he is a gidra brahmana. Similarly, there may be 
somebody sweeping the floor. This is our culture. Any work, if understood 
to be duty, is complete for it provides the individual with purification of the 
mind. If there is someone who is by guna a brahmana, he has definitely 
made it as a brahmana. One karma is not less efficacious than another in 


purifying the person as long as it is one’s dharma, duty. 


Even though the varna system is not viable now, because there is no 
state support, one needs to understand it. The Vedic spirit embodied in it is, 
“This is my duty toward the society, my family, my neighbors, the state, 
humanity, all the living beings, and even the devatas. I will do whatever is 
to be done by me”. Our vision does not end with our own community, but 
covers the entire humanity and all living beings. By doing what is to be 
done, you will gain the greatest sreyas, freedom. The first sreyas is growth. 
You become a brahmana by guna, and as a brahmana you will discover 
Brahman, the Lord. That brahmana can be from any culture. When one has 
a mature mind, one enjoys the preparedness for the knowledge of oneself; 


the self which is non-separate from the very cause itself. 
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Discovery of the Vedic Vision 


In the vision of the Veda, you have to grow up. Therefore, self- 
growth is the aim which will lead to self-discovery. The method for this is 
karma, duty. Whether you say dharma or karma, it is one and the same. 
Dharma is in terms of expression. Svadharma is svakarma. What is to be 
done in a given situation becomes svakarma. I am not born as a simple 
witness. If I were born with only sense organs and no hands or legs or 
stomach etc., I could be purely be an observer and not participate in the 
world’s activity. But fortunately or unfortunately, I am born with hands and 
legs and the power to create. I am endowed with a threefold Sakti, power: a 
power to know and to remember, jfidna Sakti; a power to will and to desire, 
icchda Sakti; and a power to do, kriya Sakti. With these, every human being is 
a participant in the creation. If you look at the other living organisms in the 
world, you find that each one of them participates without transgressing its 
limit. It does exactly what is expected of it because it has no free will. A 
mango tree doesn’t yield some other fruit, such as an apple. Similarly, every 
animal behaves exactly as it should. Each one participates and contributes 


what it must. 


There is a peculiar problem when dealing with a human being, 
because he has free will. He also has to participate, which necessarily 
implies interaction. When I relate to the world, I am the invariable person, 
while objects I relate to are variable in nature. I perceive different objects 
which have varieties of forms and colors. All of them are variables. Even 
my personal relationships with people are not always the same. To one 
person, I am the son; to another person, I am the father; to another, 


employee; to another, employer; or I am just a citizen of a country. Thus, 
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every day I have a lot of people to meet with and relate to. While relating, 
the person who relates is always the same; that is me. I am the father, I am 
the son. I am the variable. As this same person relates differently, it looks 
as though the person also undergoes a change is always relevant to the 


person to whom one is related. 


Relating as a father or son, I am invariable, but there is a variable 
factor with reference to the person I relate to. This ‘I’ becomes the father; 
‘T becomes the son. I am the same and there are these changes. Whether I 
live in the society or withdraw from it to become a sannydsi, I have to relate 
to the world. The sannyasi has to relate to his sisyas as a guru; to his guru 
as a Sisya. And there are also friends, gurubhdis. No one can avoid 
relationships. In these relationships, the invariable ‘I’ is different from the 
father or the son that I am. In the father ‘I’ is present, while in the ‘I’ the 
father is absent. In the son the ‘I’ is present; in the ‘I’ the son is absent. If 
the son is present in the ‘I’, I will be an absolute son, meaning I am 
everyone’s son, born of every creature there is. In the ‘I’, there is absence of 
father, son, employer, employee. With reference to objects I become a liker 
and disliker too. If, in the ‘I’ there is a liker, then I will like every creature 
in the world. But that is not true. Therefore, in the ‘I’ there is no liker, but 
in the liker, there is the presence of ‘I’. In the ‘I’ there is no disliker, but in 
the disliker, there is the presence of ‘I’. it is very clear, even in all these 
varieties of changes I undergo, the invariable seems to be free from the 
attributes of those changes. This is the very essence of the Vedic vision of 


the Bhagavad Gita. 
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Ecology and the Bhagavad Gita 


Swami Dayananda Saraswati’ 


There are people who are highly concerned that humanity is in danger. They 
warn that if conditions continue like this, if people don’t care, the ozone hole will become 
so huge that people will have a radiation problem. For some, the whole concern is for the 
life of human beings and the suffering that they will have in the long run. Therefore, they 
say that in order to protect human life, we have to protect the environment, maintain the 
ecological balance—save the trees, save the rainforest and create green lungs 


everywhere. 


While we agree with this, the Gita has a wider perspective that includes all forms 
of life. Why don’t all forms of life deserve protection? Why only human life? What is 


distinct about human beings and why do we place human worth above that of other 
creatures? What is the sanctity of human life? In which way are the lives of other 


creatures on this planet less sacred than human life? 


In the third chapter of the Gita, we have: 


devan bhavayatanena te devah bhavayantu vah 
parasparam bhavayantah sreyah paramavapsyatha (BG 3.11) 


Propitiate the deities with this (yajna). May those deities propitiate you. 
Propitiating one another, you shall gain The highest good (moksa). (BG 
3.11) 


The perspective offered by this verse is not even limited to life on this earth—its 
scope is cosmic. The Gita here is talking about an awareness of all the forces. In this 
vision, the natural forces of the universe are not separate from Isvara, the Lord, for the 
universe is a manifestation of ISvara, the Lord. We can look at this Lord from the 
standpoint of a given force. As such, any phenomenon, any force, is considered a devata, 
a deity. This entire jagat—the world of names and forms, including natural forces—is a 
manifestation of the Lord. It is not that ISvara at a certain time created the jagat as 


separate from himself. Although we may refer to the jagat as a ‘creation’ from the 


' Published in the Arsha Vidya Gurukulam 15" Anniversary Souvenir, 2001 


www.AVGsatsang.org 1 


standpoint of the Lord as a conscious, all-knowing being, this is not ‘creationism’. We 


may use the word ‘creation’, but we follow it by the word ‘manifestation.’ Why? 


In the view of creationism, the creator is separate from his creation. Since the 
creator must have a place, where, then, does he reside? If he is a distinct entity, where 
will he be? He would have to be located in space. But space itself is a part of the whole 
space/time creation. Where was the creator when he created space? The creator cannot 
be in space and create space, for if he is in space, space has already been created. If he is 
inside space, who created space? It is also not possible for him to be outside space, 
spatially. The Lord cannot be an individual located outside space, because which is the 
space that is outside space? Both ‘inside’ and ‘outside’ refer to space. The only real 


possibility is that space is not separate from the Lord. 


Only if we conceive of space/time as absolute is the creationism model feasible. 
But modern physics, consistent with the vision of Vedanta, has shown that space/time is 
not absolute. It has been proven that space and time are collapsible and that they come to 
manifest along with the other things. If that is so, space is more a manifestation of 
whatever was the unmanifest cause. ‘Creation’ is the formful aspect of the unmanifest— 
nothing new has been ‘created’. Space and time and everything in space and time—the 
whole thing—is a manifestation of Isvara. Therefore, space itself cannot be separate 


from the Lord. 


If that is so, then an awareness on the part of human beings that they are not 
isolated entities and that the entire jagat is a manifestation of ISvara, is in order. With 
this awareness, we can strike harmony with the world; without or against this awareness, 
we can constantly rub against our world. The truth of rubbing is the one who rubs, who 
creates disharmony, gets rubbed. You cannot rub against something without getting 
rubbed in the process. That is the truth. And we are rubbed all the time, because we keep 
rubbing against the order of things. We rub each other and we rub other life forms and 
matter. And then we say that the world is inimical to us, and want to save ourselves from 


the world. 
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Our foolishness is that we rub and then complain that the world rubs us. “Why 
me?” is a common expression. “Why me?” Everybody asks the same thing. Nobody is 
exempt from asking, “Why me?” “Why me?” In everybody’s life, there are innumerable 
occasions to ask, “Why me?” In the morning getting up you may ask, “Why me?” 
Although you may use different words, the equivalent forms are constantly being 


murmured. This is due to not being in harmony with what is. In order to be in harmony 


with the world, you have to change the whole picture. You_must have a bigger picture. 
Without a bigger picture, small things become big things. With a bigger picture, small 


things become smaller. The bigger the picture is, the smaller is your problem. The big 
picture really resolves problems, and Vedanta gives you the biggest picture possible. In 
this discussion, however, I am not talking of the biggest picture—yjust a bigger picture. 
The amazing fact is that even the bigger picture is enough to free you from a lot of 


rubbing. 


The Gita says that your awareness should not fall short of covering, of 
recognizing, ISvara as the force because of which all life forms and matter are possible. 
The reverence for forms is a very, very important thing. Unfortunately, in many 
theologies, this reverence has been destroyed. Some theologies prohibited worship of 
any form made of hands or by nature, and located God somewhere far away from us. It 
was assumed that by doing so, they were updating tribal religion. In fact, in the process, 


theologies have lost their reverence for forms. 


Such reverence, as expressed in the Gita and other works, is an essential part of 
Hindu culture. When, as a child, I kicked the ground, my mother would say, “Hey, don’t 
kick the ground. That is mother earth.” “What mother earth? It’s dirt”, I said. “No! 


It’s mother earth, prthivi mātā.” Then I would think, “Oh, this is mother, mātā.” 


I come from an agricultural family. During a particular month, the water would 
flow in the river and the agricultural operation would begin. The first thing was to sow 
the seeds, the paddy seeds. Then, after a few days or a month, they would remove the 
seedlings and transplant them in the fields. This operation was done by all the villages. 


Before sowing, although each villager would sow on his own piece of land, all the 
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villagers would come and do puja to a piece of land that belonged to the temple. They 
would do pūjā to the earth. Seeing this as children, we naturally developed a reverence 
for the earth. That shows a concern not for my life alone—but for the one that bears the 


life. Mother earth is not just something inert. 


Inert is a point of view. For instance, when you dream, you dream mountains and 
you dream mountain lions. In the dream, the mountain lions are sentient and the 
mountains are inert. But you, the dreamer, are not inert, and the dream universe is 
nothing but you. It is you who are the dream characters and scenery. You are the creator 
and you are the manifestation of the dream world. So when the dream character thinks 
that the dream mountain is inert, it’s purely a point of view. You may say one—the 
dream mountain—is insentient, and the other—the dream mountain lion—is sentient. 
But really, both of them are not separate from you—the sentient you who is dreaming. It 
is the same with Ivara, the Lord. Everything we see in ‘creation’—other beings, as well 
as what we consider ‘inert’ material—is not separate from the Lord. That is why we 
don’t take mother earth for granted. The same is true for the other natural elements. 
Water is called Varuna. The air that you breath in is Vayu. Tvam eva pratyaksam 
brahmasi. “You alone are the perceptible Brahman.” In fact, we don’t even need a 
form to evoke reverence. Vayu, Air, is enough for us. Space is enough. Time is also 


revered by us. 


Time is generally the one that people are afraid of, except when it is Fourth of 
July and you have a holiday. Otherwise, time is the one that frightens everyone. That is 
because time levels everybody. It is just with you, silent—a silent assassin. A silent 
destroyer, it changes the hair of all—the black haired-one, the blonde-haired one—into 
what we call gray. That, of course, is assuming that any hair is still there! Time is 
ubiquitous. It doesn’t spare anybody or anything. Empires crumble in its wake. But for 
Hindus, time is an object of worship. Is there another culture where death itself can be 
considered God? Death is not an ordinary thing. Hindus worship Mrtyu—Dharmaraja. 
So that we have no fear of death, we worship. Suppose you see Mr. Death coming? You 


have to acknowledge him with reverence, you do namaste. He may even spare you for 


www.AVGsatsang.org 4 


some time, because he has to reciprocate your namaste. Because death is considered a 


natural part of the whole process, the fear of death goes away. 


Similarly, every phenomenon, every force that is here, from the standpoint of 
ISvara, the Lord, is not inert because it is a manifestation of that Lord. The awareness of 
forms being not separate from ISvara makes you aware of your environment cosmically. 
Our environment doesn’t stop with the atmosphere. The ‘environment’ has an extending 
radius. To begin with, the environment is your neighborhood. Then, extend that to the 
county, the state, the country, the continent, the globe, the system, the galaxy and the 
universe—that’s our environment, It is not an ordinary one, really. It’s an amazing one, 
having so much to offer in terms of your own intellectual adventure—so much to offer. 
We make inroads into ISvara’s mind when we explore and understand a particular subject 
matter. Therefore, we don’t consider any knowledge to be secular. It is all ISvara’s 


knowledge. 


To be in harmony with the environment, the Gitd tells us to simply do what we 
have got to do every day, with a certain awareness. Let all the devatds, the deities, do 
their jobs. Let the sun shine. Let the air blow, and let it not get stuck in one place. Vati 
iti vayuh, “Air is that which moves.” We need all the natural forces. Let every one of 
them function. In fact, we don’t call them ‘forces’; we call them devatds, because we are 
not referring to some merely material force. ‘Force’ is ISvara, the Lord, a singular noun 
that means all the forces together. All the forces are one force. Otherwise, they would be 
in conflict with one another. They form one singular force, which we call sakti. In Star 
Wars we heard, “May the Force be with you.” May Sakti be with you, the sakti of the 
Lord. That’s the force. 


If I am aware of the bigger picture, how can I ever do anything inimical to this 


planet and to any life form that is here? How can I eat an animal? It is very difficult. 


How can I harm anybody? How can I harm anything—even the minerals? In other 
words, how can I abuse them? I can use them, because we are all mutually dependent. I 


contribute, I consume. I am not merely a consumer—I am a contributor, too. 
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Sometimes the contribution is to create what I had to destroy. For instance, I am 
told in our Dharma Sastra that if you must cut a tree, then you should plant some also. It 
is not an easy thing for a tree to grow to full height. It may take twenty years or thirty 
years—then in a few moments it is cut down. The tree has survived storms, cyclones, 
and more. When it was a small plant, in order to grow it had to survive the stray goat, the 
hungry cow, and the idiotic human being. Once it finally became a tree, someone may 
have cut it down with a chain saw. In earlier times, using a handsaw, it took some time to 
finish cutting down the tree. In the process, the person may wonder, “Should I cut this 
tree?” He may discover, “No, I should not” and go away. These days, however, it takes 
only a few minutes to fell a tree. So one does not have the time to reflect upon and 
change the action. If it is a whole day’s work, then you may be able to change your 
mind. Even if during one hour you don’t change, at least there is the possibility that in 
next hour you may, so that not much damage is done to that huge tree. Still it will 
survive. It may have survived twenty-five years to become this big tree. Some trees have 
even taken a hundred years, two hundred years, to grow. The coastal redwood trees in 
California have survived five hundred years or even a thousand years or more. Still the 
trees are there. And you go and cut them? It is an idiotic thing to do. But people do that. 
Sometimes you have to cut a tree. The Dharma Sastra tells me that when I cut a tree, it 
is a papa, a wrong action that has undesirable consequences. Therefore, it tells me I 
should plant ten trees somewhere. Sometimes you fell a tree because you want timber. 
Or, it is in a wrong place, according to you, because you have decided to put a house 
there. In fact, it is in the right place. It is standing there, poor thing, never knowing that 
you would come there. Had it known, it would have grown somewhere else. But the 
tree, unfortunately, cannot walk around. It is supposed to be so. If the trees and plants 
were to walk around, you couldn’t get your salad because when you went to pick the 
vegetables, they would all run away. You would find the spinach running away, all the 
mango trees running away. Already we have traffic problems. That’s why they are 
sthavara, stationary. They have to be what they are. They have to provide you with 
food. 


All food is vegetarian. You can have a non-vegetarian meal, but food is basically 


vegetarian. When I say that you can have a non-vegetarian meal, I am not giving a 
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sanction for that. I don’t want to disturb you, that’s all. You can have a non-vegetarian 
meal but food is vegetarian, because if you eat a goat, a cow, or any animal, it has to first 
find food to give you food. To give itself as food, it has to find food. Where does it find 
food? In the same plants and trees alone. Osadhibhyah annam, “From the plants comes 
food.” Therefore, food is vegetarian. You can have a non-vegetarian meal by making 
that cow eat the grass—the vegetarian food—and then eating the cow. That is not 
environmentally healthy, really. Eating the cow is neither healthy for you nor is it 
environmentally healthy. In fact, I would say it is wrong. It is wrong in the sense that I 
can live without eating the cow. When I can live without it, why disturb the cow? That 
is why the cow has been given four legs and the trees are not given legs—they are 
sthavara, stationary. My food is outside, and it is vegetarian. “What is eaten is food,” 
adyate iti annam and “Food is from the plant kingdom,” osadhibhyah annam. I’m sorry, 
but that is the truth. All the proteins, all the carbohydrates, have to come from vegetarian 
food. So, although you can have a non-vegetarian meal, all food is vegetarian because 
there is no other source. On this planet there is only one source of food, and that is 


vegetarian. 


When I cut a tree, I have to plant ten trees. Thereby, I protect. I am asked to do 
that by the sastra. Otherwise, it’s a papa. There is also awareness, not only of the life 
forms, but even of the so-called ‘inert’? matter, such as minerals, that are here. All of 
these are not to be taken for granted. They are here; I am here. I am a consumer; I also 
contribute to their welfare. Even an acknowledgment of the devatds is expected of me. 
It’s not that the devatas won’t function without that reverence, but my awareness of their 
contribution makes the environment, the cosmic environment, different. That is so 
because I am not totally programmed. I am a person, endowed with choice. And I have 
to exercise my choice; I have no choice in exercising my choice. What choice do I have 


to not exercise my choice? I have no choice. Because I can choose, I have to be aware of 


the whole cosmic environment, and choose to do what is required in a given situation. 
You do what is proper, what is the least hurtful. When you must hurt, you do the least 


hurtful thing. And be aware of the forces, letting those forces, those devatas —ISvara— 


bless you. You are aware of them, and you invoke their grace. 
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By being reverentially aware of all the life forms and minerals that are here, you 
can deal with the more topical environmental problems. This ‘cosmic awareness’ 
precludes your destroying anything. We protect as well as we can. And the forces will 
protect us. That’s how it is. You have to protect what is to be protected. What is to 
protect you, you should protect. You can’t lose that. If you have armor, you should 
maintain it properly. When you are fighting with bows and arrows, your armor can’t be 
full of holes. If you are a right-handed tennis player at Wimbledon, you have to protect 
your right hand properly because it blesses you. The whole thing is in your hand—all the 
monies you’ve earned are all in one hand. If you are a right-hander, it is only in one 
hand. If you are a double-hander, it is in two hands. And so, you have to protect those 
hands properly. The whole cosmos is an environment that protects us. We are beholden 


to protect it. And that environment also includes fellow human beings. 


That’s why the goal of environmentalism cannot be merely to protect human 
beings as an end in itself. It is not sound to simply try to protect human beings while 
justifying their destruction of the other life forms and matter, on the basis that humans are 
a more complex life form. I don’t find that human life is more sacred than the life of a 
bird or a worm—that is also life. If you argue that it is only a simple form of life, I say 
that a simple life form is more sacred because it is in harmony with its environment. It is 
this complex life form that is a problem. A simple life form at least does not go about 


destroying everything else. Its behavior is programmed. 


The more complex the life form is, the more aware you have to be. As a human, 
you are a self-aware being; that is your distinction. Naturally, you have to be aware of 
everything else. If you are aware of everything else, then I would say human life is really 
something special. For unlike the cow, you have been given a tremendous freedom—the 
special capacity to choose your actions based on your awareness. This freedom stems 
from the very self that you are conscious of. It comes from there, because_that self you 


are aware of is the plus you have. In that plus is your freedom. Although the self is there 


for a cow, too, it doesn’t seem to be totally aware of the self. If it were, it would have 
complexes like you have. This self that I am aware of gives me a freedom to choose to 


do or not to do. 
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You can choose to have a couple of months out of the year to hunt deer. For two 
months, during ‘deer hunting season’, you are free to hunt the deer. Why not also give 
the deer a chance to hunt you? Suppose the deer population decided, “Human beings are 
too numerous these days, and that is not good for us. I think for two months we will hunt 
them.” Then we are in the same boat. Then it’s fair, a free-for-all—survival of the 
fittest. I don’t agree with the justification that, “Swamiji, at this rate, the deer population 
will increase.” Let them increase. Why do you bother about that? Let them take care of 
it. We take on responsibilities that we are not supposed to assume. It is like someone 
losing sleep, worrying, “What should I do to make the sun rise in the morning?” If he 
considers this to be his problem, what can you do? We carry too many things that we 
need not. It is like a lady on the early morning train, which is empty, who is carrying a 
big basket of vegetables on her head. When she was asked, “Why are you carrying that 
on your head? Why don’t you put it down?” she replied, “I don’t want to load down the 
train.” We have too many loads like this. Think about all the loads you believe you are 
carrying, which you are not really carrying, which, in fact, somebody else is carrying. 
Yet we worry about what will happen tomorrow if we don’t carry these loads. What will 
happen tomorrow? Exactly what happened yesterday. Tomorrow the sun will rise. You 
are worried about the weather, so you check the forecast—what will the temperature be 
tomorrow? All right, now that you know the temperature, what are you going to do? Are 
you going to change it? If the forecast says that tomorrow will be 98 degrees, from now 


on, you worry about how hot it is going to be. 


We create problems. We are funny people, really. We say we are evolutes of 
monkeys, but you should talk to the monkeys. I can imagine a conversation with a 
monkey, “You know, human beings are evolutes of you fellows.” The monkey said, 
“What?!! They are evolutes? If that is the case, we don’t want to evolve!” What kind of 
evolutes are we? If you have a bigger picture, however, then you can enjoy what the 
monkeys cannot. Otherwise, monkeys are better off. They don’t destroy the 
environment as we do. If we leave them alone, they just fall into their slots in the scheme 
of things. Every snail, every oyster, falls into its own slot. It doesn’t really transgress it, 
but rather, does exactly what is expected of it. We have to learn that so that we don’t rub 


against our environment and so that we avoid getting rubbed. That is real ecology. 
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Eight Significant Verses of the Bhagavad Gita’ 
Swami Dayananda Saraswati’ 


The two-fold committed life-styles 


loke’smin dvividha nistha pura prokta mayanagha | 
jnhanayogena sankhyanam karmayogena yoginam || 3-3]l 


anagha - Oh! Sinless One; asmin - in this; loke - world; dvividhā - two-fold; nisthā - 
committed life-styles; pura - in the beginning; mayd - by me; proktda - was told; jnana- 
yogena - in the form of the pursuit of knowledge; sankhyandm - for the renunciates; 
karmayogena - in the form of the pusuit of action; yoginam - for those who pursue 
activity 


Oh! Sinless One, the two-fold committed life-style in this world, was told by 
Me in the beginning û the pursuit of knowledge for the renunciates and the 
pursuit of action for those who pursue activity. 


What is to be known is Brahman 


jheyam yattatpravaksyami yajjnatvamrtamasnute | 
anadi matparam brahma na sattannasaducyate II 13-12I| 


jiieyam yat - what is to be known; tat pravaksyami - that I will tell clearly; yat jnatva - 
knowing which; amrtam - deathlessness; asnute - one gains; anddimat - that which has no 
beginning; param - limitless; tat brahma - that Brahman; na sat - is not existent; na asat - 
and not non-existent; ucyate - is said 


What is to be known, that I will tell clearly, knowing, which one gains 
deathlessness, that Brahman, which, it is said, has no beginning, is limitless, 
neither existent (as an object) nor non existent. 


Brahman exists in the form of all beings 


sarvatah panipadam tatsarvato’ksisiromukham | 
sarvatah Srutimalloke sarvamavrtya tisthati || 13-13ll 


tat - that; sarvatah panipddam - the one who has hands and feet on all sides; sarvatah 
aksi-Siromukham - the one who has eyes, heads and mouths (faces) on all sides; sarvatah 
Srutimat - the one who has ears on all sides; Joke - in the people; sarvam advrtya - 
pervading everything; tisthati - it remains 


That (jñeyam brahma), the one who has hands and feet on all sides, the one 
who has eyes, heads and mouths (faces) on all sides, the one who has ears on 
all sides in the (bodies) of the people remains pervading everything. 


! Published with detailed commentary in the 16" Anniversary Souvenir 2002 of Arsha Vidya Gurukulam. 
? Translation and meaning from Bhagavadgita Home Study Course, Arsha Vidya Gurukulam, 1999. 
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Isvara is the essence of all beings (e.g., strength and desire) 


balam balavatam caham kamaragavivarjitam | 

dharmaviruddho bhutesu kamo’smi bharatarsabha || 7-111 
ca - and; bharatarsabha - O foremost in the clan of Bharata! (Arjuna); balavatam - of the 
strong people; kama-rdga-vivarjitam - that which is free from kama, desire, and raga, 


attachment; balam - the strength; bhiitesu - in the beings; dharma-aviruddhah - that 
which is not opposed to dharma; kamah - desire; aham asmi - I am 


And in the strong, I am the strength that is free from desire and attachment. 
In all beings, I am the desire that is not opposed to dharma, O the foremost in 
the clan of Bharata! 


Karma-yoga: Manage your likes & dislikes through your free will 


indriyasyendriyasyarthe ragadvesau vyavasthitau | 

tayorna vaSamagacchettau hyasya paripanthinau || 3-34ll 
indriyasya-indriyasya-arthe - with reference to the object of every sense organ; rdga- 
dvesau - attachment and aversion; vyavasthitau - are there; tayos - of these two; vasam - 


spell; na - not; Ggacchet - should come under; hi - because; tau - these two; asya - 
oneÆs; paripanthinau - enemies 


There is attachment and aversion with reference to every sense object. May 
one not come under the spell of these two because they are one’s enemies. 


Karma-yoga: Isvara is the author of the results of action 


karmanyevadhikaraste ma phalesu kadacana | 

ma karmaphalaheturbhurma te sango’stvakarmani || 2-47I| 
karmani - in action; eva - only; te - your; adhikarah - choice; phalesu - in the results; mā 
kadacana - never; karma-phala-hetuh - the cause of the results; mā bhūh - do not be; 
akarmani - in inaction; te - your; sangah - attachment; md astu - let it not be 


Your choice is in action only, never in the result thereof. Do not be the 
author of the results of action. Let your attachment not be to inaction. 
Karma-yoga: Doing one’s duty is worshipping the lord 


yatah pravrttirbhmtanam yena sarvamidam tatam | 
svakarmana tamabhyarcya siddhim vindati manavah || 18-46ll 
yatah - from whom; bhiitandm pravrttih - (is) the creation of the beings; yena - by whom; 
sarvam idam - all this; tatam - is pervaded; tam - him; svakarmanda - through one’s own 
duty; abhyarcya - worshipping; mdnavah - the human being; siddhim - success; vindati - 
gains 
Through one’s duty, worshipping him from whom is the creation of the 
beings, by whom all this is pervaded, a human being gains success. 
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A jnani understands karma and akarma correctly 


karmanyakarma yah pasyedakarmani ca karma yah | 
sa buddhimanmanusyesu sa yuktah krtsnakarmakrt || 4-18 


yah - the one who; karmani - in action; akarma - actionlessness; paSyet - would see; ca - 
and; yah - the one who; akarmani - in actionlessness; karma - action; (paSyet - would 
see); sah - that person; manusyesu - among human beings; buddhimdn - wise; sah - that 
person; yuktah - (is a) yogi; krtsna-karmakrt - who has done everything that is to be done 


The one who sees actionlessness in action and action in actionlessness is wise 
among human beings. That person is a yogi, who has done everything that is 
to be done. 
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Satsang with Sri Swami Tattvavidananda Saraswati 
Arsha Vidya Gurukulam 
The Essentials of Hindu Dharma - 5 


Question 


I would now like to turn to a common human experience of 
unhappiness and also deep sorrow. One asks the question why it is so and 


what can one do to alleviate suffering in one’s life? 
Answer 


Let me tell you that in Hindu philosophy, we look at this issue of 
human suffering in a very unique and characteristic way. We maintain that a 
person suffers not because of external situations or circumstances, not 
because of something other people have done or not done to him but because 
of his own wrong understanding of himself and of the world. In a nutshell, 
human sorrow is directly caused by human ignorance. Ignorance is the 
cause of the sorrow. If this premise is accepted, from that acceptance and 
from that understanding, a process of growth for the individual begins to 
take place. The individual begins to examine and enquire into his ideas of 
himself, and of the world and also of the Godhead. A seeker, who clearly 
understands that his suffering has its origin in ignorance, makes an enquiry 
into his long-held ideas and then starts to revise his ideas. After all, a man is 
what his ideas are. It is our false understanding that makes us suffer and the 
right understanding liberates us from suffering. Therefore, we put a lot of 
emphasis on the fact that a proper understanding will put an end to all the 


sufferings in one’s life. 


Question 
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Swamiji, we have a few minutes left in our program and I would like 
to have you give some advice to the viewing audience on if there is one 
thing that they could do to follow some of the teachings of the Hindu 
thought, what would that be? 


Answer 


If I have to give only one advice, I will say as follows: in Hindu 
Dharma, we have a text called the Bhagvad Gita. It is a relatively small text 
having some 700 verses. And if we subtract the contextual verses which 
amount to 50 or 60, you are left with some 650 verses which talk of the 
human nature, the human goals and various disciplines that one may pursue 
to manifest his inner nature. Thus the entire philosophy of human life is 
presented in these 650 verses. If anybody thinks that the Bhagvad Gitd is a 
religious text, I submit that it is not so. It is not even a text that is limited to 
Hindu Dharma. It transcends all the limitations of time or geography or 
history. I sincerely believe that it is the greatest psychological treatise that is 
ever written in human history. It can help anybody irrespective of his creed, 
cast, religion or nationality. So every human being should benefit by 
studying the Bhagvad Gita. In fact, many western scholars have studied the 
Gita. In America, Emerson, known as the sage of Concord, studied the Gita 
and benefited from it. In Britain, Thomas Carlyle was a great scholar who 
studied the Gita and expressed his appreciation. I sincerely feel that every 
human being, every intelligent person should study the Gita and benefit 


from it.! 


' This transcript is based on Swami Tattvavidanandaji’s TV interview in California with Mr. Vijay Kapoor. 
Transcribed and edited by Mohan Bhujle. 
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Satsang with Sri Swami Tattvavidananda Saraswati 
Arsha Vidya Gurukulam 
The Essentials of Hindu Dharma - 4 


Question 


Swamiji, what is a human being’s future after the death of the body? What 


is the Hindu view of life after death and also the Hindu view of the heaven? 
Answer 


One important hallmark of Hindu dharma is the theory of reincarnation. 
When a human being comes into life in this world, we do not agree with the view 
that he has started the life at this point alone and that there was nothing earlier to 
it. In fact, we say that though it appears that life started at this point from date of 
birth, there is a history behind this individual. We find such wide variations in 
the environments in which different individuals take birth. Some individuals are 
born with a silver spoon in their mouth; some individuals are much less privileged 
at or after birth. All such variations are accounted for by invoking a history for 
each individual. So it is really a pilgrim's progress. The birth is not the beginning 
of a person and death is not the end of the individual. The person is making a 
journey and this life happens to be just one leg in that journey. After death, if he 
has led a virtuous life, he goes to other levels of existence called heaven. But in 
Hindu philosophy, there is no eternal heaven. A person acquires heaven by the 
dint of his virtuous life and having acquired it, he will stay there for a while 
enjoying a few things only to return back. Because there is no eternal heaven, 
because there is no infinite virtue in any jiva, this journey continues till he 
realizes his own essential Divinity and becomes, thereby, one with the Godhead. 
Till that point, this journey continues. And so, if he leads a virtuous life, he goes 
to the heaven and comes back. Otherwise, he has to account for all his actions in 
every possible way. There is no way of putting an end to everything just by going 


to heaven. 
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Question 


So would it be correct to say that human beings should reach their 
Divinity while they are in this body, that they should achieve their own inherent 


svaripa, their own inherent nature while living in this life itself? 
Answer 


Yes. We talk of a heaven and we also say that a human being by virtuous 
actions can reach the heaven and enjoy a few things there. However, our 
emphasis is not at all in reaching the heaven for enjoyment. To encourage a 
person to lead a virtuous life, we talk of a heaven because heaven happens to be 
an important content of a religious mind. In any case, we emphasize that the 
heaven is not eternal and also that even by gaining heaven you are not going to 
gain anything everlasting; you have to come back and start afresh again. And if 
you have done some wrong actions in this life or in earlier life, you have to 
account for all those actions. Therefore, despite our description of heaven and its 
glories, our ultimate emphasis is on an individual’s effort to recognize or manifest 
his own Divinity - because he happens to be the Divinity. He is not the person 
which he takes himself to be. He happens to be the Divinity and he should make 
an effort to manifest that Divinity. The entire emphasis is given on manifesting 
that Divinity and reaching that exalted state of being one with the Godhead, the 


oo ; . 1 
origin of this universe. 


' This transcript is based on Swami Tattvavidanandaji’s TV interview in California with Mr. Vijay 
Kapoor. Transcribed and edited by Mohan Bhujle. 
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Satsang with Sri Swami Tattvavidananda Saraswati 
Arsha Vidya Gurukulam 
The Essentials of Hindu Dharma - 1 


Question 


Swamiji, you are a Hindu monk, I would like to begin by asking you what 


is Hinduism? 
Answer 


Hinduism is not a religion in the strict sense of the term. It is more a way 
of life, what we call a Dharma, rather than a religion. It is a very ancient culture 
that encompasses in its fold many modes of worship. It amounts to saying that 
Hinduism includes many religions within its fold. Hinduism is an all-embracing 
culture with a wonderful catholicity - exceptionally wide-ranging - in its approach 
and outlook. Therefore, I would like to describe Hinduism as a Dharma, a way of 


life and a culture rather than as a mere religion. 
Question 


Swamiji, if it is not a religion, then when did it start? Most of the 
religions of the world have been started by a personality, isn’t that the case in 


Hinduism too? 
Answer 


We say that Hinduism is a Sanātana Dharma. By that we mean it is a way 
of life since time immemorial, since the hoary past. In the case of a religion that is 
started by a person, because it is started by a person, such a religion has a date of 
birth. For example, Buddhism was started by Lord Buddha. Hinduism has no date 
of birth or it has no beginning as such. All the great saints or incarnations that are 
worshipped in Hinduism were actually born into this Dharma. They were not the 
initiators of this Dharma. Therefore, we describe Hinduism as a Sandtana 


Dharma, and cannot really fix a particular date for its beginning. 
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Question 


Swamiji, is there some basic text, for example, the Bible in Christianity 


that defines the Hindu religion? 
Answer 


In Hinduism, we have a galaxy of saints, prophets and incarnations of 
God. We have also inherited a large collection of books. And thus if I have to 
name a book which represents the essence of Hinduism, it becomes a daunting 
task. Despite this difficulty, if I am pressed to point out one and only one book, 
then I would have to say that the book of the Bhagvad Gita represents the essence 


of Hinduism. 


Question 


One of the questions that people have, or a common impression that 
people have, about Hinduism is that the Hindus worship multiple Gods. In fact, 


Hindus worship idols. Is there any truth in that? 
Answer 


To say that in Hinduism many Gods are worshipped is a misconception. 
Such a statement originates from a wrong understanding of Hindu Dharma. I 
would not even use the word monotheism - worshipping one God — to describe 
Hinduism. It is something much more than that. In Hindu Dharma, there are not 
multiple Gods. One may argue that there is not even one God. The true essence of 
Hinduism is that there is only the God. Our understanding based on the Vedanta 
philosophy of Hindu Dharma is that this entire universe is not a special creation 
of an external God. Furthermore, we do not look at God as someone residing 
somewhere in heaven, and having created this universe from that vantage position 
is now controlling it as an outside entity. We do not at all look at it that way. The 
concept of having many Gods, in my opinion, is rather ridiculous. It is not 


possible to have many gods. So, there is only one God, and to put it even more 
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precisely, there is only the God. This entire universe happens to be not a special 
creation of the God as I mentioned before, but is itself a manifestation of the God. 
Therefore, I prefer to use the word Godhead, rather than the God. The connotation 
implicit in the word God is not acceptable to people following the Hindu 
philosophy. Therefore the Godhead, which is called the Para Brahman, is used to 
describe the non-dual Existence Absolute which also happens to be limitless 
Awareness. The Godhead has manifested in the time space framework as the 
plurality of this entire universe. And therefore, every particle of this universe 
happens to be the manifestation of that Lord or that Godhead. Once one 
understands Hinduism in this fashion, one clearly sees the fallacy in the belief that 


the Hindus worship many gods. 
Question 


And the idols therefore represent succinctly a symbol of the assimilated 


Answer 


Yes, you’re right. Many people say that Hindus worship idols. I would 
like to differ with that kind of a description. We do not worship idols; we worship 
ISvara, which is the Godhead. Indeed, we worship the Godhead called Isvara in 
our Dharma. The Godhead, Iévara, has essentially no form. Ivara is formless, and 
not limited in time and space. Hence Isvara can manifest in the framework of 
time/space as any form and every form. But the human mind being what it is, 
functions within the framework of space and time. It can therefore relate to forms 
and names alone. And hence at least in the beginning of religiosity and also 
spirituality, the human being needs a form to relate to Isvara. And he can choose 
any form because there is no superiority of one form over another. Since every 
form is the manifestation of the formless Lord, the choice is left to the devotee. 
The devotee can choose any one of the myriad of forms available. He can then 


worship or relate to ISvara, he can propitiate the Godhead through that form. 


www.AVGsatsang.org 3 


When the devotee offers a flower to an idol, it appears to an outsider that he is 
offering a flower to a piece of stone. But the devotee has a clear understanding 
that he is offering a flower to ISvara. And the idol helps him to gain the Bhagvad 
akara or the particular mind modification, in which the mind is filled with the 
bhavana or the devotion to Isvara. Therefore the form serves a very limited 
purpose of fixing Isvara in the mind. Afterwards it is the mind which relates to the 
ISvara as it understands Him. Therefore the idol is simply an intermediary step 
even while one offers flowers to the idol. In reality, nobody worships idols; 
nobody offers flowers to a piece of stone. The devotee’s offering is to ISvara, 
fixed in his mind as he relates to this particular form presented before him by the 
idol. In a nutshell, idol is nothing but a symbol of Isvara. If you allow me to give 
you an example, a young man in love keeps a passport size photograph of his 
beloved in his wallet. He smiles when he takes out and looks at the photograph 
with love and affection. When he relates to that photograph it is clear that he is 
not relating to a piece of paper but he is relating to his beloved who is brought 
into his mind by this photograph. An idol serves a similar purpose for the 


1 
devotee . 


' This transcript is based on Swami Tattvavidanandaji’s TV interview in California with Mr. Vijay 
Kapoor. Transcribed and edited by Mohan Bhujle. 
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Satsang with Sri Swami Tattvavidananda Saraswati 
Arsha Vidya Gurukulam 
The Essentials of Hindu Dharma - 3 


Question 


Swamiji, we have been discussing the macro view or the larger picture of 
the universe and how it relates to the creator. I would like to now shift our 
attention to a human being and his perspective on life. Let me begin by asking 


you, from the perspective of a human being what is the goal of life? 
Answer 


In the Hindu Dharma we clearly understand that every soul, every life 
form is essentially divine. If you restrict the discussion to a human being, then 
you can say that every human being is potentially divine. A human being, 
however, takes himself to be a merely person or a limited being; because he 
identifies himself with a given personality. But we say that this personality is not 
the true nature of the human being. It is actually an imposter and the true nature 
of the human being is Divinity Itself. If that is the case, then the goal of a human 
life becomes obvious: the goal of the human life is to manifest that Divinity 
within. A human being who is an animal-man to start with, has to first grow into a 
normal-man, and then into a spiritual-man or a spiritual-person, man or woman, 
and finally the person is supposed to grow into the Divinity Itself. And that 
happens to be the ultimate goal of the human endeavor. We call it the moksa 


purusartha. 
Question 


What does one have to do in one’s life to achieve this progress from an 


animal-human to a human-human and eventually to a divine-human? 
Answer 


For starters, the person has to live a life of duty consciousness. A human 
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mind is always driven by intense likes and dislikes. These intense likes and 
dislikes are the only obstacles in manifesting the true Divinity which is one’s own 
nature. And therefore, the best way to neutralize these likes and dislikes is to start 
living a life of what we call Karma Yoga. It’s a life where the entire emphasis is 
on one’s duties rather than on one’s rights. In fact the Hindu philosophy and the 
Vedic Dharma happen to be duty based Dharma. So a student or a family person 
has to continue to live his normal life, without any major shifts in his goal or 
profession. He need not do anything dramatic. He can continue to live a clean life 
wherever he is, in whichever profession he is, by carefully disciplining his life 
and fitting it into a duty based culture and then relate to the Godhead with 
devotion, I am sure, eventually the human being will be able to neutralize his 
likes and dislikes and can rise to the Divinity which of course happens to be his 


true nature in any case.! 


' This transcript is based on Swami Tattvavidanandaji’s TV interview in California with Mr. Vijay 
Kapoor. Transcribed and edited by Mohan Bhujle. 
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Satsang with Sri Swami Tattvavidananda Saraswati 
Arsha Vidya Gurukulam 
The Essentials of Hindu Dharma - 2 


Question 


Swamiji, you mentioned that the whole universe is the manifestation of 
the Lord. What about the creation of the universe itself? When did it begin and 


what is the Hindu view of the creation? 
Answer 


We have an elaborate time scale corresponding to the creation. In fact, we 
can provide a specific age for the universe as it is calculated in our almanac. I am 
glad to say that as described in Hindu almanac and as recited in the Hindu 
worships, the age of the universe nicely coincides with the age of the universe 
arrived at by geo-physical considerations and also by using cosmological 
methodology. The cosmologists study the expansion of the universe, because it is 
an expanding universe. By backward integration, they arrive at a particular figure 
for the age of the universe. The Hindu philosophy or the Hindu Dharma looks at 
this universe and also arrives at a particular age for it. This age coincides with the 
cosmological age and also the geophysical age. In fact, we have the concept of 
Kalpa. The Kalpa is one cycle of creation and consists of thousand mahdyugas; 
and each mahdayuga consists of 4.32 million years. Thus, a Kalpa is 4.32 billion 
years, while the age of the universe calculated by scientific methods is 4.5 billion 


years. 
Question 


So this universe is as old as Kalpa but before the Kalpa, what was there? 


What is the Hindu view of that? 
Answer 


You see, before the creation, it was the Being Absolute, which is non-dual 
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and there was no time and space. As this Being Absolute, which is the Godhead, 
starts manifesting in terms of a time/space framework, there arises this universe of 
plurality. So before the creation it was the Godhead unmanifest and after the 
creation it is the same Godhead manifest. That’s all. So it is all one non-dual 
Godhead either before the creation or after the creation. And the creation is not 
some special creation in the sense that a non-existing thing comes into existence. 
The creation is nothing but the manifestation and hence, our view of cosmology 


and cosmos creation nicely coincides with the modern physics view . 


' This transcript is based on Swami Tattvavidanandaji’s TV interview in California with Mr. Vijay 
Kapoor. Transcribed and edited by Mohan Bhujle. 
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Focus, Samādhāna' 


Swami Dayananda Saraswati 


What is samadhana? 
Cittaikagrata 


Right in front of you, agre, there is only one 
thing, eka. This is ekagra, and ekagratd is the abstract 
noun. The meaning of samadhana is the status of 
your mind, citta, focusing on 
one thing at a time, citta- 
ekagrata samadhanam. This is 
an accomplishment for 
oneself. Citta-ekagrata has to 
be mentioned, because 
people may have difficulty in 
keeping the mind in one 
track of thinking. To keep the 
mind in a particular track of 
thinking for a length of time is an 
accomplishment, because the mind moves. Citta- 
ekagrata is the capacity to bring it back. The mind’s 
nature is to move; in fact, it has got to, because 
only then can you know things. But then, it can not 
only move, but move away from your chosen 
occupation. And therefore, you should have the 
capacity to bring it back. This is called samadhana. 


You all have this citta-ekagrata, capacity to keep 
the mind in a given track. People often tell me, 
“Swamiji, I have no concentration.” This is a 
common thing. If somebody confirms that, it is 
another form of manipulation. If you want to 


The mind’s nature is to move, 
because only then can you know things. 
But then, it can not only move, 
but move away from your chosen 
occupation. And therefore, you 


should have the capacity to bring it back. 


‘Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


manipulate people, tell them they should develop 
concentration. “Yes, Swamiji, how can I develop 
concentration?” Everybody will ask you that. 
Even if you ask God to develop concentration he 
will ask how, because this is a common problem. 
In fact, there is no problem at all. We will make a 
problem out of no 
problem. Who has no 

concentration, tell me? 

You may say, “I have no 

concentration because 

when I read the book, my 

mind goes all over the 

place.” Which book? 

“My text book, Sanskrit.” 
You said it. Suppose you are 

reading about a particular topic that you like, or 
the book is a novel by an author you love. There, 
you find concentration. You will read the whole 
book in one day. From where do you get this 
concentration? You can understand that unless 
you have it, you can’t apply that concentration 
under any circumstances. So, in what you are 
interested, there is concentration. But what you 
are interested in, what you have a value for 
cognitively, intellectually, you may find is not 
compelling, emotionally. There is no hero, no 
drama. Sanskrit is ramah, ramau, ramah. How did 
ramah become ramah? It is a problem. There are 
sūtras for that, so you not only have to know 
ramah, you also have to know how it became 
ramah. There are two problems. But once you 
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begin loving that, you have concentration, because 
there is a certain emotional satisfaction in it. That 
must be there. Everybody has concentration, 
unless there is some pathological problem, so for 
somebody to say that you must have concentration 
is another form of manipulation. As though the 
it has 
concentration. Everybody has 


person saying 
concentration; itis a question of 
discovering that particular 
attraction for a topic. You have 
to discover that. Any topic, 
once you get involved in it, 
once you begin to understand it 
properly, elicits concentration. So no one can say 
that he or she has no concentration. 


Still, someone can say, “Swamiji, if I have 
concentration, why, when I am chanting a mantra, 
does my mind move away? It goes all over.” It is 
the mind’s nature to go all over. It should not be 
stagnant. Otherwise you won’t be able to know 
anything. The thought frame must be momentary, 
because you can’t see the motion unless it is. It has 
to be momentary, like a movie. Your mind is not 
like a Polaroid camera. It is momentary, so you 
don’t see a single picture. It goes on taking pictures; 
that is how the mind works. It has to move; the 
Bhagavadgita confirms it: caficalam hi manah. “The 
mind has to move, okay, but why should it not 
chant, when I want it to? When I am repeating 
something mentally, my mind moves away from 
what I am repeating.” Do you know what? This is 
called meditation. Part of the definition of 
meditation is to bring back the mind to what you 
are doing. That is what meditation is, so you cannot 
complain to me anymore that you cannot meditate. 
Bringing the mind back to the object on which you 


Everybody has concentration; 
it is a question of discovering 


that particular attraction 


for a topic. 


are dwelling is the definition of meditation. So 
nobody can really complain, “My mind moves 
away.” Bring it back. Bringing it back is 
meditation. You can no longer say that the mind 
moves away, because you understand the logic. 
Moving away is natural, but if you don’t bring it 
back, there is no meditation. 
Your attempt to bring it back 
is meditation. “Whenever it 
moves away you bring it 
back” is the advice given by 
the 
Bhagavadgita, yato yato 


Bhagavan, in 


niscarati tatastato niyamyaitad 

(6.26). That is meditation. And that capacity to 
bring it back is what is called citta-ekagrata 
samadhanam. 


Samadhana can also be taken as a mind that is 
not interested in too many things, or in doing 
many things at the same time. Trying to do many 
things at the same time is so common that we 
even have anew word for it—multitasking.’ This 
is a particular kind of habit that is not helpful in 
this pursuit, so we need to have samadhana. And 
also, too many irons in the fire is a problem. When 
there are too many things out there to do, we need 
viveka and vairagya, as already mentioned. Here, a 
certain citta-samadhana is also required. You have 
only one thing in front of you, and this is what 
you are seeking now. That is the main, the 
predominant occupation. “This is what I want 
now, this is what I am doing now, at this time in 
my life.” So what you are doing draws your 
attention, has you, for the time being. Now 
Vedanta has you—and Sanskrit also. Nothing 
else has you, because you are committed to them. 
This is samadhana. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


AN OVERVIEW OF THE FOUR-FOLD QUALIFICATIONS 


anda - ReRe ARARA en. wearer aac N 
sadhanant - nityanityavastuvivekehamutrarthaphalabhogaviraga- 
Samadisatkasampattimumuksutvant. 

The means to the attainment of knowledge are: discrimination 
between things permanent and transient; renunciation of the 
enjoyment of the fruits of actions in this world and the hereafter; six 
treasures, such as control of the mind and the desire for spiritual 
freedom [Vedantasara, 15]. 


There are four sadhanas or qualifications that can be described as being 
inner wealth. The scriptures suggest that we acquire this inner wealth. 
Therefore, they recommend the giving up of kamya-karma, actions directed 
towards the acquisition of outer wealth, and nisiddha-karma, actions that 
violate the rules of life in order to acquire material gains. 


The beauty of inner wealth is that it is already there, only, it is 
obstructed, veiled, or enveloped in certain obstacles. This beauty and purity, 
which is already present, has to be invoked, manifested, or surfaced. It is 
comparable to water covered by a layer of moss; the water is not visible 
because the moss covers it, but when the moss is removed, the clear and pure 
water manifests itself. Similarly, the purity and cleanliness of our 
personalities is as though buried under a moss of reactions known as papa or 
obstacles; all we have to do is remove them so that our inherent inner beauty 
becomes manifest. Therefore, it is only proper that our lives be such that the 
beauty, which is within ourselves, becomes manifest. Vedanta points out the 
secret of life, which is that we already have whatever we are seeking. Not 
only is there brahman, but also, whatever we seek in life is right within 
ourselves because that is the nature of the Self; all we need to do is to make 
that Self manifest. Therefore, a life directed toward the manifestation of our 
own inner happiness, peace, and security is an intelligent life, whereas a life 
directed toward acquiring that happiness, peace, and security from the 
outside is a misdirected or misguided life. 


Studying the scriptures is necessary in order to gain the correct view or 
vision of life. Living the life enjoined by the scriptures is conducive to this. 
When we study the scriptures, we do acquire a certain vision of life even if we 
do not necessarily understand the entire vision immediately. Hence, the 
qualified student is one who has studied the Vedas. 


Viveka, discrimination 


The first qualification is viveka or discrimination between the nitya- 
vastu and the anitya-vastu. Vastu is reality. The nitya-vastu is the permanent 
reality and the anitya-vastu is the ephemeral or impermanent reality. Viveka is 
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the ability to tell right from wrong, proper from improper, and the permanent 
from the impermanent. In the beginning, viveka aids in discriminating 
between dharma or right and adharma or wrong, and in knowing what one 
should or should not do. The human intellect has the ability to be 
discriminative, which, if used properly, leads to vairagya. 


Vairagya, dispassion 


The second qualification is viragah, a dispassion that arises naturally on 
account of viveka, which draws us away from the ephemeral, the 
impermanent, and the gross. We are naturally drawn toward that which is 
lasting and permanent. As the intellect or mind starts discriminating between 
the permanent and the impermanent, the question arises, ‘what am I seeking?’ 
I realize that what I am seeking is the permanent, the Self, which is brahman or 
God and that everything else is impermanent. This understanding is called 
vairagya or dispassion. It arises when I become indifferent to all that is not 
useful to me or contradicts my pursuit of the permanent. There is dispassion 
for the impermanent because I am seeking the permanent. There is an 
understanding that the very seeking of the impermanent is a denial of the 
permanent. 


The permanent and impermanent cannot be sought together; they are 
mutually exclusive. The mind can either run outward and be extroverted, or 
be abiding and introverted. The mind can be focused either on the non-Self or 
upon the Self. When I recognize that I hurt myself by running after the 
impermanent, a healthy or mature understanding about the non-Self or the 
impermanent arises and I gain dispassion and objectivity. Thus, vairagya or 
dispassion means a passion for the permanent and a dispassion for the 
impermanent. We should understand that the mind always has passion for 
something. When it has passion for the impermanent, it does not have 
passion for the permanent. As it becomes free from the passion for the 
impermanent, it discovers a passion for the permanent, the Self. This is 
viragah or vairagya and will be discussed again, later. From vairagya arises the 
Samadisatkasampattih. 


Samadisatkasampatti, the six-fold inner wealth 


As a result of vairagya, there arises from within a sampatti or inner 
wealth, the samadisatkasampatti or six-fold inner wealth beginning with sama. 


Sama 

As I try to acquire vairagya, I see that the mind continues to run after 
the impermanent on account of habitual error. Having a value for or 
understanding vairagya is different from the actual practice of vairagya. For 
example, I have a value for truth. I know what is gained by upholding truth 
and what is lost by compromising truth. Despite this understanding, I need 
to be alert to actually speak the truth. If I have been habitually speaking 
untruth, I need to be alert to restrain the mind from its habitual pattern. 
Similarly, a mind that has been in pursuit of the impermanent needs to be 


www.AVGsatsang.org 2 


restrained and reined in. It needs to be shown that what it is running after is 
impermanent and that what it is seeking is the permanent. This education of 
the mind is gama. 


We accept two faculties within ourselves: the thinking faculty and the 
habitual or emotional faculty. Viveka and vairagya arise in the thinking faculty 
or the intellect, alongside the impulsive and habitual running after things. 
Therefore, we should make the mind constantly see that what it is running 
after is impermanent. We do this by asking whether a particular action is 
going to give us what we are seeking. We know that when we act on impulse, 
all our wisdom is relegated to the background and is not useful at that time. 
When we make the mind see the futility of its pursuits, we can bring it back, 
not by force, but by education. This restraint of the mind is not through 
supression, but education. In this way, the impulsive or habitual faculty 
learns to see what the thinking faculty sees. Slowly, we establish a harmony 
between the thinking faculty and the habitual or impulsive faculty. 


Dama and Uparama 


Dama is Sama at the level of the sense organs, where there is a natural 
craving too. Here also, we make the mind see its futility and restrain it. As a 
result of gama and dama, the mind discovers an inner poise or silence and, 
slowly, it no longer wants to run outward. The state of the mind when it 
abides in the Self is called uparama or uparati. 


Titiksa 
Titiksa means endurance, forbearance, or forgiveness. It is to be 
exercised when others violate me. It is the ability to not get disturbed or 


perturbed by all the changing favorable and unfavorable situations around 
me. 


Samadhanam 


Samadhanam is constant alertness or focus. It is posssible only when the 
mind has discovered gama, dama, uparama and titiksa. The mind is able to 
maintain its focus to the extent that it is free from distractions. This single- 
pointedness enables me to maintain focus on my objective and ensures that 
whatever I do becomes a means to achieve that objective. This is a total 
offering of oneself to the goal or objective. 


Sraddha 


Sraddha is the inner disposition of accepting the statements of the 
scriptures readily, without any resistance, questioning, or doubt. The 
scriptures make sense to me and I feel they are true. The disposition of the 
mind that sees this truth is sraddha. It is because of my sraddha that I am able 
have a natural trust, acceptance or faith in the scriptures and the teacher. It is 
the ultimate attunement with the scriptures and the teacher. 
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These qualifications are collectively known as the samddisatkasampattih. 
When viveka and vairagya, discrimination and dispassion become part of one’s 
natural disposition, the wealth of qualities within is revealed. The qualities of 
discrimination, dispassion, abidance, trust, faith, and devotion have only to be 
invoked. 


Mumuksutvam 


Inner evolution or growth culminates in mumuksutvam, an intense 
desire to be liberated from this bondage or sense of limitation. As long as our 
bondage or limitation does not bother us much, this teaching has only a 
limited impact. However, this teaching creates an intense desire for 
liberation, which itself is a great qualification. In fact, mumuksutvam is the 
culmination of inner purification. 


To sum up, the idea is that knowledge takes place only when these 
qualifications are present and does not take place when they are absent. This 
is what sadhanam or qualification means. When one listens to the scriptures 
after having acquired the four-fold qualifications, knowledge takes place. 
When the qualifications are not there, knowledge does not take place inspite 
of listening to the scriptures. The very act of listening or sravanam is 
conducive to the acquisition of these qualifications. The lack of qualifications 
is nothing but a product of ignorance. It is this ignorance that gives rise to the 
ego or individuality, which, in turn, gives rise to likes and dislikes and creates 
emotions and complexes. A constant exposure to the scriptures enables us to 
see the fallacy of our own notions. It is these notions and conclusions alone 
that restrain, restrict, and bind us. We become free from likes and dislikes as 
our understanding of the scriptures grows and to the extent that these false 
notions drop off. Therefore, it is said that one should listen to the scriptures 
again and again, pounah punyena sravanam kuryat. Repeated exposure 
becomes an excellent means to acquire the four-fold qualifications. These 
qualifications and a maturity of the mind are required for this knowledge to 
take place’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


The Four Requisites of Vedanta 


Every text must satisfy four prerequisites, called the anubandha. In the 
Vedantasara text and Vedanta, these prerequisites are identical since both 
deal with the same subject matter. The four-fold factors are stated in the 
following passage. 


AA STAT AA SATA TTT Tel 
tatra anubandho nama adhikarivisayasambandhaprayojanani. 
The preliminary questions of Vedanta are the determination of the 


qualifications of the student, the subject matter, its connection with 
the book, and its purpose [Vedantasara, 5]. 


Tatra means ‘with reference to the anubandha.’ Anubandhonama means 
‘that which is known as the anubandha’. They are the adhikari, visaya, 
sambandha, and the prayojana. The word anubandha can be translated either as 
primary or preliminary questions, or as preliminary requisites. Thus, the 
anubandha are prerequisite conditions that a text should satisfy before a 
student proceeds to study it. 


Adhikari means a qualified student. It is necessary that a text should 
specify for whom it is meant. One who is qualified to study the text or will 
benefit the most from its study is considered an adhikari, a suitable or qualified 
student. Generally, an author uses the preface to indicate the audience that 
the text addresses. Any communication requires that the communicator keep 
his audience in mind. When you write a letter, you have to keep in mind the 
person to whom you write. For example, a letter that you write to your child 
will be different from a letter you would write to your parents. Similarly, the 
author of a text also tailors his exposition. In a classroom setting, the manner 
in which a teacher deals with the subject will depend upon the students 
attending the class. The same topic may be dealt with a little differently in 
different classes. Every audience is unique and what you write or say 
depends upon the audience for whom the writing or speech is meant. 


Visaya is the subject matter of the text. It is necessary that an author 
clarify the nature of the subject matter right at the outset. Generally, an 
author uses a preface or an introduction to specify the subject matter or visaya. 


Prayojanam means purpose. What is the purpose of studying the text, 
or what does a student hope to achieve as a result of the study of the text? 
The subject matter of Vedanta is the knowledge of jiva-brahma-aikya, the 
identity between the Self and brahman. What do I gain from this knowledge? 
It is natural for this question to arise. In fact, before we undertake even the 
smallest of tasks, we typically ask: What is the purpose? Why should I do it? 
What is in it for me? The benefit of gaining this knowledge is called its 
prayojanam. 
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The fourth factor is sambandha or connection. There are different kinds 
of connections such as the connection between the student and the text, or the 
connection between the text and the purport of the text. Suppose the identity 
of the jiva and brahman is the subject matter and the purpose is liberation, 
what would be the relationship between this knowledge and its purpose? 
After gaining the knowledge, is it necessary to do something to become 
liberated? 


In Vedanta, knowledge itself is a means of liberation 


This is where Vedanta differs from the karma-kanda, the earlier portion 
of the Vedas dealing with rituals. In the karma-kanda, it is necessary to study 
the text to gain knowledge of the various rituals, which are the means for the 
attainment of various ends such as the heavens, wealth, or progeny. What is 
the relationship between that knowledge and the attainment of the goal? The 
connection is that after gaining knowledge of the rituals, it is necessary to 
actually perform the rituals to achieve the various ends. For example, it is not 
enough that I know how to prepare a tasty dish; I need to make it to enjoy 
eating it. Thus, in the case of knowledge pertaining to actions or rituals, the 
knowledge enables the performance of action and the action, in turn, becomes 
the means to attain the purpose. In the case of the knowledge of Vedanta, is it 
necessary to do something with this knowledge to gain liberation? No, this 
knowledge is itself a means to liberation; the means and the end are one. In 
the case of the karma-kanda, the means are different from the end. That 
knowledge is different from the result because it requires a link in between: 
the performance of action. In the case of Vedanta, however, no action is to be 
performed; nothing need be done with the knowledge; the knowledge itself is 
liberating. Why is it so? It is because bondage is a product of ignorance. 
There is no real bondage. Only if the Self were really bound would it be 
necessary to do something in order to release the Self. 


Bondage is but a notion 


A story is told to illustrate this idea of bondage. A teacher and disciple 
once lived in a hut in a forest. The disciple studied under the guidance of the 
teacher and served him well. One of the duties of the disciple was to take his 
teacher’s four cows to graze each morning and bring them back in the 
afternoon and tie them up. One day, when the disciple returned with the 
cows, he found that one of the four ropes was missing. He had nothing with 
which to tie the fourth cow. He was concerned that the cow would wander 
away and was therefore disturbed and restless. He went to his guru and 
sought his advice. The teacher said, “Don’t worry. Go and tie the cow.” “But 
how can I tie the cow without a rope?” asked the disciple. The teacher said, 
“Don’t worry. Do as I tell you. Go and tie that cow just as you tie her every 
day.” Even though the disciple did not understand his teacher’s instructions, 
he decided to follow them. He went to the cow and made the same motions 
that he made everyday while tying the cow. To his surprise, the cow became 
quiet and rested the whole night. In the morning, when the time came for 
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him to take the cows to graze, he untied the three cows that he had tied with 
the ropes. Since the fourth cow was not tied, he expected her to start walking 
with the other cows, but the cow would not walk. He was confused and went 
back to the teacher and reported, “Look, that fourth cow is not moving.” The 
teacher asked, “Did you untie the cow?” The disciple answered, “Where is 
the question of untying? I did not tie the cow to begin with.” The teacher 
said, “Go and untie the cow.” Again, the disciple went and enacted the 
untying of the cow and, to his utter surprise, the cow started walking. The 
sense of being tied or bondage of the cow was merely a notion; it felt that it 
was tied and, later, that it was untied. Similarly, we feel that we are bound. 
The sense that I am tied, bound, and limited is only a notion. The Self cannot 
be tied. It is all pervasive and subtler than the subtlest. It is unattached and 
unconnected. There is nothing that can bind the Self. 


The Self is not confined to this body. It is not a mere entity. It is the 
akhiladharam, the sub-stratum of the entire creation. And yet, all of us feel that 
we are limited beings: I am a man or Iam a woman; I am good or I am bad; I 
am successful or I am a failure. Why is this so? Ignorance brings about an 
identification of the Self with the body, which causes all these notions. 


Liberation is the removal of the false notion of bondage 


Liberation is the removal of this false notion of bondage. The words of 
the Upanisads remove these notions. The various mindless notions or 
complexes that we entertain about ourselves make us sad, unhappy, 
restrained, or suffocated in life. I experience freedom the moment I am free 
from complexes. In deep sleep, there are no complexes and, therefore, I don’t 
experience bondage. As soon as I wake up, however, there is again 
identification with the body; my personality takes hold of me and I feel bound 
and limited. 


The knowledge of the true nature of the Self releases us from this 
bondage. In Vedanta, knowledge is the very means as well as the end. The 
beauty of it is that as soon as you learn about the true nature of the Self, you 
will be released. To the extent that you understand your nature, you become 
free from this notion of bondage. Thus, the sambandha or connection between 
knowledge and liberation is that knowledge is liberation. Knowledge and 
liberation are not separated by any distance in time, place, or activity. 


Jfianam labdhva param santimacirenadhigacchati, having gained the 
knowledge, one attains ultimate peace [Bhagavad Gita, 4-39]. Peace is 
freedom from conflict. It does not mean the absence of thought. This 
knowledge makes us free from reactions, complexes, and conflicts, and one 
gets established in peace. Therefore, it is very important to understand this 
sambandha or connection. When we understand that this knowledge is itself 
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the means to liberation, we don’t look for anything else; all we desire is this 
knowledge’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Four Types of Devotees 
Swami Dayananda Saraswati’ 


Caturvidhah bhajante mam janah sukrtinah, the people, given to good 
actions who worship me are four-fold (BG 7-16). Among those sukrtinah, 
who recognize and worship ISvara, there are four types.  Caturvidhah. 
Vidhah means variety so there are four varieties of devotees. All of them 
have sufficient recognition of Iśvara to be devotees but among them there is 
a gradation. The degree of recognition, their attitude, approach, prayers, 
artharthi, jnani. 


Artah 


Arti means any sorrow or grief. Sadness, distress, discomfort, trouble 
are all called arti. Artah is one who is seized by a distress, caused by a thief, 
tiger, or disease. Tigers were common in those days when India was full of 
forests, so Sri Sankara commonly uses the tiger as an example. When a 
person is seized by some distress, whom he will call as a last resort? If he 
has some punya karma, there is Ivara in his life and he will call upon Him. 
But only when he is in distress. Till then he does not think of Him. But at 
least during that spell of distress he does think of Him — because he does not 
see anyone else who can help him. This kind of devotee is called ārtah, a 


devotee in distress. 
Artharthi 


Artha means what is desired. In this context it means wealth and 


things similar to it — power, progeny and so on. One wants all these and to 


l Excerpted from the Bhagavad Gita Home Study course. Published as Devotion as Jñāna Yoga in the 9" 
anniversary souvenir of Arsha Vidya Gurukuam, 1995 


www.AVGsatsang.org 


get them, the artharthi invokes the grace of Bhagavan. He thinks he cannot 
live happily without these things and so he makes use of various means to 
get them. He uses local influence, money etc. — plus Bhagavan, because he 
recognizes that there is always a factor over which he has no control. As a 
devotee, he is mature enough to recognize the chance element. That he 
recognizes as daivam. And there is no way of having any control over it 
without some grace. So whenever he wants to accomplish something, he 
invokes the grace of Iśvara to control certain factors that he cannot control or 
even know. He will perform rituals in order to invoke Iévara’s grace to help 
him gain whatever he wants. This is kamya-karma, a karma done with a 
desire to accomplish a given end within samsara. The one who does kamya- 
karma is an artharthi. But he is also an arta devotee. When he is in trouble 
he will, of course, invoke the Lord. An artah, however, is not an artharthi 


because only in distress can he think of God. 
Jijnasu 


who desires to know. What does he wants to know? That is also important 
because even the one who does wrong actions, duskrtinah, wants to know a 
lot of things — like how to open locks. But here, the subject matter is Isvara, 
the truth of Isvara, bhagavat-tattvam. He is not invoking Iévara’s grace for 
simple accomplishments. He wants to know the truth of Isvara, the ultimate 
Bhagavan as an accomplice for his small little pursuits; he wants to know 


who is Isvara. As a bhakta he invokes Ivara’s grace for this. He also offers 
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his prayers; he also performs his daily and occasional duties, nitya- 
naimittika karma. But he does all this to gain a clear mind, antah-karana- 


Suddhi, and the knowledge of Isvara. 


Knowledge of Isvara is nothing but knowledge of dtmd. Iévara, the 
cause of everything happens to be the essence, oneself. If ISvara were other 
than dtma he would be andtma, and therefore inert. The only conscious 


being is dtmd, and Isvara is not separate from it. 


This seeming difference between Isvara and the individual is due to 


devotee because he seeks the help of ISvara and performs prayerful actions 
to earn this help. But his actions are not for limited ends within samsara, 


kamya-karmas. The Grta and artharthi are kāmis because theirs are kamya- 


Jnani 


And then there is a fourth bhakta. All four recognize me and to the 


degree they recognize me they are in union with me. The fourth one’s 


you necessarily become a jfdni, one who knows the truth of Lord Visnu, 


Paramesvara, as himself. He is a real bhakta. 
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Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Freedom 


Question: 
Swamiji, what is freedom? 


Answer: 


I define freedom in a two-fold way: freedom from the past and freedom from and 
freedom from the concept of past, present and future. These are two types of 


freedom. 


Freedom from the past refers to your own past life, meaning, this life, your 
childhood, and so on. Everyone’s past has its own problems and these problems 
affect the person in the present. What I face now, at this moment, is not viewed 
objectively. It is always stifled, conditioned, prejudiced, and distorted by my own 


past. Freedom from this past means freedom from my psychological past. 


Freedom from one’s psychological past is a relative freedom, described in Gita as 


freedom from the pressure of one’s own likes and dislikes. There is also an 


ultimate freedom, called liberation or moksa. 


Freedom is always something undesirable. To be under the influence of the past is 
not very desirable because you miss the present. All sorrow, hurt, and pain are due 
to the past. Because the present, which becomes the past, also causes pain, you 
become subject to further pain. So the hurt get becomes more hurt and sad become 


more sad. That is how it is. 
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There is also freedom from being small, being an individual, being a mortal, one 
who is subject to disease and death. Here, too, there is bondage in that there is a 
sense of imperfection and inadequacy in terms of time, place, strength, and 
knowledge—all of which form the very core personality, essentially, since the 


body-mind-sense complex is taken to be the self, “T”. 


This bondage is the basic bondage and is something I want to be free from. Being 
in the form of pain and therefore undesirable, I do not accept it. Ultimate freedom 
must necessarily be centered on the “T’, since I am the one who is bound and also 
the one who has to be free. This freedom is either already intrinsic to the self or it 


is not there at all. 

If it is intrinsic to the self, then the bondage is born of self-ignorance or error. 
Removal of the ignorance and thereby the error, is freedom, moksa. Vedanta says 
that self is already free, here and now, and that it has always been free. Therefore, 


the already free self is recognized as it really is, meaning, I am free. And being 


identical with Brahman, the cause of whole creation, I am everything, I am the 


whole. This particular knowledge is what is meant by freedom, moksa. 


For one who has this knowledge, there is no further birth, which is an extension of 
the freedom that is knowledge. There is oneness between the individual and the 
Lord. That I am the whole is a fact; it is the truth of the individual. It is also truth 
of the Lord. The Lord can say, “I am the whole,” and the individual can say the 
same thing because both are Brahman. This vision, gained through knowledge, is 


the only real freedom. 


! Published in Arsha Vidya Gurukulam 3“ anniversary souvenir, 1989. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulum 
Freedom from Boredom 


Question 


We often get bored in college. How do we overcome boredom? 


Answer 


The only way to overcome boredom is to cultivate an interest in the subject. It is 
we who decide whether something is interesting or uninteresting. It is possible to make 
things interesting. If you take an interest in something, it can become interesting. People 
take an interest in a lot of different things. For instance, there are some who observe 
insects all their lives. So it is indeed up to us to develop an interest in something. We 
tend to dismiss things as boring or uninteresting. It is true that a lecture becomes 
interesting only when the speaker is interested in what he is talking. If it were boring, 
how could a professor hold forth for 3 hours! At least it is interesting from the 
professor’s perspective. If he enjoys what he does, the listeners enjoy it also. If it bores 
him, the listeners are bored too. Is it the way the subject matter is treated that is not 
enjoyable? Or is the subject matter itself that is not enjoyable? If the subject matter were 
not enjoyable, how could so many people have written books on those topics? It can 
potentially be enjoyable to me because I am supposed to study! When I am required to 
do that I may as well make it an enjoyable process and do it with some interest, rather 


than treating it as a task. Therefore, tell your mind to make the subject more interesting. 


As it 1s, today’s children want to be entertained in the manner that television 
provides entertainment. We are accustomed to being entertained on TV and don’t want 
to exert ourselves. So teachers have a hard time in schools. The people on TV are 
entertainers, teachers are not! We have to change our orientation and our demand that 
somebody must entertain us. We must learn how to derive pleasure from what there is, 


rather than demand that something be delivered in a pleasurable manner. 


Perhaps if you go to class prepared, you can appreciate the teacher’s treatment of 
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the subject matter. You could perhaps take an interest in how the subject is developed, 
the teacher’s thought pattern, communication skills, etc. You can perhaps even learn 


what not to do. 


To say that something is boring may not be fair. It means that we are not doing 


something required on our part and also that we are dismissive. 


Anything can be made interesting if you take an interest in that. You can take an 
interest in cutting vegetables, and watch how they boil, notice what goes on when they 
are boiling, etc. Take some interest in it such as people take an interest in children or 
plants. You can take an interest in cleaning the floor and observe how the dust moves as 
you clean. You can watch those things if the mind is available. Generally speaking, the 


mind is not available. It tends to be bored and that is why the lecture seems boring. 


Things become boring when they are not important to us. If I care for something, 
it will not seem boring to me. Let us discover the importance of things. I am basically 
interested in myself and anything that is related to me is interesting to me. Therefore if I 


can see how something can be of value to me, I can automatically take an interest in it. 


For instance, some students of Engineering do not take any interest in 
mathematics, because they do not perceive what relevance it can have. While a particular 
subject may not be useful in the way that you think it should be, it can be useful in terms 
of cultivating your intellectual abilities, your thinking and your logic, which can prove to 
be useful in other tasks. We should take the time to ponder the value and importance of 
things that seem boring and the attempt to do so, if nothing else, will at least train the 
mind to take an interest in things. That itself is a valuable thing. In the future, you could 
get bored with many things. A doctor can get bored of seeing the same type of patients 
and going through the same old routine in testing them, but it is essential for the patient. 


We have to use our creativity and our thinking ability to acquire an interest in anything at 


hand. And we can do that. l 


' Transcribed and edited by Jayshree Ramakrishnan and KK Davey. 
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Freedom From Helplessness' 


Swami Dayananda Saraswati 


There is a definite line that separates modern society from the ancient. In general, 
I find, life is always modern. Patafijali, who wrote the Mahabhasya,’ states, in his 
introduction’, how the modernists do not follow the old style of learning the 
phonetics. When I read that, I felt that an era we consider as ancient, was modern 
for Patañjali. It is no different today. When an old person talks to you, he or she 
always says, “In my days it was wonderful.” When I was in school, the older 
people in the village used to say, “Our school days were definitely better, not like 
they are now.” Today, I see people of my age telling the modern students, “Oh! 
Everything has degenerated. Today’s students have lost their way.” I think the 
generation gap is not a new discovery. It was always there because a mother is 
usually 25 or 26 when the first child is born. There would be no generation gap if 
the child were born the same age as the mother, which is never going to happen. 


However, one thing is certain. When we say modern, what we really mean is 
that, unlike our forefathers, we have to respond to a wide variety of events every 
day. Definitely our forefathers, a few centuries ago, were better off in one way 
because they only had a few events to respond to. To the contemporary way of 
thinking such a situation would be impossible. This is also not true. 


You live one day at a time. The ‘one-day’ is always a today. You reach 16 or 61 
living one day at a time. In the past also it was a new day when a person got up 
from sleep; it was always a good morning. It is amazing. It is again one day at a 
time when you sign off for the day, when you go to sleep. Sleep is a great 
leveller. Your experiences, your problems, your notions of individuality, your 
identity with religion, the concept of modern and ancient, even your 
understanding of Vedanta all these are levelled into one blanket experience of 
‘not knowing anything’. The world including the concept of time and space 


' Edited excerpt from Freedom from Helplessness, Arsha Vidya Research and Publication Centre, Chennai, 
2006. 


? The commentary on Sanskrit grammar siitras of Panini 

> Pura kalpe etadasit sariskarottarakalam brahmanah vyakaranam smādhīyate tebhyastattat-sthana-karana- 
nadanupradanajnebhyo vaidikah sabda upadisyante. Adyatve na tatha. Vedamadhitya tvarita vaktaro 
bhavanti. (mahabhasya — prayojana-granthopapatti prakaranam) 


dissolves in sleep. 


When you get up in the morning to a new day, it is like a new creation. It can be 
new or it can be a continuation of the old problems. You can live the day as a 
continuation of what happened before, the previous day, because the memories 
are there. The memories, perhaps, are meant to give a certain continuity. You 
carry forward what was experienced earlier and look at the day from the 
previous day’s memory. I believe that a modern person looks at the day 
differently. His or her day needs to be packed to have a sense of achievement. 


A day packed with events need not move faster. In fact, with fewer events it is 
amazing how a day speeds by. You find you have no time for anything, even 
though the day is filled with events that are predictable. There are no surprises. 
One’s routine is predictable, the food and the eating time is predictable. 
Everything is well ordered; the whole day is predictable. In spite of the 
predictability you find a month just flits past. 


Our forefathers also lived a predictable life but with fewer events. They did not 
have a television to watch, a newspaper to read or a radio to listen to. Such 
facilities were not available then. If there was an event of importance, such as a 
calamity in the nearby village, the news could not reach the person in the 
neighbouring village instantly. Probably, he would hear of it ten days later, when 
it was no longer a current event. It would be an old event, an already wept over 
event, or an event to which people have already responded adequately. 
Sometimes, the news would not trickle down at all. Whereas, these days, in the 
crowded front page of a newspaper, you find there are so many events and to 
each one of them you have to respond: something happens somewhere in the 
world, Prince Charles has a fever, President Bush sneezes, somewhere an 
earthquake claims thousands of lives; somewhere a revolt and many die; 
somewhere an act of terrorism, many are taken hostages; every day you have to 
respond to the many varied events. 


The world is the same size as it was then, although if one views it from one of the 
satellites, one would see the poor earth as a small ball spinning on its own axis. 
In this small globe we find ourselves beset with so many problems. It looks as 
though the world has shrunk. Once, I flew from London at 11 A.M. by the British 
Airways Concorde flight and reached New York at 8 A.M. The people who were 
waiting at the New York airport asked me, “Swamiji, when did you leave?” I told 


them, “I have not yet left, for my flight leaves at 11 A.M.” I cannot use the past 
tense here; even grammar becomes a problem. One does not know which tense 
to use, and one gets tensed up in the process. Modern technology defies the rules 
of grammar. 


Today, events crowd the entire twenty-four hour period. Unrelated to the events, 
no doubt, my life is very simple. However, I cannot remain a mute witness to 
what is happening around me, whether I am a simple individual or a Swami. I 
cannot but be alive to the events. By what is ‘around me’ I do not mean the 
mountain or the river or the stars above. It is not the few trees and birds. The sky 
is the limit for the phrase ‘around me’. Even the black hole, whose gravitational 
influence is so strong that not even light can escape, is all ‘around me’. What is 
around me is what I know, and what I know is enough to trouble me. 


One either has to respond to every event or live one’s life holed up in a cave 
somewhere. I do not think that is a life worth living. Even if I live a simple life, it 
is better lived amidst the world. When I hear the news that two meteorites in the 
orbit collided, it creates a small fear in me; the debris may fall upon me. So, I find 
myself in a position where I have to respond to situations which are too 
numerous and varied. How should I respond to them? 


More often than not you find yourself helpless. You read the morning newspaper 
in the bathroom and you are fuming. You cannot do anything for you are 
helpless. This helplessness is the modern problem. Not that this is the only 
problem. Many problems may be there, but this one leads to varieties of other 
problems. You may have an answer for everything but nobody cares to consult 
you. That is another problem. You find yourself helpless, for no fault of yours. 
You can live a very simple, clean life, where you care for people, without 
trampling upon others’ toes, but at the same time you see yourself helpless. You 
are helpless because you have to respond to every situation that you come to 
know. Further, as a member of contemporary society, you cannot avoid 
knowing. 


How can we handle this helplessness? If it can be handled, it is no longer a 
helpless situation. How does one look at situations and yet feel that one is not 
helpless? Before we deal with that, let us see how each one lives his or her life. 


We live in our own world. Even though there is a world available for public 


appreciation, public gaze, still each one lives a subjective life. When you see me, 
the Swami, I am the only world for you at that time; there is no other world. In 
fact, what you confront is the world. As I talk to you, if you think of something 
else, then that something else becomes your world. 


When you see me, how do you see me? Do you see me as I am? Physically if you 
are not color blind and your eyes and ears can function well, then you can have 
some objective idea about the Swami. However, the Swami is not just the 
physical body, much less the dress that he has; he is more than that. There is 
someone in this body who is now talking to you and responding to you. How do 
you know this person? How do you respond to this person? It is always with 
your scales of judgement. 


In today’s competitive society, each member seems to be out to get the other. 
That is how it looks, if the behaviour of people is an indication. You are therefore 
always wary. You are always ready to defend yourself. You are always ready to 
fight. You pick up this attitude right from your childhood. 


We start our life as a helpless but totally trusting baby. We do not know whether 
we are with the mother or with some one else; we are helpless. We are helpless 
when we face certain psychological situations that disturb us, that undermine 
our trust. The distrust later becomes the core of the child’s personality. The 
distrust is confirmed when we go to school because there are a lot of bullies 
around who are out to get us. All these influence our response as an adult. When 
we see people in the society, everybody seems to be out for the kill. Survival 
itself becomes a challenge. It is not very different in an affluent society. When 
there is competition, we are braced for any onslaught. We may be taken 
advantage of, exploited, taken for a ride, and we do not want to be taken for a 
ride. Therefore, we are wary all the time. It is this cautious person who deals 
with everybody else, deals with the Swami also. Our distrust and disbelief 
towards others puts us in a vulnerable situation. 


Everyone has a need for someone who is not judgmental, with whom one can 
relax. It is very difficult to meet such a person in the world. This also makes you 
vulnerable. It makes you ripe for exploitation. With all your fears, your needs, 
distrust and disbelief, when you see the Swami, well, he is not going to be the 
Swami that he is. He is the Swami that you think he is. 


This is true of everything else. It is one of the main reasons why the human mind 
loves nature. The ocean and the mountains, the sky and the stars become so 
important to us because these are the only ones we can approach without our 
prejudices. I ask you, “Are these alone considered nature? Is the human being 
outside nature? Who said that a human being is not nature?” If animals, trees 
and mountains are part of nature, how is it that such an eloquent species as a 
human being is not part of nature? My nose, my breathing, my hunger, are they 
not nature? My thinking, my anger, my love, are these not nature? They are all 
prakrti, nature. Who says they are outside nature? When human beings also form 
nature, why do I run away from them to see a mountain? Why should I be under 
such pressure, that I should seek mountains, valleys, trees and flowers? It is 
because, other members of my species have hurt me and I can no longer trust 
them or relax in their presence. It is because mountains and forests are the only 
ones left for us, which we can look at without prejudice. There again, if you are 
an environmentalist you have a problem. You would see the mountains and say, 
“My god! What have they done to this mountain? This is outrageous. They have 
made it completely bald.” Destruction of nature is another problem because of a 
lack of environmental awareness in people. Thus, even the mountains can drive 
you crazy these days. Then, you have to choose some special mountains. You can 
see how the safe world is getting smaller and smaller for oneself. However, just 
as we see nature without prejudices, we can also see the world that is available 
for public perception without subjectivity. 


When you look at a mountain, it does not demand or threaten you. You can be as 
you are, at home with yourself. You accept yourself in the appreciation of the 
beauty of the mountain. You do not want the mountain to be different, the 
animals to be different, the location to be different, or the mountain peak to be 
different. You take the mountain as it is. It seems to resolve all the demands of 
the demanding person in you for the time being. You come to appreciate 
yourself, which you had not done earlier. You say that the mountain is beautiful 
and visit the mountain again and again. However, it is not the mountain that you 
love, but rather, it is yourself you love when you see the mountain. In the 
experience of the mountain you see yourself, relatively at least, a pleased person 
whose demands are silenced and whose self-judgement is resolved for the time 
being. The beauty is so captivating that there is no room for you to be 
judgemental; the mountain does not let you have your smallness for the time 
being. It is able to capture your imagination and you find yourself letting go of 
all your notions; you see yourself as beautiful. 


When you see yourself beautiful, you say that the mountain is beautiful. When 
you say that the mountain is beautiful it is non-Vedanta. Vedanta says, “When 
you say that the mountain is beautiful, it means that you are beautiful.” That is 
Vedanta. When you express that the mountain is beautiful, then you become a 
poet. You can write a poem about the mountain. Vedanta is not poetry. In poetry 
there are some facts, but you need Vedanta to understand those facts. 


In any captivating situation you see yourself as a non-judgmental person. It 
means that you are capable of being non judgmental. You neither judge the 
object of captivation nor yourself. If you judge the object, you also judge yourself. 
Every judgement leads to self-judgment. When you are not judging the 
mountain, when you let the mountain be as it is, then you are not judging 
yourself also, at least for the moment. 


When you see yourself as a non-judgmental person, you are in harmony with 
what you face. It is something that is experientially known to you, but not 
recognized immediately. When you can relate to the mountain like this, you can 
also relate in the same way to any other person or situation. If it is possible in one 
situation, it is also possible in any other situation. We have a basis now to 
understand ourselves. 


When you see yourself as a non-demanding person in spite of yourself, in spite 
of your prejudices, your likes and dislikes, your demands, then you have made 
it. This is what you seek in life, after all. What else are you trying to accomplish 
in life? If you do not need to prove yourself to be somebody, if you do not need 
to be always cautious and wary in different situations, then you have grown. As 
long as you have distrust and demands, you are yet to grow. People say ‘I walk 
on eggshells.’ You are not walking on eggshells, you are in an eggshell, and you 
have to come out of the eggshell. Your own prejudices confine you, imprison 
you—they are the fetters. 


Your life should be such that you understand facts and see what is in front of you 
as it is. You need not know the person you face, but you need not look at the 
person with your prejudices. Even if you come to know something about the 
person, why should you interpret anything? A person is what he or she is 
because of his or her background. Understanding and accepting a person as he or 
she is, helps you get out of the shell of your private world and into the public 
world. The public world is very bright and beautiful; it is what is, whereas the 


private world is not. Our struggles in life are mainly to get out of our own 
private world and its prejudices. 


We think like Indians, we think like Americans, Europeans, but we do not think 
like thinkers. This is our problem. One can dress like sadhus, like Indians. It is 
welcome; it is cultural. Every culture should be preserved as it is; we need not 
disturb it at all. Each culture has its own beauty, language, dialect, music and it 
should be preserved; it is the wealth of humanity. You may not understand it, 
but it does not matter; it must be preserved as it is. Culture implies language, 
dress, food, the way of eating food, the way of cooking, the manner of talking, 
the way of greeting, the way of living in a family and so on. Even ornaments and 
hairstyle are culture, so they can be as they are. Therefore, everything is cultural. 
However, there is no Indian thinking, unless there is an Indian truth. There is no 
American thinking unless there is an American truth. If we are dealing with 
public truth, then, we should think like thinkers. 


We need insight to understand our own prejudices, to know which are 
prejudices and which are not. To have that insight one needs to objectively look 
at oneself and the world. Having looked at yourself, look at the world and bring 
that knowledge to bear on situations that call for responses from you. There can 
be millions of situations. They need not make you feel helpless. What is required 
is understanding and knowledge that is distinct from any kind of action. 


Freedom From Sadness! 


Swami Dayananda Saraswati’ 


THERE IS A TWOFOLD WORLD - ISVARA SRISTI AND JIVA SRISTI 
One is the world as it is. The other is the world that we perceive. The creation as it is I 
hardly look at. 


It takes simplicity to see things as they are. More often than not we all live in a world 
created by our own mind. There is a twofold world. One is the world as it is. The other is the 
world that we perceive. One’s perception is always vitiated, conditioned, modified by one’s own 
limited knowledge, by one’s own likes and dislikes, by one’s fears and anxieties, and by one’s 
opinions and prejudices. Therefore, one hardly lives in the world as it is. If there is a flower I 
happen to see, I can look at it as the flower is, or I can look at it with a longing to have the flower. 
Or when I look at it, I may associate the flower with a certain event. Therefore, I do not see the 
flower as the flower is. This projection on my part definitely denies me from seeing the world as 


the world is. 


In Vedanta we explain this twofold world as Isvara sristi and jiva sristi. Sristi means a 
creation. Isvara sristi is the Lord’s creation of the world as it is, and jiva sristi is the creation as I 
look at it. The creation that I look at is mostly my own projection. The creation as it is I hardly 
look at. Whenever I look at the creation as it is, I am okay, even if it is something that is 
unpleasant. An unpleasant situation necessitates a certain action on my part. I should either 
withdraw from the unpleasant situation (that is an action), or I should tackle the unpleasant 


situation. It can cause some discomfort, but it need not cause sorrow. 


IF YOU LOOK INTO THE NATURE OF SORROW IT IS NOT CAUSED BY THE 
WORLD NOR DOES THE SIMPLE PERSON CAUSE IT 

The simple person, being simple not complex, is not a source of sorrow. The world itself is 
incapable of giving rise to sorrow. 


The world can be uncomfortable. Nobody can feel comfortable when bitten by a 
thousand mosquitoes. The world that you live in can be uncomfortable, but that is purely an 


objective world, a world that you objectively appreciate as being uncomfortable. 


' Published in the Arsha Vidya Gurukulam 13" Anniversary Souvenir, 1999 

? From the book Freedom From Sadness, edited and transcribed by Sharon Cliff, a graduate of the second 
resident Vedanta course conducted by Swami Dayananda Saraswati in Coimbatore, India. Sharon currently 
resides at the Arsha Vidya Gurukulam in Saylorsburg, where she is preparing the book Freedom From 
Fear, based on Pujya Swamiji’s talks. 
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Sadness or sorrow we generally think is caused by an event, which is the world. We 
think it is caused by a situation, implying a person, which is the world. What is the world? 
Whatever you happen to confront, either sensorially or inferentially, is the world. There is no 
other world. And that world does not cause sorrow. It can present itself only in terms of 
comfortable or uncomfortable, desirable or undesirable. But the undesirability does not constitute 


sorrow. 


We have to understand the nature of sorrow as something different from pain. A physical 
pain is definitely not comfortable. If you have a fracture or any physical problem, it is a painful 
thing; but the painful thing itself is not sorrow. When I say, “Freedom from sorrow,” I do not 


mean freedom from pain; I do not mean freedom from an uncomfortable situation. 


We cannot avoid uncomfortable situations in the world, and we cannot go about asking 
why. There may be reasons, but this is how it is. Now it is winter; now it is summer. We cannot 
go to the North Pole, Alaska, and then complain that it is all snow and very cold. That is how 
Alaska is. Unless you are an Eskimo, you cannot enjoy the snow there. If you have to be in 
Alaska, you had better have the attitude of an Eskimo. If you have the attitude of an Eskimo and 


also the capability to live in igloos and so on, perhaps then you will enjoy a life in the snow. 


LIFE IS FRAUGHT WITH DESIRABLE AND UNDESIRABLE SITUATIONS - TO 
EXPLAIN IT SASTRICALLY_ EVERY HUMAN BEING IS A MIXTURE OF PUNYA 
AND PAPA 

There are situations that are desirable and situations that are undesirable in daily life. 
When you say, “This is my karma,” it is clear that it is papa. When you say, “This is my 
creation,” it is clear that it is punya. 


We cannot have a world that is always free from pain and undesirable situations. Life is 
fraught with desirable and undesirable situations. To explain it sastrically, every human being is 
a mixture of punya and papa. When you say, “This is my karma,” it is clear that it is papa. 


When you say, “This is my creation,” it is clear that it is punya. 


There are situations that are desirable and situations that are undesirable in daily life. 
You can look at your life and say that the whole life was more or less okay. Then you can look at 
the different time periods in your life, and you can say these ten years were wonderful, and these 
eighteen years were very bad. Astrologers will say, “You now have a good period for the next 
fifteen or sixteen years.” And then again he will tell, “But during these three years in between 


you have to be very careful.” He can also tell, “This morning is good for you, but this evening is 
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not that great.” And during the morning also it can be said, “This hour is better for you than the 
next hour.” Every human being is a misra—a mixture of punya and papa. Karma consists of 


punya and papa—comfortable and uncomfortable situations. 


Therefore, we find that we may get up feeling well in the morning, but in the evening we 
may have a problem, a backache. Or we may go to bed feeling well (it was a wonderful day), and 
then in the morning we may get up with a catch in our back. Thus, the whole life is fraught with 
changing situations that are called punya and papa that were gathered in this life or in a previous 
life. If we overeat and get a stomachache, the pain is definitely a result of what we recently did 


and not due to our previous life. 


Therefore, either due to the remote past or due to the immediate past, we encounter 
various comfortable or uncomfortable situations. Nobody can avoid this. Even kings had their 
headaches; and even ex-president Reagan, who held the highest office available in the world, as 
president of America, had to undergo surgery on his nose and had headaches and a variety of 


other problems. No one is spared. 


IT IS WRONG THINKING THAT CAUSES COMPLEXITY AND MAKES ME MISS 
WHAT IS AND LIVE IN A WORLD OF MY OWN MAKING 

The wrongly-edited world in my head causes me sorrow. I fashion out of this vast world a 
world of my own by a thought process. Thought by thought there is a buildup of sadness. 
The world is edited by my own fears and anxieties and projections. This edited world is the 
one in which we are all living. 


Everybody has to undergo these vicissitudes, these shifting circumstances, these ups and 
downs that keep occurring in life, which are both desirable and undesirable. Unless we 
understand this, we are always going to smart. This psychological smarting on our part is a 
refusal to accept situations as they are. It is this refusal that is the cause for sorrow. In other 
words, it destroys the simple person that we are. There are a number of reasons why the simple 
person is inhibited and made into a complex person. It is due to a certain type of thinking, which 
can definitely be corrected. It is wrong thinking that causes complexity and makes me miss what 
is and live in a world of my own making, which I always complain about saying, “The world has 


caused me sorrow.” 


In fact, it is not the world that is there that causes me sorrow. But it is a wrongly-edited 
world that is here in my head that causes me sorrow. The world is edited by my own fears and 


anxieties and projections. This edited world is the one in which we are all living. 
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Definitely, everyone lives in his own thought bubble. One good thing about this bubble 
is we can prick it. Each person fashions out of this vast world a world of his or her own making 
purely by a thought process, and this thought process makes you sad. Tell me, can anybody be 
sad without a process of thinking? You cannot say, “Thinking makes me sad.” That is not true. 


Now you are thinking. Are you sad? 


Thinking does not make one sad, but in sadness there is always thinking. You can never 
become sad suddenly. Sadness does not come like a lightening flash. It does not happen in a 
moment, in a trice. Thought by thought there is a buildup of sadness. There is a particular way 


of thinking that makes a person sad. You think yourself into sadness. 


WE THINK THAT DEATH MEANS SADNESS - BUT DEATH IS AN EVENT - DEATH 
ITSELF IS NOT SADNESS - IF DEATH IS SADNESS BIRTH ALSO SHOULD BE 
SADNESS BECAUSE A MAN IS BORN TO DIE 

When you hear the news, there is no sadness immediately. But death is something that 
leaves a permanent void, an emptiness, a vacancy. You are not going to see the person 
again in the same form. 


Sadness does not happen like an event. Death happens. But sadness is something that 
comes as a consequence of thinking about death. Death is something that universally creates 


sadness. We generally offer our condolences to the bereaved. This we all accept. 


We think that death means sadness, but death is an event. If death is sadness, birth also 
should be sadness because a man is born to die. Death itself is not sadness. When you hear the 
news, there is no sadness immediately. But death is something that leaves a permanent void, an 


emptiness, a vacancy. You are not going to see the person again in the same form. 


Even though you may believe in the continuity of the departed soul or in the permanence 
of the soul or in the eternal nature of the soul, the soul is not going to appear in the same form as 
it was available in flesh and blood responding to your call, ready to fight with you. That person is 
no longer there in that particular form. Therefore, a void has been created in this world. A 
person who was so much alive and kicking is no longer available in that form. It is this void that 
no human being is able to accept. 

WHAT REALLY BOTHERS A PERSON IS KNOWLEDGE OF ONE’S OMISSIONS 
AND COMMISSIONS 


“Why did I do this?” “I was harsh on this person.” “I should have perhaps obliged this 
person.” “When he asked for this, I should have given it.” 
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When I begin to see that in the entire future of my life I am not going to see the person 
again in the same form, there is a certain type of thinking. That thinking leaves me in a state of 
void—emptiness, helplessness and loneliness; and naturally, I begin to think about my omissions 
and commissions. “Kim aham sadhu na akaravam; kim aham papam akaravam iti: Why did I not 
do those things that I should have done; why did I do those things which I should not have done?” 
What really bothers a person is this knowledge of omissions and commissions: “I was harsh on 
this person.” “I should have perhaps obliged this person.” “When he asked for this, I should 
have given it.” “Why did I do this?” There is no human heart that is so hard that it will not melt 
in the face of the death of someone dear. Naturally, we begin to think of our omissions and 


commissions. 


When the person was alive, we criticized the person so much. I learned this when I was a 
young boy in the village. We had a sastri in the village who was a simple person. Really, he was 
a papam sadhu, a simpleton. People did not understand him. In those days trains were 
introduced, and he loved to ride on those trains. He would go to Kumbakonam and ask the 
stationmaster: “When is the next train?” The stationmaster would say, “Four o’clock.” “Where 
does it go?” “It goes to Madura, Trichi,” whatever. And he would say, “Give me a ticket.” He 
didn’t care where it went. He just wanted to travel on the train. He would get on and sit in a 
comer seat facing the opposite direction of the way the train traveled and put his head out the 


window. 


In those days the trains did not have bars on the windows. He would untie the knot that 
held his tuft of hair and let his hair fly in the wind as the train moved along. He was ecstatic. 
What opinion would these calculating, scheming, village-wise people have? These village-wise 
people are not ordinary people, I tell you. These village-wise people who can read the other’s 
cards by their face, what would they think of him? They would definitely think of him as papam- 
-a simpleton. Not only they thought of him like that, but also they talked so much about him that 
we all as children thought of him the same way. We used to play pranks on him. In the night he 
would be lying down sleeping, and we would tie the fellow’s hair to the rafter with a rope. In the 
morning getting up, he would find it was a problem. All kinds of things we used to do. 

DEATH SEEMS TO BE A GREAT HEALER OF ALL WOUNDS AND SEEMS TO 
MAKE US WISER — DEATH MAKES US SEE THINGS MORE CLEARLY 


As long as the man was alive, everybody called him names. After death he was praised. If 
death has to come to make us understand a person, when are we going to understand him? 
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Then this man passed away. On the thirteenth day a pandatji read about his life and 
praised him. He told what a simple man he was. He never abused anybody’s goodness. He was 
someone who could pick up happiness from small things. He was a man who never told a lie; he 
did not cheat anybody; he did not deceive anybody. He was a man who knew the Vedas very 
well and who lived a clean, simple life. And he passed away. Alas! As long as the man was 


alive, everybody called him names and called him a sadhu papam. We all played pranks on him. 


When the panditji was praising him, I thought, “My God! Death seems to be a great 
healer of all wounds and seems to make us wiser; makes us see things more clearly. My God! If 
death has to come to make us understand a person, when are we going to understand him?” Look 
at this situation: Unless the man dies, I cannot understand him. In our thinking, there is 


something drastically wrong. 


Unless we understand the silliness of our thinking, I do not think that anybody can 
properly live his or her life. We only drag our lives. So “Kim aham papam akaravam; kim 
aham sadhu na akaravam: Why did I not do the right thing? Why did I do the wrong thing?” 
This kind of thinking happens, and this thinking slowly leaves us in a helpless situation. We are 
sad. Nobody becomes sad without thinking. It is the thinking that makes us sad. Therefore, one 
fellow said: “Knock off thinking!” That is what the doctors do. When we go to a doctor when 
we are sad or bereaved, he will treat us with tranquilizers or some sedatives so that thinking does 
not take place. Maybe that is the only way. Either we should knock off our thinking by getting 
into a state of semi-coma, or we should change our thinking. We can choose between the two. 
We can live like a zombie always under the spell of some drugs, or we can change our thinking 


and get rid of sorrow. 


PLEASE UNDERSTAND THE DIFFERENCE BETWEEN PAIN AND SORROW, PAIN 
IS_ PART OF THE CREATION BUT ONE THINKS ONE’S WAY INTO 
ACCOMPLISHING SADNESS 

Pain is a part of the creation, but sorrow is caused by a particular way of thinking. We can 
change our thinking and get rid of sorrow. Nobody wants to be sad; one thinks one’s way 
into accomplishing that state. 


Please understand the difference between pain and sorrow. Pain is there; it is a part of the 
creation. When I pinch you, definitely there is pain. That is /svara sristi. If you pinch Swamiji, 


Swamiji will also have pain. Do not think that swamis have no pain. Swamis also have pain. 


A Swami had a heart attack, and one gentleman came and asked me: “Why did a swami 


have a heart attack?” That is because swamis have hearts. There is no other reason. There is no 


www.AVGsatsang.org 


heartless swami. In fact, swamis have more heart. I say a swami has a heart attack because he 
has a heart. Suppose I ask you to go on opening and closing your fingers for one hour, clasping 
and opening, clasping and opening, after five minutes you will be tired and you will look for 


something else to do. 


Here is a heart that has been working for the whole lifetime (forty or fifty years) with no 
rest whatsoever. We can take some sedatives and put the mind to rest; we can fast the system for 
thirty days; we can rest the body on a cot; we can rest every organ in the body; but the heart 
cannot rest; and we do not want it to rest also. Suppose it takes a little rest, lub and after half a 
minute dub. Lub------ dub, lub, dub, lub, dub. Sometimes it misses a beat also, lub---lub. Even 
good musicians and dancers miss a beat sometimes. Here also the heart goes lub, dub, lub, dub, 


lub---lub, dub. What is the big deal? It is very natural if it misses now and then. 


It is very revealing to see how we work ourselves into a state that we do not want to have. 
What I do not want to have I work myself into. Nobody wants to be sad; one thinks one’s way 
into accomplishing that state. It looks as though Bhagavan is giving us sadness because we are 
helpless. We look at the Lord as the one who is shoka karanam [the cause of sorrow], or we look 
at the world as shoka karanam. If you appreciate something more than the world (the Lord), then 
the Lord becomes shoka karanam. In fact, the Lord is not shoka karanam, and the mind is not 


shoka karanam; but a particular way of thinking is shoka karanam. 


THERE ARE MANY WAYS OF THINKING WHICH LEAD TO SADNESS ONE OF 
THEM IS REFUSAL TO ACCEPT A FACT 

We work up to sadness. If I see a person behaving in a particular manner and a certain 
type of thinking is born, that thinking is due to my refusal to accept the person as the 
person is. 


There are many ways of thinking which lead to sadness. One of them is refusal to accept 
a fact. We do not accept facts. We work up to sadness. Suppose someone is not behaving as the 
person should, according to you; but in fact, the other person thinks the same way about you. 
People do not understand this. You think the other fellow is bad; but if you consult him, he has a 
list of complaints about you. Both people go to the same court, and both people are convinced 
that they are right. “I am right! I have not done anything wrong.” And the other fellow says, “I 


am right! I have not done anything wrong.” 


It is clear that there are two perceptions. That means both people fail to see the facts. 


Like it takes two hands to clap, there are two perceptions. Both of them are projections, more 


www.AVGsatsang.org 


often than not, unless someone is dishonest or something. Both people do not face facts. Thus, 
if I see a person behaving in a particular manner and a certain type of thinking is born, that 


thinking is due to my refusal to accept the person as the person is. 


WE DO NOT ACCEPT THINGS AS THEY ARE - WE WANT TO CHANGE THEM 
A woman was complaining of thirst on the train. Even after quenching her thirst, she 
continued to complain about having been ‘so thirsty’. 


Similarly, with regard to other situations, we do not even accept the lines on our palms. I 
saw one fellow who was traveling on the plane next to me stretching his line of destiny with an 
ink pen. This fellow might have read some palmistry book or something. However, the fact that 
he was traveling on an airplane means that the fellow was okay. But he wanted his line of destiny 
to be stretched, which means that he did not accept the lines on his palms. He wanted to change 


them. We do not accept things as they are. 


A woman was traveling on a train with her husband. The train was traveling through a 
desert, and she was thirsty. There was no water available, and the station was far away. She was 
complaining: “I am so thirsty, I am so thirsty, I am so thirsty,” and her husband said: “Come on, 
wait! Let the train come to the station, and then we will find water. Do not worry, at least I will 
get you some Limeca.” But the woman repeated: “I am so thirsty, I am so thirsty, I am so 


” 


thirsty.” Then the station came, and she quenched her thirst, and she even got an extra bottle of 
water to take along on the train with her to avoid a similar situation. As soon as the train started, 


she began telling, “I was so thirsty, I was so thirsty, I was so thirsty.” 


IF WE KNOW HOW TO PUT A PERIOD IN OUR THINKING, WE ARE ACCEPTING 
A FACT 

Any fact that we face is Isvara sristi; it is Bhagavan’s creation. When we accept a fact, we 
can perhaps avoid sorrow. When we accept a fact, we can act. When we do not accept a 
fact, then the whole thinking process becomes a reaction. 


What does this mean? This is a very important thing to know. This particular story 
definitely reveals something. “I am thirsty.” Period, full stop! “Yes, you are thirsty.” “I want 
water.” “Yes, you want water.” “But I do not have water here.” “Yes, you do not have water 
here.” “When will the water come?” “When the next station comes, then perhaps we will get 
some water.” “Suppose there is no water there?” “Well, we will go to the next station.” “If no 
water is there, we will die without drinking water; then what will happen?” “Oh, you will go to 


heaven.” “Suppose I do not go to heaven?” “You will go to hell.” “Hell will be very hot.” 
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Understand this: “I am thirsty” is a fact. It is Zsvara sristi; it is Bhagavan’s creation; or you can 


call it nature’s creation. 


That we have thirst is Isvara sristi, that the water or something equivalent to it will 
quench the thirst is again /svara sristi, that we do not have water here is again /svara sristi. That 
is a fact. Any fact that we face is Isvara sristi. When we accept a fact, we can perhaps avoid 
sorrow. When the person has already quenched the thirst, and the situation for complaint is no 


longer there, but still there is complaining, that is refusal to accept a fact. 


When we accept a fact, we can act. When we do not accept a fact, we react. Then the 
whole thinking process becomes a reaction. If it is a reaction, what control do we have over that? 


We do not have any control over that because it is a happening. 


A REACTION IS A HAPPENING -IT IS NOT WILL BASED 
It is not born of our approval and signature. When I do not accept a fact, there is a certain 
type of thinking, and that thinking is a reaction. 


A reaction is born because our will has already been taken care of. It is like when an 
electrical transformer gets tripped—a mechanical part is released. Here also there is a tripping of 


our will. The will is already tripped for the reaction has already started. 


A machine is called a machine because its performance is purely mechanical. If it is set 
to perform like a piston with so many strokes, that many strokes will be there. Similarly, if a 
motor has a certain RPM—so many revolutions per minute—that many revolutions will be there 
because it is set that way. If the motor has a will of its own and you buy this motor, you have had 
it. This will-based motor will not have the same revolutions all the way. Now there will be a 
hundred revolutions, if it is supposed to do a hundred, and now fifty and now forty, and in 


between it will want coffee. A will-based motor is not a machine. It is no longer mechanical. 


We are not totally programmed. If we were programmed, we would not require all this 
talking. That is why there are no swamis among the cows and buffaloes. They are programmed 
to behave. That is /svara sristi. It is not their will. The Blue Cross people, who have an animal 
park, want to make cats and dogs vegetarians. That is interference. Those animals are 
carnivorous. In your own house if there is a cat or dog, that would be okay. But this is an animal 
park. They say you should not feed these animals with non-vegetarian stuff. Carnivores are 
carnivores! Let them be carnivorous. Let us not interfere with them. You decide about yourself. 


Do we want to be carnivorous, or do we want to be herbivorous? We can decide! I am told that 
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we are evolutes of monkeys; monkeys are vegetarians even today; and, if we are evolutes of 


monkeys, we should be even better vegetarians. 


The animals behave as they are programmed to behave. We are not totally programmed. 
We have to perform actions using our will. Every action is born of us. It has to have our stamp 
of approval. And maybe our stamp is an ignorant stamp, or maybe it is an innocent stamp. Or it 


can be an informed stamp. If it is an ignorant stamp, definitely I can change when I am informed. 


People repeat the same mistakes. Do you know why? If they perform an action 
consciously, they can change. But things happen to them. It seems that their wisdom is all in one 
corner, and the happening is entirely different. A reaction is totally mechanical. 

THE PARTICULAR WAY OF THINKING WHICH BUILDS UP SADNESS AND 
SORROW IN US IS A HAPPENING - A REACTION 

Any sad situation, whether frustration or despair, which you do not want to have, is 
definitely a reaction. It does not have our approval. It takes us along with it. Without our 


being there, there cannot be sadness. I become the very thought, and one thought leads to 
another. I work myself up to a situation of sad thinking; and, therefore, I become sad. 


The Z is very much in the midst of the whole thing. Our will is the Z. That viveka (what is 
to be done and what is not to be done) is not there. I know that I do not want to be sad. But then 


that wise Z is taken care of, and I think myself into sadness. 


When I do not accept a fact, there is a certain type of thinking, and that thinking is a 
reaction. It is not an action. Thinking can be a conscious affair, or it can be mechanical. Any 
sad situation, whether it is frustration or despair or sorrow (all of these are sorrow), or whatever 
the situation is which you do not want to have, it is definitely a reaction. It is a happening. It isa 


particular way of thinking. 


YOU NEED NOT STOP MECHANICAL THINKING — WHEN YOU SAY, “MY MIND 
HAS BEEN THINKING MECHANICALLY,” YOU HAVE ALREADY BECOME FREE 
FROM BEING MECHANICAL 
I am not telling you that you should stop mechanical thinking. I am asking you, “Are you 
aware that the thinking is mechanical?” If you are aware that the thinking has been 
mechanical, are you mechanical? 


Then how are we going to stop this mechanical thinking which is a happening? Well, 
you need not stop mechanical thinking. You only have to know that this thinking is mechanical. 
Please understand me well. I do not want you to stop mechanical thinking. Otherwise, you will 


have new problems. You will say, “Swamiji, I have a lot of mechanical thinking.” It will be a 
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new complex contributed by the Swami. You have enough problems. I do not want to contribute 


to your complexes a new basis for self-criticism. 


I am not telling you that you should stop mechanical thinking. I am asking you: 
“Are you aware that the thinking is mechanical?” If you are aware that the thinking has 
been mechanical, are you mechanical? If a machine is revolving a hundred times per 
minute and suppose the motor knows “I am revolving a hundred times per minute,” then 
it is no longer a machine. Thus, when you say, “My mind has been thinking 


mechanically,” you have already become free from being mechanical. 
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Sri Swami Viditatmananda Saraswati 


Sri Swami Viditatmananda Saraswati, a disciple of Pujyasri Swami 
Dayananda Saraswati, is an outstanding teacher of Vedanta. He expounds 
Vedanta with a simplicity and directness that make it easy to assimilate. Having 
studied and worked in the United States prior to becoming a sannydsi, Swami 
Viditatmananda is familiar with the lifestyles of India as well as the West. With 
this insight, he reaches out to students across both cultures, with equal ease. 


Swamiji is traditional in his teaching and preserves the entirety of the age- 
old wisdom of the Upanishads. He takes a contemporary approach in his 
lectures, which enables the student to relate to his teaching and imbibe this 
knowledge without effort. 


Swami Viditatmananda is the resident teacher at Tattvatirtha, which 
is situated in the western outskirts of Ahmedabad in Gujarat. As the name 
suggests, it is a center for learning the tattva, or truth, as revealed in the 
Upanishads and the Bhagavad Gita. Apart from English, Swamiji teaches and 
writes in Gujarati as well. He also conducts management seminars with a view 


to illustrate the relevance of Vedanta in modern management. 


Swamiji visits the Arsha Vidya Gurukulam at Saylorsburg, PA, every 
year, to conduct Vedanta classes and camps from spring through summer. At 
this time, he also travels all over the US and Canada delivering lectures. 


ii 


Freedom from Stress 


The two causes of stress 


Stress is a result of various conflicts in us. Anxiety, fear, guilt, hurt, conflicts all 
are stress. When I am afraid, anxious, or worried, or when there is conflict or 
guilt in my mind, there is stress. Anger is nothing but an expression of stress. It 
is often an expression of my frustration with myself. When there is stress within, 


there is anger or frustration. 


One cause of stress is our violation of the obtaining rule or obtaining order 
of which we are all aware. The other cause of stress, which we will discuss later, 
is the unpredictability of outcomes and the potential unpleasantness of 
outcomes. 


Violation of basic values causes stress 


Stress is caused whenever we knowingly or unknowingly violate the harmony, 
law, or the rule. There is stress if we violate basic values. Ideally, our life should 
be lived in accordance with the basic values that arise from the common sense 
view that I should not do unto others what I do not want others to do to me. I 
should do unto others only what I would want them to do to me. Iam very clear 
about what I expect of other people. I would like other people to be kind to me, 
to help me when I am in need, to forgive me. That is my expectation of others 
and I know that others also expect the same from me. I do know that other 
people like to be helped when they are in need. When I fail to help others or 
share with them what I could have shared, a sense of guilt arises, which makes 
me wonder why I did not do so. Similarly, I am very clear that to hurt somebody 
is wrong because I do not want to be hurt. As a result, if I end up hurting 
somebody’s feelings through my words or my actions, there is a guilt complex in 
me immediately. I know that I have done something wrong and violated a 
value. There is a sense of guilt and conflict in my mind. This contributes to 
stress. 


The Upanishads describe stress as: kimaham sadhu nakaravam, kimaham 
papamakaravamitt’ [Taittriya Upanisad, 2-9], ‘how did I fail to carry out that good 
action,’ or ‘how did I come to perform that bad action?’ Here, what is meant by 
bad action is the violating of a value. I have an expectation of myself that I must 
do that which is right and not do what is wrong. I also have an awareness of 
what is right or wrong and when I do something wrong, I am aware of it being 


wrong. Since it conflicts with my own standards of what I expect of myself there 
is a sense of guilt. I expect myself to do what is right. For example, I expect 
myself to be kind, I expect myself to be sharing, and I expect myself to reach out 
to others. When I fail to meet my own expectations of myself, there is guilt and a 
sense of dissatisfaction. This conflict within, in turn, causes stress. 


We should know that in having expectations of ourselves, we are our own 
judge. We keep judging ourselves constantly. When I judge myself as worthy, I 
am happy. When I do not judge myself as worthy, there is conflict in me, and I 
am not happy with myself. Thus, there is stress when I am unhappy, but no 
stress when I am happy. Therefore, to manage the stress, it is necessary that I 
should act in keeping with my own expectations of myself. I expect myself to act 
in accordance with the values and be good, kind, and honest. In being so, I will 


maintain a harmony within myself. Then there is freedom from stress. 


Stress management lies in first understanding the cause of stress. I 
become aware that the violation of values causes stress in me. It is possible, 
however, that I may violate the values so often and for so long that I am de- 
sensitized and, therefore, that violation may not cause any guilt in me. That is a 
great loss because when I de-sensitize myself, I lose the capacity to be sensitive to 
the things around me. I lose the capacity to enjoy things because, for that, I 
should be a sensitive person. When food is served to me, if I am sensitive to the 
taste I can enjoy it. When listening to music, if I am sensitive to the melody I can 
enjoy it. I can enjoy a flower or anything in nature only if I am sensitive to its 
beauty, and again, I can enjoy this discussion only if Iam sensitive to this topic. 


It is possible that one can de-sensitize oneself by indulging in drinking or 
other such excesses. People just cause their minds to become incapable of 
thinking. Similarly, it is possible that we can de-sensitize ourselves by behaving 
in a wrong way or an unbecoming way. Thus, there are what we call cold- 
blooded murderers and hitmen who feel no remorse for what they have done. 
In fact, they may even get some kind of satisfaction from having killed 
somebody. There may also be a sense of success. This only shows that a 
tremendous distortion has happened in their personality. 


When we lose sensitivity we may not have the ability to feel, but that does 
not mean that we are free from stress. It means that we have to grow. We have 
actually lowered ourselves in the ladder of evolution. Thus, violation of basic 
values is one cause of stress and its management lies in being able to follow the 
basic values. 


Unpredictability also causes stress 


The second cause of stress is the non-acceptance of the realities of life gracefully. 
There are certain basic realities of life that I generally know of, but am not willing 
to accept. As Lord Krishna says: ‘jatasya hi dhruvo mrtyuh’ [Bhagavad Gita, 2-27], 
death is certain for the one who is born. I know that death is a reality, and yet I 
do not accept it. ‘Sarve samyoga viyogantah,’ all associations result in dissociation, 
and ‘sarve nicayah ksayantah,’ whatever is accumulated ultimately gets exhausted. 
These are the basic realities of life. They are as certain as night follows day. Our 
life is made up of dvandva or pairs of opposites such as gain and loss, birth and 
death, success and failure, honor and dishonor, comfort and discomfort etc. 

When I get honor, dishonor cannot be far away. Similarly, wherever there is 
success there will be failure. Thus, failure, dishonor, and loss are also realities of 
life. If there is all comfort, all honor, or all success, there is no problem. But that 
is not so. There is failure, there is dishonor, and there is discomfort. Stress 
builds up when I do not accept these realities. Failure, or even the possibility of 
failure, causes tremendous anxiety in me. Recognizing that these are the realities 
of life and willingness to accept them gracefully is a way of managing the stress. 


Uncertainty or unpredictability is also a reality of life. Nobody can say for 
sure that when he does something the outcome will be in accordance with his 
expectations. There is always a probability that something else can happen. 
Whenever I undertake any endeavor or task, I should ask myself, “Am I 
emotionally prepared to accept an outcome that may be different from what I 
expect?” Of course, I do my best to get the outcome that I want. That I want to 
be successful is fair enough, but I should recognize that there is always a 
possibility that the outcome may not be what I expect because of the many 
unknown and uncontrollable variables. One should be prepared for the 
unexpected outcome. Thus, an effective way to manage stress is to cultivate an 
attitude of a graceful acceptance of various situations as they arise. 


Uncertainty is a reality of life. Many Indians feel greatly stressed in an 
uncertain situation. Perhaps most Americans are better able to handle stress 
because they have grown up that way right from their childhood. They appear 
to be more adventurous and used to dealing with competition, exploring new 
things, or plunging into new situations. They sometimes enjoy the very stress, 
the very adventure, and the very challenge that it involves. For people who are 
accustomed to handling a certain amount of stress, perhaps the uncertainty may 
be alright. We, however, are brought up in a very protective society and then 


thrown into a new society without much protection, and this creates a 
tremendous amount of stress. When we are not accustomed to living in 
unpredictable situations, we are always stressed. Thus, unpredictability causes 
stress. We have to develop a comfort with the fact that we cannot predict 
everything. It is the quest of human kind to remove as much unpredictability as 
possible, and make events as certain as possible. Even so, regardless of how 
predictable we try to make events or things, unpredictability is very mucha 
reality of life because of the many hidden variables. 


Change also causes much stress. Whenever there is change, there is a lot 
of stress because of the unpredictability or uncertainty it brings. For instance, 
consider the situation of a bride moving into her in-laws’ home after her 
‘arranged-marriage’. She may not even know her husband properly let alone her 
in-laws or the customs in her new home. This is a very big change and can be a 
cause for tremendous stress. Perhaps even more stressful is for that bride to go 
to the USA to join her husband in a completely new culture! Similarly, changing 
jobs can be very stressful because you do not know what the situation will be in 
your new job. There is so much uncertainty with respect to success, the ability to 
fit into the new work culture, acceptance by colleagues etc. Changing jobs, 
moving into a new neighborhood, transferring between schools or becoming a 
parent are all situations that can potentially cause a lot of stress. Thus, change 
brings about stress because of its unpredictability. 


Put another way, we do not want the unpleasant. We are not ready for it. 
We always want things to be pleasant. The possibility of the unpleasant, 
therefore, always causes stress. How should we manage the stress arising out of 
uncertainty? We should prepare the mind to accept that unpleasantness is the 
reality of life. Regardless of what we do, we cannot always avoid the unpleasant. 
Failure is unpleasant; dishonor is unpleasant; insult is unpleasant; discom fort is 
unpleasant; death is unpleasant; any loss is unpleasant, and separation is 
unpleasant. Sometimes association is unpleasant also. Some people create 
happiness wherever they go; others create happiness whenever they go. But we 
do know that things may or may not happen the way we want them. Hence, we 
need to be prepared for the unpleasant or the unpredictable. 


There is always a tendency on our part to seek pleasure and avoid pain. 
Nobody can say that we should not seek pleasure, or that we should not avoid 
pain, but we should know that despite all our efforts, we may still get pain or 


face the unpleasant. Therefore, stress management is being able to recognize that 
unpleasantness is a reality of life and being prepared for that. 


How do we prepare ourselves for the unpleasant? Lord Krishna points 
out that the unpleasant is a point of view. It is we who brand a given thing as 
unpleasant, a failure or loss, or discomfort. These are, but subjective 
interpretations. Lord Krishna asks us not to interpret outcomes, but accept 
everything gracefully. Rather than defining what good is, accept that whatever 
is, is good. Whatever is, is right or pleasant. “But Swamiji, I am hungry.” 
“Pleasant.” “But, [have pain in my body.” “Pleasant.” 


What is pleasant, and what is unpleasant? Some people enjoy pain, 
particularly when they work out. After a workout full of pain, some people have 
a sense of accomplishment. When you work out, you invite pain. When you 
invite it or welcome it, you do not feel the pain, or feel that to be unpleasant. If 
somebody causes pain to you, however, there is hurt because you do not want it. 
Thus, it essentially boils down to whether I like it or not. We, therefore, have to 
change our whole pattern of thinking. I should recognize that whatever 
happens, is what I like. I do not want or like that, which did not happen. 
‘Apraptam hi parityajya samprapte samatam gatah, adrsta khedakhedo yah santusta iti 
katyate’. A contended person, santustah, is one who gives up what he did not get, 
and is happy with whatever comes his way. He looks upon as unnecessary, 
what he did not get. 


Prasada buddhi is the graceful acceptance of whatever comes our way as 
being what God brings to us. God creates various situations and does various 
things to us. Prasada buddhi is accepting His judgment, giving Him the benefit of 
the doubt that He knows what He is doing, and not judging what He does as 
good or bad. In responding to the realities of life, the uncertainties of life, and 
the unpredictability of life our attitude should be one of graceful acceptance. 


In terms of being in harmony with the world, the attitude should again be 
one of graceful acceptance. Comfort with the world implies a respect for the 
world. Do not keep on judging the world and branding things or events as good 
or bad. Respect everything in the world and live in harmony with the world. 


In terms of being comfortable with my own self, the commitment should 
be to follow the basic values. Thus, I have to develop comfort with the world 
and comfort with my self. Of the two, having comfort with my self is much more 
important. Having developed comfort with myself, I do what I think is the right 
thing to do and live a life that is free of stress. 


Question 


The world expects something of me and brands me as a failure. I have no control 
over what is expected of me! 


Answer 


What I consider as ‘failure’ is only my inability to meet my expectations of 
myself. It is true that the world expects something of me. However, the fact is 
that I concur with that expectation and hold myself to what is expected of me. I 
identify with the expectations of the world so completely, and the world’s 
acceptance is so important to me, that the expectations of the world, in effect, 
become my expectations of myself. 


When I fail to meet those expectations, I become frustrated, and there is a 
sense of failure. This sense of failure is a judgment we pass on ourselves. All we 
can ask of ourselves in those circumstances is, “Have I done the best that I could 
or not?” If I could not have done any better than that, I should gracefully accept 
that ‘failure’. While walking, I could slip and fall. It happens. But then, I accept 
the fall or ‘failure’ without condemning myself, without branding myself because 
there is no expectation that I should not fall. However, the sense of failure when 
I do not live up to my own expectations sets off a current of self-condemnation. 
In that process, I judge myself very harshly. I need not do that. Let me accept 
that I have failed, that I do not have a given capability, that I have a poor 
memory, that I am slow, or that I am not very sharp. That is the reality about my 
self. What shall I do? 


Is it alright to be what I am? It is alright to be what Iam. Ineed not 
demand that I must be the sharpest person in the world, or the fastest person in 
the world, or all-powerful, or all-knowing. I need not demand that from myself. 
I can slowly develop some degree of comfort with my limitations. That does not 
mean that I do not try to overcome my limitations. Nor does it mean that I 
remain passive or inactive. But, I like to see myself as perfect and my definition 
of perfect is that I must be the best. My expectation is that I must always be 
successful, almighty, omniscient. That will certainly never be. Therefore, it is 
pragmatic to accept the reality that I am a limited being, and at the same time, I 
am committed to doing my best, committed to overcoming my limitations as 
much I can. I should also accept that regardless of what I do, I will always 
remain limited. Therefore I should confront my limitations and accept them 
gracefully. 


I am slow, but that does not mean I am a failure. I am not sharp, but that 
does not mean I am a failure either. What is failure? As Pujya Swami 
Dayanandaji says, failure is an arbitrary standard that we have set ourselves. Let 
us, for the sake of argument, assume that there is such a thing called failure. Let 
us, then, accept it because the world sets that standard even if we do not. 
Therefore, the world appears to brand me a failure, even though I do not brand 
myself as such. Ok, I am not that sharp. Ok, I am not the smartest one. Alright, 
I am not the brightest. Can I still accept myself as I am? Can I love myself as I 
am? Should I be so demanding of myself that I cannot love myself? Or, is it that 
I can love myself only if Iam perfect? Love means self-acceptance, being happy 
with myself. Can I love my imperfect self? Can I be happy with myself as I am? 
“Swamiji, my hair has turned gray.” Ok, that is a reality. “I am getting wrinkles 
on my face.” Ok, that is a reality too. What shall we do? “I am getting old.” 
That is yet another reality. You can color your hair if you want to. You can do 
that if it makes you more comfortable. You can do what you want if you are 
comfortable. As Pujya Swamiji says, I can make people believe that my hair is 
dark, but I know very well that it is not, and cannot forget that my hair is grey. I 
can cover my wrinkles, but not the knowledge that I have wrinkles. Therefore, 
the question is, can I be comfortable in spite of these things? 


Managing stress means being comfortable with ourselves. I am always 
the cause of stress and I am the solution for the stress as well. My non- 
acceptance of myself causes stress and my acceptance of myself is the 
management of stress, the removal of stress. You may not be able to remove 
stress, but you can manage it. What is meant by stress management is that we do 
not become disabled by it, that we are able to function in spite of that stress. 
There will always be stress because the causes of stress are not going to go away. 
The fears are not going to go away. The anxieties will not go away. Change can 
happen only when Vedantic teaching becomes real to us. A wise man has no 
stress at all because he has no agenda, no demands, and no expectations of 
anybody. For the rest of us, stress is always going to be there. What we can do is 
to keep it within reasonable limits so that we can function in spite of that stress. 


Question 
Why are people so different in dealing with stress? 
Answer 


Some people are easily stressed out and some are not. This is because people are 
different. Diversity is the reality of life. Everyone has his or her own history. 


We call it prarabdha, destiny or ‘karma’. The present is the product of the past in 
as much as each one of us has a unique past and is, therefore, unique in the 
present. 


Regardless of what we are, it is always possible to change ourselves. It is 
always possible to change our attitudes, our responses, and our perceptions. We 
may not be able to change our personality much. For example, we can improve 
our memory, but only up to a certain point. We can, however, completely 
transform our attitudes. As we mentioned earlier, we can be in a much better 
position to deal with our stress by exposing ourselves to the teachings of 
Vedanta and by gaining more clarity. 


Question 


It appears as though nothing is under my control, and this causes me more 


stress. Please comment. 
Answer 


To expect that we control everything, is wrong. To think that we do not control 
anything is also not correct. We have been given free will, the freedom to make 
choices. Thus, making choices is in our control. For example, it is possible that I 
can tell either a lie or truth in a given situation. I cannot control what will 
happen if I choose to tell the truth, but I can control the way I respond to that 
outcome. Life brings us various situations, which we perhaps do not control, or 
we may have some share in creating some of those situations. Whatever may be 
the case, once a situation is created, what we do is really up to us. We can 
definitely control the way we respond to those situations. 


Vedanta teaches us how to respond to various situations. It teaches us 
graceful acceptance. When faced with an unpleasant situation, it is up to us 
whether to get frustrated, angry, and resentful, or to accept the situation 
gracefully. For example, if I am sick, I can either be frustrated that I cannot do 
what I want to do or I can accept the sickness gracefully. When I respond to a 
situation, I have a choice whether to resist, or gracefully accept the reality. I do 
have control over whether or not I perform an action, karma, although I do not 
control the karma-phala, the outcome of my action. Thus, I have a choice in my 
response to any situation. 


Question 


Why do we appear to be impelled by our impulses and influenced by the past? 


Answer 


We don’t have to be led by our impulses. What past actions can do, is to bring 
up an impulse in your mind. It is up to you whether to follow that impulse or 
not. Yes, the past impulse can say, ‘hit him’, ‘say this’, or ‘do this’. But, I have 
the freedom to be alert and tell my mind, ‘no’. I can assert that my value is 
kindness and, therefore, I will not hurt that person. My value is to be gentle, and 
therefore, I will not be harsh. Our past actions can impel us, but we still have the 
freedom not to be controlled by the impulses. It is possible that we may not 
exercise that choice, and behave in an impulsive manner. In that case, we have 
not used our free will. But if we choose to exercise our free will, we can restrain 
our impulses. We can deliberately choose to ignore that impulse, and do what 
we think is right. Thus, if we have a value for being deliberate, we will not be 
controlled by our past. We can assert ourselves in the present. This is what is 
known as purusartha, self-effort or free will. 


Question 
There is so much work-related stress in the USA. How do we deal with it? 
Answer 


Yes, people are worried about their jobs, “Will I lose my job? Will I perform 
well?” This job-related stress is due to the unpredictability that is involved. It is 
a reality of life in the USA. 


I cannot control my job situation. If my boss doesn’t want me or doesn’t 
accept me, I don’t have a job. Should I kill myself? Should I feel frustrated? 
Should I feel miserable? Should I leave this country? Or should I gracefully 
accept the situation and plan my next steps? Once a situation has been created, 
should I not evaluate my options and make the right choices? When I am not 
sure whether my job will be there or not, should I not prepare myself before 
hand? 


We have actually raised our expectations so much that we have made 
many financial commitments and extended ourselves. We have big houses, 
many cars, etc., which are not easy to maintain. We have stressed ourselves out 
by imposing a lot of expectations on ourselves. If we are willing to live a simple 
life, most of this work-related stress will go away. 


What will happen if I lose my job? If my company downsizes, I also 
downsize. I move from my big house into a smaller house, or to a condo. Am I 
willing to move into to a smaller house or an apartment? Without feeling 


humiliated or frustrated, and without a sense of failure, can I gracefully accept it 
as God’s will and move into an apartment? Am I willing to accept what other 
people say? I feel stressed out, not because of the potential loss of my job, but 
because I am concerned about what others will say. I am concerned about my 
prestige, my image. “But, what will my friends say?” It is ok. Let them say 
whatever they want. Let them enjoy. If my situation makes them happy, so be it. 


Of course, there may be some real difficulties. We do have commitments, 
e.g., our children going to a school or a college. But then, you do not have to 
necessarily send them to private schools or Ivy League colleges. It is alright if 
you can do that. If you cannot do that, can you ask your child to go to a local 
school? “But, Swamiji, our children have expectations.” Yes, they do have 
expectations and you try to fulfill them as much as you can. I am not saying you 
should not. But can you explain your situation to your children and ask them to 
attend a local school, if you lose your job? “But how can I accept this? What will 
my child think of me?” 


We always want to look strong before everybody else. We think we are 
successful or happy only when we are strong, only when we are right, only when 
we can assert ourselves, only when we are in control. But it need not be so. Can 
we be happy with whatever the situation is? We can deal with any stress only if 
we are willing to accept God’s judgment gracefully. 


Question 
Is it ok, then, to accept whatever I get? 
Answer 


No, it is not ok. As we discussed earlier, acceptance does not mean resignation. 
It does not mean not doing what is required. It is a learning process. We learn 
from our experiences and then decide what we should be doing next. Learn 
from your experiences and move on. You are not going to sit quietly. Your mind 
will not allow it; it will continue to drive you. 


Question 
Are you suggesting that people born in the USA do not have any stress? 
Answer 


No, Iam not. There is a lot of stress in Americans too. I was saying that we 
Indians are perhaps less prepared than the Americans in dealing with uncertain 
situations. The Americans perhaps are more adventurous, and therefore they do 
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not mind new challenges. They may have many other kinds of stresses, but they 
are perhaps able to deal with the stress arising from uncertainty better. They 
probably care less about what others will think about them. They are more 
prepared to work at a fast food restaurant or a retail outlet for daily wages. For 
us, it is below our ‘dignity’. We have such misplaced ideas about our dignity. 
That is our mind set. Our own children, brought up here in the USA, will 
perhaps have fewer problems than we do. Coming from India, we have a certain 


mind set. 


The culture in the USA is very different from the culture in which we 
grew up in India. Back then, there was a lot of job security and people were not 
fired easily, particularly in government jobs. India is a very protective society. 
We were protected by our parents; we were always taken care of, and we were 
not encouraged to take risks. We always played safe. Therefore, we come with a 
certain mind set. There is no protection here in the USA; everybody is on their 
own. There is no loyalty in the workplace. You are not loyal to the employer, 
and he is not loyal to you. They can simply fire you one day, even though you 
may have worked there for 30 years. This is very different from the Indian ideals 
of protection, loyalty, respect, and reverence. Therefore, many Indians have a 
hard time in this stressful environment. That is why the first-generation Indians 
have lot of stress here in the USA. I am not saying that people born in the US 
have no stress. The entire humanity has stress, but then all these factors 
contribute to the additional strains and anxieties that people coming from India 
have because of their particular mind set. That is what I meant. 


Question 


The best way to manage stress is to be in tune with the realities of life. Is this 
correct? 


Answer 


Yes, when you are totally in tune with the realities of life, there is no stress. The 
ultimate reality of life is that you are limitless and the world is fine as it is. If you 
are in tune with this reality, there is no stress. Stress exists only to the extent that 


we are not in tune with this reality. 


When describing a stress-free person, Lord Krishna says, 
‘duhkhesvanudvignamanah sukhesu vigatasprhah’, [Bhagavad Gita, 2-56], he is one 
who is not affected by adversities and one who is without yearning for pleasures. 
All situations can cause us stress. A situation that is unpleasant, of course, 
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causes stress because we do not want it. A situation that is pleasant also causes 
stress because we want it to continue. Thus, while an unpleasant situation 
causes stress because of the possibility that it may not go away, a pleasant 
situation causes stress because of the possibility that it may go away. But, a wise 
person is duhkhesvanudvignamanah, in a situation, which is normally seen as 
unpleasant he is anudvignamanah, unperturbed in the mind. His mind does not 
resist, it does not reject. Sukhesu vigatasprhah, he does not expect a pleasant 
situation to remain as such. That is, he takes things as they are. He sees that 
everything is perfect, good, and right. This vision is not a possibility for him, but 
a reality. Thus, he lives a completely a stress-free life. He has no agenda. 


There is stress only when there is an agenda. When you have no agenda 
either for your self, or for the world, there is no stress. Generally, we have an 
agenda for everybody. When the world fails to fulfill our agenda, we are 
stressed. We have agenda for ourselves too. When we fail to meet our goals, 
then again, we are stressed out. A wise person, on the other hand, is free from 
having any agenda. He is described as prajahati yada kaman-sarvanpartha 
manogatan [Bhagavad Gita, 2-55], a person who gives up all the desires even as 
they appear in the mind. He is one in whose mind all agenda has ceased. 


Yes, it is possible to be completely stress-free; that is the goal. Our 
attempt should be to steadily make progress towards that goal. Freedom indeed 
means freedom from stress. Moksa means complete freedom from stress. A 
journey towards moksa is one of progressively gaining freedom from stress and 
being willing to accept situations as they are. Let me illustrate this with a story. 
There was once a sadhu who had long hair. He was walking in a certain direction 
when the wind began to blow his hair into his eyes and face and he could not see 
ahead of him. The sddhu simply turned around and began walking in the 
opposite direction. The wind did not bother him anymore and he was able to 
see ahead of him clearly. 


The sadhu in this story did not let the turn of events disturb him in any 
way, Or even pause to consider what to do. His reaction in turning around to 
face the wind was one of unquestioning acceptance. Similarly, can we also 
accept whatever comes to us as God’s will? Can we go along with it and not try 
to question it or resist it? If we can do that with graceful acceptance, there would 
be no stress. This change in our attitude is the result of a long and deliberate 
process of self-growth. 
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Graceful acceptance 


Question 


Swamiji, graceful acceptance of the results of our actions is based on the inherent 
assumption that the results are given by Ivara. In real life, however, we often 
suspect that results are not dispensed by Isvara, but by human beings who are 
unfair, biased, and sometimes, downright crooked. This gives rise to ‘righteous 
anger’. Is there an inherent contradiction between graceful acceptance and 
righteous anger? 


Answer 


Graceful acceptance means understanding a situation for what it is. You can 
then decide what you want to do. Assess the situation and then decide whether 
you want to fight it or not. How much are you willing to stick your neck out? 
How much risk are you willing to take? Be pragmatic and then decide what to 
do in a given situation. Thus, graceful acceptance does not preclude you from 
responding to situations. 


Someone attributed India’s lack of progress to Mahatma Gandhiji’s 
principle of non-violence; he should have fought his enemies rather than 
propagating non-violence. He was indeed a great fighter. He was never a docile 
person. He never failed to fight against injustice. His method of fighting, 
however, was different. He fought through the means of non-violence. He was 
definitely a fighter. That is what he taught the people. Thus, fighting against 
injustice is considered to be a righteous way of doing things. 


We need not necessarily become angry in order to be able to fight. But 
you need to be firm. You must have a firm conviction. The cause must be 
worthwhile too. Sometimes, fighting is not worth it. You can just let it go. If the 
cause is worthwhile, it may be alright to put your energies into fighting for it. 
Thus, you have to be pragmatic and decide whether it is worthwhile to put your 
efforts and energies into fighting for a cause. 


Acceptance does not mean resignation. It means understanding. When 
you fail the first time, you accept it gracefully. Then, you decide what you want 
to do. Did you learn something from this first experience and can you do it 
differently the next time? If you want to try again, go ahead and do it. It 
depends on how important the goal is. If the goal is worth investing your 
energies and emotions in, you may want to try repeatedly. Some of these goals 
may not be that worthwhile. Or there may be other options available. Or you 
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may feel that the goal is perhaps not attainable. You are the best judge of what 
needs to be done in a given situation. I don’t think there is a rule as to whether 
you keep trying repeatedly or you quit trying. Each individual and every 
situation is unique. 


Whatever decision is to be made, make it with an objective mind. 
Graceful acceptance gives us an objective mind, a non-reacting mind, and a non- 
blaming mind. That is what is meant by graceful acceptance. Resigning to a 
situation is not graceful acceptance. When I resign to a situation, it means that I 
have not accepted it gracefully. I have accepted it grudgingly, not gracefully. 


Question 


Swamiji, when we try to practice graceful acceptance, doesn’t it actually increase 
our ego to the point where we think we are the doer and that we have the will 
and the power to control our reactions? Doesn’t it create an attitude that is 
opposed to surrender? 


Answer 


Acceptance is the ability to see the reality for what it is and to drop your 
resistance. It means dropping your resistance to the reality. Dropping the 
resistance implies dropping your ego. When you resist a situation, you 
essentially want the situation to be different from what it is. That is ego. On the 
other hand when you gracefully accept the situation, you are, in effect dropping 
your resistance, which means you are dropping your ego. Therefore, graceful 
acceptance can never amount to strengthening the ego. 


If you are able to control your reaction, that is good. You can, in fact, 
derive a satisfaction from your ability to control your reaction. It is not ego, but a 
genuine satisfaction. You can enjoy your ability to exercise self-control. Being 
thankful to ISvara for achievements like self-control, will enable us to keep our 
ego under check. 


Question 
How do we accept all the injustice done to animals by human beings? 
Answer 


By our acceptance, we are not sanctioning or condoning events or 
situations. Acceptance really means understanding the situation as it is, being 
objective, and responding to the situation appropriately. It does not mean that 
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we should not do anything about it. That is not what we mean by acceptance. 
Acceptance means that we do not react out of anger or frustration. 


On relationships 


Question 


Swamiji, with regard to human relationships, it is said that one should receive 
like a rock and give like a flower. If this is the attitude one should have, how will 
the other person realize that he or she is hurting someone? 


Answer 


Well, if the behavior of the other person is hurtful you can perhaps let it be 
known that you are hurt, in a manner that does not hurt the other person. Often, 
when we are hurt, we react and hurt the other person in return. That is how it 
goes on. It is a good idea to communicate. If you are feeling hurt, it is a good 
idea to let your feelings be known. If you choose not to do so right away, you 
can perhaps express it when the mind becomes quiet, or when the other person is 
in a position to listen and realize that a given behavior has hurt you. I think that 
when you wind up hurting somebody you do become aware that you have hurt 
him or her; it is quite evident from the expression on their face or from their 
body language that the person is hurt. One would have to be very insensitive 
not to know that one’s behavior has hurt some other person. However, in case 
the person does not already know, it is a good idea to communicate that his or 
her behavior has hurt you. If the hurtful behavior continues, you have to decide 
what to do. You have to determine whether to allow that person to continue to 
hurt you or put a stop to it by creating a distance. You can decide what to do 
depending upon the situation. 


Question 


To what extent should we sacrifice for others? 
Answer 


We have to learn to sacrifice for others to the extent that we do not hurt ourselves 
too much. In sacrificing for others, we will have to undergo some hardship, 
some pain. We hurt ourselves a little bit when sacrificing for others. That is why 
it is called sacrifice. Sacrifice means that I let go of something to make somebody 
happy, to help somebody. I let go of something which I would have otherwise 
liked to have. It does involve pain. There is some pain, when I go out of my 
way. 
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To what extent should I sacrifice? I should sacrifice to the extent that I can 
bear the pain involved in that sacrifice. I should not hurt myself in the process of 
the sacrifice. I should not sacrifice to the extent that the pain becomes 
unbearable, or that my own feelings are hurt. 


I should sacrifice using my free will, not out of my helplessness. If I 
sacrifice deliberately, I will not hurt myself. If I do it out of compulsion or 
helplessness, I am likely to hurt myself. A deliberate sacrifice will be conducive 
to my self-growth. If I do it out of compulsion, it will not help me grow. 


Sacrifice is an essential part of everyone’s life. We always sacrifice for our 
loved ones and relatives. The more willingly we do it, the more helpful it is. The 
idea of sacrifice is yajfa, an offering. It is described in the Bhagavad Gita as a 
process conducive to self-growth. I do it willingly only if I have a value for it. 
When I do it willingly, it is not a sacrifice anymore. It actually makes me happy. 


The word sacrifice typically has a negative connotation. It usually is taken 
to be something that I have to do against my will. But, sacrifice should mean 
reaching out. An act of reaching out, done willingly, is conducive to my self- 
growth. Even if it is done, not willingly, but with a value for it, it is okay. If it is 
done out of helplessness or compulsion, it is not helpful. 


Question 
How should I overcome the fear of interacting with certain people? 
Answer 


I guess some people make us feel small, some people humiliate us, insult us, or 
control us, and we don’t want to interact with them. Then there is fear. Basically, 
fear exists because I don’t want to be controlled or dominated; I don’t want to 
feel small. When certain people make me feel helpless in their presence by their 
behavior, or whatever, there is fear. 


One way of handling it is to prepare the mind before we interact with the 
person who is likely to act in a certain way or make me feel small. Prepare the 
mind to accept the person as he or she is, without reacting to their behavior. If I 
feel helpless or afraid, those are my reactions because I give too much 
importance to that person’s behavior. Instead, I can say that it is the nature of 
that person to act in that particular manner. I need not take it personally. I need 
not internalize it. I am then able to see the person’s behavior for what it is and 
not take it upon myself. For this, I might visualize how that person may walk, 
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talk, or act, and how I might feel then. I can visualize it beforehand, and tell my 
mind how to respond. The response should not be one of retaliation. 


When we feel that people try to intimidate us, what happens is that we are 
forced to confront the problems we have with ourselves. I am not comfortable 
with aspects of my own self, such as certain limitations that I think I have, or 
certain shortcomings that I may have which I can’t accept. These other people 
make me aware of them and I feel unhappy. Some people have an uncanny 
knack of pushing some buttons and make me confront something that I don’t 
want to face. So I can also learn from this. Why do I feel this way? Why do I feel 
dominated? Why do I feel frustrated? Why do I feel unhappy in the presence of 
this person? Okay, given that the person’s behavior is what it is, what does it 
mean? What does it do to me? How does it affect me? What does it provoke in 
me? Thinking along these lines will give me an opportunity to learn something 
about myself. And perhaps also make me examine those aspects of myself that I 
am not willing to confront. 


Some people force us to confront ourselves while we may be constantly 
trying to avoid confronting ourselves. So, in that sense, some of these people can 
in fact be helpful to us by showing us what it is that we are trying to avoid. I can 
ask myself, suppose the person insults me why do I feel hurt or humiliated? I 
will see that there is an aspect of myself with which I am not comfortable. The 
fear of facing somebody is, therefore, really a fear of confronting some aspect of 
my own self, which I do not want to confront. I am uncomfortable because that 
person forces me to confront it. All of this amounts to settling an account with 
our own selves. 


I should visualize what happens to me in the presence of that person. I 
should become aware of what aspect of me comes out and why I feel 
embarrassed or uncomfortable. Can I confront myself? Can I confront my 
shortcomings? Can I confront my limitations? Maybe somebody else is very 
smart and I am not smart enough. Maybe somebody else is very well informed 
and I am not so. Maybe somebody else has a dominating power that I don’t 
have. I don’t like these things. Can I bring myself to accept that I am not 
assertive, that I am not smart enough, that I am not as well informed? Can I 
accept it? 


I can make all the efforts to become free from that or accept myself as I am 
and be comfortable with that. I don’t have to impose things upon myself and 
think that Iam necessarily different from what I am. To the extent that I accept 
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myself and to the extent that I am comfortable with myself, to that extent will I 
be comfortable in the presence of other people. I will know what I am before that 
person tells me. It’s alright with me. So, the fear of interacting with certain 
people arises entirely from the fear of interacting and confronting certain aspects 
in ourselves. Let us pay more attention to ourselves; let us understand ourselves, 
and let us learn to be comfortable with our own selves. This will also help in our 
interactions with other people’. 


' Transcribed by Chaya Rajaram and Jaya Kannan. Edited by Jayshree Ramakrishnan and 
Krishnakumar (KK) S. Davey. 
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Freedom in Action 
By Swami Dayananda Saraswati’ 


Human Life is a privilege 


It’s a great privilege to be a human being because we can say so. I do 
not know what a monkey would feel when I tell that monkey that I am a 
privileged person. But the poor monkey cannot make a statement: “I am a 
privileged monkey!” In our scriptures there is a praise of human life. 
jantunam narajanma durlabham,’ meaning that among all living beings, the 
life of a human being is scarce indeed. It is a privilege to have this human 


birth. 


What does really distinguish a human being from all other creatures 
and living organisms on this planet? A peculiar physical body cannot be the 
basis for such a privilege. In fact every animal has its own features. 
Anatomically and otherwise, each animal has its own features. An octopus 
has its own features. A bat has its own features. And a human being also 


has his or her own features. That does not make a person highly privileged. 


But, in this human being alone is there a great capacity and that is the 
capacity to make choices. I can make a choice. I can talk to you in any 
form I want. I can confuse you or, I can communicate. If talking is meant 
for communication, then I should make an attempt to communicate. It is a 
silly thing to talk to another person in a form that the other person cannot 
understand. Thus, I have a choice. This faculty of choice is given to me as a 


human being. 


' Excerpts from the talk by Pujya Swami Dayananda Saraswati to the students at the Central Electro 
Chemical Research Institute, CECRI, Karaikudi, India on the 8" of April 1995. Published in the 12 
Anniversary Souvenir of Arsha Vidya Gurukulam, 1998. 
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Choices govern our life 


This is how our daily life is governed by our choices. If there is 
anything in which I do not have a choice, it is in exercising this faculty of 
choice. What choice do I have in exercising this choice? I am not given any 
choice. What kind of clothes you wear, what kind of food you eat and how 
much you eat, how often you eat, with what attitude you eat — well, it is all 
open for choice. That a cow is a vegetarian is not by choice. If an Indian 
cow goes abroad, the mother cow need not say, “Yes, you are going abroad, 
continue to be a vegetarian; for ages we have been vegetarians; don’t change 
and bring bad name to us”. Whereas, if a person who is vegetarian at home 
for many generations goes abroad, the mother says, “Yes, be a vegetarian”. 


And if he is honest, he will say, “I will try”. He has a choice. 


Exercising choice is a very important thing and necessarily implies 
that one should know. Every human being has got to know. Certain things 
you cannot afford to be ignorant of. The Government expects you to know 
everything about the laws that they have enacted because if we go against 
the law, then you are doing something illegal. We are supposed to know. In 
the court of law you cannot plead ignorance. You are supposed to know. 
You cannot say that I did not pay tax because I did not know. So in life also, 


you cannot afford to be ignorant with reference to living. 
Goal of life is living 


Somebody asked me the other day, “Swamiji, what is the goal of 
life?” The fellow is 40 years old and he is asking me this question! All this 
time I do not know what he did. His goal of life was perhaps marriage, or 


parentage, or a job, I do not know. But suddenly it strikes him high, and 
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after having spent 40 years of his life, he wants to know what the goal of life 
is. 

What is the goal of life? Some people say that the goal of life is going 
to heaven. This is an idiotic thing because if the goal of life is heaven, why 
should I come here to go to heaven? Is it a detour? You should not be 
required to do that. And if somebody says the goal of life is death, upon 
death I am going to be absent. Death will bring about a cessation of me as a 
person. That means my goal of life is the absence of myself as this person. 
Then was it not already there before I was born? Before I was born I was 
absent anyway. Therefore, I need not be born to be what I was before. It is 
silly again. Therefore, death cannot be my goal of life, nor going to heaven 
can be the goal of life. I should simply say that the goal of life is not to die, 


or not to seek anything. In fact, the goal of life is just to live. 


Live your life. Understand this. You have to live your life. To be 
alive is one thing but to live your life is quite another. In a coma, you are 
alive, aren’t you? A person who is in a state of coma is alive and with all the 
support system that we have these days in hospitals, a person can be kept 
alive for years. But that is just being alive, it is not living. I can make a 
difference between being alive and living my life. I would say I have to live 


my life, for which I have to relate to the world. 
Living is relating to the world 


Someone who is alive in a coma or in deep sleep does not relate to the 
world. One must relate to the world or, he need not be here at all. One who 
refuses to relate to the world need not be blessed with senses and other 
faculties. Even an animal has to relate to the world. Therefore, to live my 


life is to relate to the world. The goal of life is to live my life, and to live my 
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life is to relate to the world. Relating is something you cannot avoid as long 
as you want to live. In this relating, how far you are objective or, how far 
you are able to exercise the faculty of choice determines how far you have 


achieved your goal. 


You can accomplish different things. But all these imply how you are 
relating to the world. Therefore, you must relate to the world intelligently. 
Exercising your choice is the challenge you have, for we do not all the time 
exercise that freedom. Often we are more mechanical than free. If there is a 
motor set to revolve so many times per minute , that motor does not have 
any freedom of choice to revolve now 200 times and then 300 times. It is set 
to revolve so many revolutions per minute and it will. I would say that is 
mechanical. If the clouds gather, and the atmosphere is conducive, the rains 
happen. The clouds do not choose to rain here in Karaikudi because we are 
a notch above others. At least there does not seem to be a choice on part of 
the clouds. Clouds cannot get angry with you and go way saying, “You 
fellows never looked up and you never welcomed us. Therefore, we will go 
to Udumalpet”. If the atmosphere is conducive, rains will happen. This I 
would say is mechanical in the sense that under certain conditions, certain 
things happen. These happenings are called, for our purpose of 
understanding, as reactions. If we call them as reactions then, there is no 
action taken there, only a reaction happening. That means you have not 
achieved the goal of living. And if we have to achieve the goal of living, I 
must necessarily learn to be conscious, free, choose and, avoid myself being 


mechanical. 
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Reaction is mechanical 


If I request you all to clap, some of you may clap, others may not clap 
and some of you would clap the way you want. You are free. You are free 
enough to act. This is freedom in your action. Understand here. One may 
clap once, twice, thrice or five times. Literally, the freedom is in your 
hands. You enjoyed that freedom. I look at this particular action as action. 
Because I enjoyed the freedom, I decided to clap. I am conscious of what is 


happening to me. In other words, I am alive. 


Now, if I ask you to be angry for half a minute. Just be angry for half 
a minute. Go on. What happened? All of us are angels or what? You can 
never get angry for asking. You may say, “No Swamiji, I do get angry. But, 
I do not know when I will be angry”. Anger happens. It does not take 
permission from you, understand. Anger is a reaction. Similarly, jealously 
is a reaction, sadness is a reaction, your sorrow is a reaction, and they do not 
take permission from you. If you permit yourself to be angry, you will be 
pretending and your child will know that. When dad is really angry, you 
won’t see the son anywhere near. And he also knows how long it will take 
for dad to cool down. The child knows when Mom or Dad will be angry 
because, the anger is something that happens and in anger, what happens is 


again furthered. 


If anybody says, don’t be angry, you are likely to get angrier. 
Therefore, I do not say, ‘Don’t be angry.’ I am not an advisor. I teach what 
anger is. What jealousy is. It is entirely a different thing. Our whole 
society is full of advisors. Even religious teachers have become preachers. 
The preacher does not want you to understand — because he himself does not 


understand — what he is preaching. We do not require preachers. In fact, 
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anybody can be a good preacher when somebody else has a problem. But, 
what is the use of telling him, “don’t cry” as though he wants to cry? What 


choice has he got? 
Relating is acting 


A reaction is something that happens without being conscious of it. 
You are what your psychology is. You have certain cognitive skills. You 
may have understood certain things but, that does not make the life. You 
can be a successful and learned person and still be a miserable person in 
relating to the world. You can be an ordinary person in relating to the world. 
You can be an ordinary person in a village without any certificates or any 
kind of degree and still be a successful person in life if you know how to 
relate to the world. Therefore, our scriptures, which are highly pragmatic, 
want you first to be a svami, a master. It tells you that every one of you is 


born as a child and therefore, must grow up as a svami alone. 


You have to grow into a svami. You have to cut down your 
mechanical-ness for which, you have to understand how to live your life and 
to relate to the world, intelligently. Unless I am conscious of what I am 
doing I cannot be independent. Unless I am conscious, my mind cannot 
serve me, my memory cannot guide me, my own poise cannot guide me. 
Anything that happens without your being conscious of it is a reaction. 
Understand the difference between action and reaction. If you are an actor, 
you are free in your action. You can choose your action and not submit to 
the pressure, the pressure of environment. You may even be obliged to be a 
person who conforms to what is happening around, but then that is your 
choice. It is not because of pressure, if you choose to do what others do. If 


it is your choice, you will be able to change, alter and give up also. If others 
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do and pressurize you to do it, then necessarily, you are going to face 
problems in life which do not belong to you at all. You do not deserve it at 
all. Whenever I choose, I have got to be careful to see what I will gain in the 


bargain. Will I surrender my choice? Do I lose my freedom? 
Relating is deliberate choosing 


I have to be extra cautious relating to other human beings because 
they too enjoy the privilege of exercising choice. It is easy for me to relate 
to a dog, a tiger or an elephant because I can study the patterns of their 
behavior. They are already programmed. Therefore I can relate. But I do 
not know the human being. He is unpredictable. How can I relate to a 


human being if that person also used his own sweet choice? 


If he used his choice wrongly, is it not because he was reacting to the 
situation? You may say he (or she) was ignorant. But ignorance is not a 
problem for relating with that person, really. It is not a sin. We are all born 
ignorant. One thing we need not work for is ignorance. We need not apply 
or seek admission to gain some ignorance. For electro-chemical ignorance, 
you need not come to this Institute. Ignorance is our capital. To shed 
ignorance, of course, is a privilege that I have. A donkey does not have that 
privilege. It has no freedom whether to do, not to do or, do it differently. It 
has got the donkey’s freedom of kicking. Whether it is his master behind, 
his ‘masterani’ behind or, someone else, if the donkey feels like kicking it 
will kick. It has no choice. The freedom of the donkey is the reaction that is 


programmed, and therefore, there is no freedom. 


On the other hand, if you feel like kicking and you have even lifted 
your foot, still, you have the freedom. Anger is there. You are a small 


fellow. You get easily angry and therefore you are angry at the whole 
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world. You can life your foot. But the other fellow is a basket ball player, 
he is 6’4” and weighs 220 pounds. What chance do you have in kicking that 
fellow? You will become chutney. You know that very well and therefore, 
what do you do? Having lifted the foot, you now have to make it mean 
something else because that fellow will ask you, “Why did you lift the 
foot?” Even for lifting the foot, you may get a few. So, you make a gesture 


of scratching and go away. This capacity only you have, not the donkey. 


The animals have reactions, responses that are naturally programmed, 
and are more often predictable than not. If not predictable, it is only a 
failure or inadequacy in our understanding of the animals. On the other 
hand, a human being is not totally programmed. Therefore, you have to 
respond consciously. You can kick, you need not kick or, you can achieve 
the same thing differently. You can get the fellow kicked by someone other 
than you. Thus you can abuse your foot or, you can use your foot. If you 
kick a football, you are using your foot. If you kick a man, I do not know. 
You better decide. Similarly, when you use a word that hurts another 
person, you abuse the word. More often than not you are not deliberate. 
And that means you regret what you said and you say “I did not mean it at 
all”. What does that mean? What kind of respect the other person can have 
for you? You do things without meaning to do them. You yourself will not 
have any image about yourself. Even your wisdom will not be available for 
you. All your education, your culture, your status, your prestige and 
everything about you is not available for you when you are mechanical, 


when you fail to exercise your choice. 
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Choice in action is the privilege 


There is freedom in action only when you choose to act. You have no 
freedom in action when you allow things to happen to you. Understand this. 
This is something every human being should know. Grown up or young, 
everybody should know. You cannot afford to be ignorant. As long as you 
are conscious of your action, you can learn from your actions. The previous 
action did not produce the desired result, and therefore, you can learn from 
it. You can correct your mistake. And if it is a reaction, you do not learn 
from it. You do the same thing and then say: “I did not mean it at all”. 
Again you are angry. Afterwards you say the same thing. What a pitiable 
life itis! You and I have to live on this planet together. You can expect me 
to be conscious of what I talk and I can also expect you to be conscious of 
what you do. If you are inimical to me, at least I can know that you are 
inimical without becoming an enemy myself. You can be doing things to 


hurt me and you did not mean it at all! What a thing it is! 


What we call dharma, universal values and attitudes, stems from 
conscious living. You know very well what you do not want me to do to 
you. In this way, everyone is 50 percent totally ethical. You know how a 
mosquito should behave towards you. It should not bite you. It can bite the 
other person; you do not mind. You want the mosquito to behave properly 
towards you. You want the people, the whole world, fire, sun, entire solar 
system, all of them to behave properly towards you. Even if you are a thief 
who has come to rob with a knife in hand and ask the woman in the house, 
“Where are the keys?” you expect the woman to tell the truth. That means 
we want the whole world to behave in a certain manner. It is like a person 


saying that he is 50 percent married to the famous movie actress because he 
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has decided to marry her! Thus, everybody is one-half right. In so far as 
others behavior is concerned, you have no doubt at all. Everybody should be 
caring, loving, everybody should be telling the truth, nobody should be 


deceptive, nobody should be angry with you. You are very, very clear. 


Unfortunately, the world expects me to behave in the same manner. 
That is an unfortunate thing or, a fortunate thing if I understand dharma. IfI 
do not behave as expected by the world, definitely I can say this is my 
conscious choice. This capacity to choose makes me the most privileged 
living being and it becomes a blessing for me because I use it. The same 
faculty becomes a curse if I do not use it. Therefore you have to distinguish 
in your daily life whether it is your conscious choice in your talking and in 
your interactions with people. If you find difficulty in choosing, you can 


always consult someone. 


I have gone through many scriptural books. I have never seen a better 


advice than what is found in the Taittrityopanisad (1-11): 


ydnyanavadyani karmani, tani sevitavyani, no itardni... 
atha yadi te karmavicikits@ va vrttavicikitsd va syat, 

ye tatra brahmanah sammarsinah, yukta ayuktah, 
alitksa dharmakamah syuh, 

yatha te tatra varteran, tathā tatra vartethah 


If you have to make a choice or, if you get confused as to what is 
right and wrong, go to those people in contemporary society who 
are given to a life of dharma, who are dispassionate and 
therefore, have a capacity to be objective. Go to them, talk to 
them and follow their advice till you gain an understanding and 
maturity to make proper choices. 


Life is a challenge 


Some people say you must go through the experience to understand. 


Nobody goes through the experience of getting electrocuted to understand 
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what electrocution is. And so, until you understand, follow what the wise 
say. If they do not understand your situation, talk to them so that they do. 
Use your buddhi and understand. Never be sheepish. You will be better off 
if you were a sheep. No one will tell the sheep, “You are a sheep”. Nobody 
can blame a sheep for being a sheep. But we can use all these words against 


a human being because he can be sheepish. 


This is not at all a sermon from a Swami. This is just saying that the 
privilege of being a human being on this planet is to live a responsible life. 
Life is full of challenges, and without challenge life is nothing. Just think of 


the life where there are no challenges at all. 


A soccer game was going on. A great philanthropist spent millions of 
Rupees to build the stadium and then he dedicated it to the city. The 
inauguration was with a soccer game. Two important teams in the country 
were playing. He had invited an uncle from a nearby village who had never 
seen a soccer game. While watching the game this uncle became sad. He 
told the philanthropist, “I do not know why you behave like this”. The 
philanthropist asked, “Why, what is wrong with me?” The uncle said, “You 
have spent so much money. Then why are you so miserly at the end? There 
are 22 people in the field. But, you have given them only one soccer ball 
and everybody is chasing that ball. Is it not unfair? Should you not give 21 
more balls?” If 21 more balls are given, there will be no soccer game. 
There should be one ball and 22 players. Understand. Only then there can 
be a challenge, a game. If everyone has a ball then there is no game. Real 
challenge in life is not merely in classrooms. In classrooms and labs there 
are challenges. But in the lab of life, the challenge is to be conscious and 


choose what you want to do. If I understand the beauty and the privilege of 
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living a conscious life even for one moment, well, my entire life is made in 


spite of all the pain and suffering! 
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Freedom in Relationship! 
Swami Dayananda Saraswati 


Our interaction with the world and with people is inevitable. Relating to the world is 
not an option, nor is it a matter for concern. It is how we manage and respond to 
different situations that really counts. We can free ourselves from relating to one thing, 
but we will simply be relating to something else. We cannot free ourselves from all 
relationships. But it is a different matter if we free ourselves from a constantly 
irritating relationship that has proven to be unfeasible to continue. 


Generally, we want to free ourselves from a relationship because of our emotional 
incapacity to deal with it, which may be indicative of a problem. It may be the same 
with reference to any form of relationship—nothing will last. We need to learn how to 
manage our expectations of others. Also we must know that if others have a problem, 
it is their problem. Let them manage it. If you can help them manage, please help 
them. Otherwise, forget about it. In relating, we need to be free. Further freedom is 
only when there is freedom from agenda. 


Avoiding friction in relating. 


I am now going to talk about what avoids friction in relating. The word “agenda” is a 
positive word, not a negative word. It is something to be commented upon because we 
have agenda. When we are called for a meeting, we have agenda—“These are the items 
we are going to discuss.” 


With reference to individuals, we have certain expectations. There is nothing wrong in 
that, but these expectations are not merely expectations; they are definite—I have 
concluded that this person must be like this. And “this person must be like this” is 
what I call agendum. It is not proper or correct to make a conclusion like that about 
somebody. There is no person at all that fits into a category. 


Even to categorize a person as a criminal is improper. We can only say, “He is a 
habitual offender.” There is a person who is constantly committing crimes; therefore, 
we declare to the world that he is a criminal. Those are descriptive words and 
descriptive words are preferable to a single word like “criminal.” When we say, “He is 
a habitual offender,” that means that he is given to the habit of committing offenses. 
We don’t know why; it looks like he is given to this habit. Then we can find out what 
the causes are. But we cannot say he is a criminal. 


' Excerpt from the forthcoming booklet Freedom in Relationship by Swami Dayananda Saraswati, classes 
in August 2003 at Arsha Vidya Gurukulam, Saylorsburg, PA, transcribed and edited by Sharon Cliff 
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If he is a criminal it means that the person’s legs, his hands, and his every action must 
be criminal. But there is no such person. Even when we speak of a criminal lawyer, 
there again, the person is not a criminal lawyer all the time. The person is not a 
criminal lawyer to his or her spouse. Criminal lawyer means that the person is an 
expert in criminal law. People are just people. We cannot bring a person categorically 
under one heading. We cannot say this person should be like this. That is what I call 
having an agendum. It is wrong. 


Grant freedom to the other person to think the way he or she thinks. 

All individuals are given to perceptions. They are free to have their perceptions. They 
are free to have their opinions. They are free to think differently and do differently. 
One should be ready for that. In relating and in marriage, it is so important to 
understand this. 


In an Indian marriage, there is a sentence that states: “I give you my heart.” Both say 
this at the same time. Then the next sentence states: “Let your mind be in keeping with 
my mind.” Here it means granting freedom to the other person to think the way that 
person thinks. That is the proper translation. May you approve of my way of thinking 
as long as it is proper (dharmic), of course. It is not merely thinking; doing is also 
involved. So may you approve of my way of thinking and acting. That is a prayer for 
both parties. May each of them approve of the other’s thinking and doing and help and 
validate each other. Thereby, both of them will grow. That is how there is freedom in 
a relationship. 


Let the other person think the way he or she thinks. Even if you know that the person 
is wrong, it is better that he or she discovers what is right. You need not point it out. 
Heaven is not going to come falling down. That validation is important, and it is 
mutual. It is never one sided. Anything one sided is not going to work in a 
relationship. Therefore, at least on my part, I should grant freedom to others to think 
the way they think and learn from their mistakes, so that I don’t commit those same 
mistakes myself. If they commit mistakes, I should thank them. If you commit a 
mistake, that is good because I will learn from you; I won’t commit the same one. 
Therefore, in relating, granting freedom to the other person seems to be the most crucial 
thing. 


We tend to internalize people that are a source of frustration 
One good thing is: the people that we actively relate to are outside. When I say 
outside, I mean they are outside our physical body and senses. This ‘outside’ is a 
confusing word because we are both outside and inside. We are outside New York but 
inside the United States. Both outside and inside are relative. 
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There are people that we are actively related to and people that we are not actively 
related to. But, really, we are related to all of them because they form the 
contemporary society. We may not be actively involved with any of them, but, 
nevertheless, they affect us in one way or the other. We all live a connected life— 
everybody affects everybody else, and everybody is affected by everybody else. Every 
person forms one of the members of the community, and each person contributes 
something and also consumes something. Sometimes we consume more and contribute 
less; sometimes we consume less and contribute more. 


For instance, the Americans form four point five percent of the total population of 
humanity on this planet, and they consume twenty-five percent of fossilized fuel, oil, 
gas, and coal. Good or bad, these are the statistics. Also Americans are, in one way or 
the other, contributing to the wealth of China and also, in a smaller way, to the wealth 
of India. Therefore, we are all mutually related—everybody is affected by everybody 
else. 


Even unknown people, who are not actively involved in our day-to-day life, may 
indirectly affect us in some small way. The people with whom we are actively involved 
and with whom we need to relate, such as a son, daughter, mother, father, other 
relatives, friends, employers, employees, co-workers, clients, and business competitors 
are all external to our body. Whether they are sitting beside us, in the next room, or in 
a different city—let them be anywhere—every one of them is external. 


These external people do not really affect us physically unless we are sitting near when 
somebody sneezes or coughs; then, in terms of health, we can be affected. But people 
who are away from us cannot physically affect us. Then in what way can people affect 
us? Well, they can affect us genetically; there are a lot of things that we inherit. But 
we cannot hold them responsible for our genetic problems because they themselves have 
been handed down their genetics. The original genetic problem is from God alone. We 
cannot say they are totally responsible for what we are. 


People who are external to us can affect us when they become a source of frustration 
and irritation. If they are to our liking and contribute to our well being, they don’t 
bother us; but if they are not to our liking and they don’t contribute to our well being, 
they do bother us. The person who says, “I am not bothered by any of them; I don’t 
care,” is constrained to say, “I don’t care” because he or she cares too much. That is 
an expression of frustration. 
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We have a perception of people, and that perception affects us. 

When we accuse people, they have somehow affected us. More often than not, people 
affect us emotionally. We have a certain perception of them, and we are affected by 
that perception. You may say, “My perception is true,” but if you were to ask them 
how they view you, they would have their own perception of you. It is amazing! They 
think you are impossible; you think they are impossible; and you both feel justified in 
your perceptions. There may be some truth in the perception, or there may be no truth 
at all. A person may be viewed in a certain way and feel, “I am wrongly viewed.” 
Therefore, there is a response, and then that response is viewed with surprise, and then 
that in turn is viewed with a certain despair, consternation, or whatever. It goes on 
building up in each person. 


One thing we all know: it takes two hands to clap. Similarly, it takes two people to 
have these clashes of perception. Both people seem to have a basis for their perception, 
and both argue that they are telling the truth. So here we have a clear-cut case of lack 
of communication. There are two perceptions that are entirely different. One person 
doesn’t allow him or herself to understand what exactly the other person’s perception is. 
And the other person doesn’t seem to make him or herself understood, even though he 
or she says, “I have given enough time to make myself understood.” All this will be 
there. But the net result is there is no communication. 


Both people feel justified in their perception, and there is a permanent source of 
frustration, an irritant; and that irritant is the person sitting there inside our mind. 
Sometimes, it is an in-law. Brothers and sisters could also be the irritant. There could 
be a sibling problem. Even Father and Mother, who are connected to the sibling, could 
be the irritant. Perhaps the mother was partial to somebody—“She was never fair to 
me; she allowed the boys to get away with everything and went after us girls.” 


There is a perception in all of this, and there may be some truth in it, but usually it is 
the child’s perception; then that perception gets confirmed in later experiences. It is 
like having a wound on our foot. We find that it gets hurt again and again. If our foot 
had not been injured in the first place, it wouldn’t hurt when it hits something; but if it 
has already been injured and it hits something, the wounded part gets hurt all over 
again. The wound opens up. Thus, it looks as though the wounded always gets re- 
wounded and the hurt always gets re-hurt. 


There is a build up all the time. And we have a complete set of arguments to prove 
why that person has always been like this. But whatever it is, whether there is truth in 
it or not, one thing is certain: somebody outside bothers us. That is the truth. 
Everyone who bothers us is outside, including our mother, father, son, daughter, and 
spouse. 


www.avesatsang.org 


Some of these people that bother us are people for whom we have love and affection, 
like our father, mother, or sister. If it is an in-law, that love, affection, and care may 
not be there. They are indirectly connected to us; therefore, they need to be dealt with 
a little differently. We are talking about all the people with whom we are directly 
connected. There are people with whom we can continue our connection, and there are 
people with whom we can snap our connection. If the relationship is bothersome, we 
can snap our connection. But then we cannot snap the connection with our mother, 
father, brother, or sister. These are all inborn connections. We have love, care, and 
affection for them. 


There may be a wish that is unfulfilled and that cannot be fulfilled. If it is a child’s 
wish, it cannot be fulfilled anymore, unless the person relives his or her entire life and 
Mother is now more enlightened. If we put the clock back and we become the child 
and Mother is more enlightened, then everything would be entirely different. But then, 
there would probably be some other problem. 


There may also be a wish that can be fulfilled. It could be a current-situation wish—“I 
wish my mother and father were different.” Their behavior could change; their value 
system could change; certain habits could change. I want them to change. Thus, I 
have a wish, and I am convinced that my wishes and my wants are legitimate. 
However, if I were to consult them, they would definitely have a list of wants with 
reference to me. They want me to change. They say that my perception is wrong. 
Mother and Father say, “We are always taken wrongly.” It is an endless thing. 


Lord Krishna advises us to keep the external objects and people external. 

What emerges from all this is: we have to help ourselves by seeing that Mother and 
Father are outside. Lord Krishna gives us some advice. At the end of the fifth chapter 
of the Gita, keeping in mind what he is going to talk about in the sixth chapter, he 
gives us advice on how to meditate. 


Lord Krishna says, “Sparsan bahyan bahih krtva pranapanau nasabhyantaracarinau 
samau krtva munih moksaparayanah” and so on. He talks about how one should do 
meditation and contemplation. He says, “Before you contemplate, make sure you free 
yourself from these few things, and watch your breathing. Let it be rhythmic 
(pranapanau samau krtva).” Then the mind becomes quiet. In fact, you become quiet. 


Then he says, “Bahyah.” Bahya means external to my senses and body. You are bahya 
to me; I am bahya to you. Your father, your mother, the Sun, the Moon, the stars, and 
the whole world are external. They are bahya. He says, “Bahyan bahih krtva’— 
making the external objects are external. What is bahya can be an object; it can be a 
person; it can be a house. Bāhyān sparsan sprsyante iti sparsah the objects that you 
come across through your senses, keep them external. Afterwards, meditate! 
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This is redundant advice. If you have something inside, I can say, “Keep it outside.” 
But I can’t say keep the things outside that are already outside. I need not be told to 
keep my father external. He is already external. “Keep Mother external.” She is 
already external. Father is external; Mother is external; the Sun is external; and the 
Moon is external. All these are external. If all these are external, I need not be told to 
keep them external. 


If some of these people are inside, we can be told to keep them outside, but we are told 
to keep the external things external, and they are already external. Perhaps, Lord 
Krishna meant something else. All the commentaries will say, “Keep all the external 
things external; don’t carry them inside.” For me, that is not enough. It has to be 
understood thoroughly. Things are already external. Why should I be told, “Keep them 
external”? Also, why should I be partial to some of them? 


What is to be kept external is not something that is already external. The mountains 
are external; they remain external. The stars are external; they remain external unless 
you don’t like your star (naksatra). Then I have to say, “Keep it external.” The ocean 
is external, the Moon is external, and the Sun is external.” 


We have allowed people to “get under our skin.” 

There is an English expression: “Getting under my skin.” If somebody is getting under 
our skin, that means they are bothering us, causing anger or irritation. If somebody is 
getting under our skin, we need to get him or her out. People that get under our skin 
are internal. We need to keep them external. This is a necessity. Some of them are 
unnamed; some of them have names. Some people cannot handle men who wear one 
earring. Just the look of them is enough to upset the person. Like this, a lot of people 
are within us. They form a population. 


There is an outside and an inside society. Outside there is a benign society of people 
who don’t bother us. It is the inside people that bother us. Unwittingly, we have 
allowed all the people that disturb us to enter into us. But they cannot enter without 
our permission. Then the Swami comes along and says, “You are fullness! You are 
happiness!” What happiness can there be with all these irritating people inside? 


So what shall we do? First, before we proceed, we have to know how we allowed 
these people to enter into us. “Swamiji, that is because I love them.” It is not that you 
love them, therefore they enter. You hate them, therefore they enter. “Originally, I 
loved them.” What happened to that love? “It turned into hatred!” Love cannot turn 
into hatred. Love remains love. How did you convert love into hatred? “Because I 
cannot accept the person’s behavior!” 
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Please consult that person about whether he or she can accept your behavior. “I don’t 
care.” That means you care. Consulting the other person is a good thing to do to get a 
good look at yourself from his or her perspective. It can be very humbling and 
enlightening, too. However, you need not do that. But there is one thing that you can 
do. You said that you allowed that love to turn into hatred because the person’s 
behavior wasn’t acceptable. All right, the person’s behavior wasn’t acceptable. Is the 
whole person unacceptable or just the behavior unacceptable? We are great at lumping. 


A particular behavior is not the person. The person is much more than a particular 
behavior. And this particular behavior itself is questionable because it is your 
perception of the behavior. From that person’s standpoint, it is normal; there is nothing 
untoward, unbecoming, or strange. That person would say, “I didn’t mean anything; I 
didn’t say anything; I didn’t do anything,” and he or she would mean it one hundred 
percent. 


People have a background that causes them to behave the way they do. 

You have to say, “Swamiji, I saw the person doing that; I think the person is 
unconscious.” Saying that the person is unconscious is better. That means you 
acknowledge the person’s limitations. The person is suffering from something; 
therefore, you become more perceptive, and that perception is an entirely different type 
of perception. Your response becomes a two-step response, not a single-step response. 


A one-step response is responding to the behavior according to your perception. A two- 
step response is going behind your perception and questioning—“Why does this person 
behave like this? Is there anything wrong? Maybe I perceived wrongly.” Or perhaps 
the perception is true, according to you. Then ask a question—“What is this pressure? 
What is the cause?” However, you need not find out what the cause is. That is the job 
of a therapist. In fact, that isn’t even the job of a therapist. That is the job of the 
person who goes to the therapist. 


The person has to talk, talk, talk and discover the cause of his or her behavior. The 
therapist only has to point out the problem. At least for you, it is clear that there is a 
background behind the behavior; and everybody has a background. This is how you 
become a saintly human being. To be saintly is simply to appreciate and care for the 
other person with whom you are involved. And Vedanta is meant for a saintly person. 


One doesn’t turn saintly overnight. Saintliness is decided by being human, and to be 
human is to appreciate the background of the person. What is the background? Simply 
appreciating that there is a background is enough. Your response is a two-step 
response, not a single-step response; and that makes a person human. Generally, people 
keep on responding with a single-step response. A single-step response is common to 
all human beings. 
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Therefore, number one, my perception may be wrong; and, even if it is right, that 
person has a background that causes the person to behave the way he or she does. I 
have my background, and others have their background. This is a cognitive change, a 
behavioral change, a response change. One has to be deliberate in this. One doesn’t 
change overnight. People love to practice, and this is something to practice. 


It is clear: in this two-step response, the person sitting inside us goes back to his or her 
place outside. If we have love, care, and affection, the person doesn’t bother us. When 
we cannot change the person, we feel helpless; and this feeling of frustration and 
helplessness bothers us. It will bother us, and it will continue bothering us because we 
have allowed the person to get under our skin. 


We are judged on the basis of our response. 

When we respond to somebody’s words and behavior, we are going to be judged on the 
basis of that response. We have no way of stopping that. Nobody bothers about our 
knowledge or our accomplishments. When we respond with a single-step response— 
someone said something and we immediately respond: “How can you say that?” and the 
other person also responds with a single-step response—there is no communication. 
This is what is happening. One may have love, care, friendship, concern, and affection 
behind this single-step response, but all these are lying there buried; they are not 
recognized. Our response alone is going to be taken into account. 


We feel that we are not understood by the other person at all, and the other person’s 
response makes us respond again. There is every reason for estrangement and 
alienation. One’s bond of love and concern doesn’t seem to have any say in his or her 
response to the other person. That is a most unfortunate thing. Many a good 
relationship is broken because of this single-step response. A two-step response, 
however, will change the whole situation. 


Everybody’s behavior has a background. 

Without a background, there is no behavior. There is a cultural background, a family 
background, a childhood background, and there is a background of perception, which 
has its own background. So this background is the cause for the person to say 
something, do something, or respond in a given way that is not acceptable to us. 


If I have the inner leisure to appreciate the other person’s background or to recognize 
that there is a background, then I can respond with care, concern, love, and 
understanding. I can simply be human. In order to bring that concern and love out of 
me, I need to step back and appreciate that there is a background. That is all I require. 
I need not know what that background is. 
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For example, a father, who is holding his baby son, is so proud that his son is kicking 
his face. He says, “See how strong this boy is. He is growing so well.” The father is 
proud of his son’s kicking. Why? Because there is a two-step response. The father 
appreciates the innocence behind the child’s kicking. The baby boy doesn’t know that 
kicking is bad or that he is kicking his father; there is innocence, and the father has the 
leisure to appreciate that innocence. Therefore, he is able to enjoy the kicking. Or at 
least, if he doesn’t enjoy it, there is no problematic response to the kicking. He 
appreciates the cause behind it, and his response is based entirely upon that. Like this, 
one can be totally objective. 


To live a sane life, a life of reality, we must reduce the subjectivity in our relationships. 
When we live a life of subjectivity, we fight our own shadows. We fight what we have 
projected on the other person. The other person becomes the locus. We project 
something on the person that is not totally true, and then we fight against that. We are 
projecting our own shadows; then we fight against our own creation, our own 
projection. There is no reality in that. There is no relating either. Therefore, it is 
imperative for us to appreciate the fact that there is a background behind everyone’s 
behavior. 


That leisure that the father had responding to his baby son’s kicking is not available to 
him when the same son, who is now twenty years old, says or does something that is 
comparable to that kicking. He doesn’t kick, but he says something to that effect. 
That is enough. But there has to be a reason why the son is angry. There is a 
background; and, more often than not, the father is part of that background. If the 
father had the leisure that he had when his son was a child, he would have appreciated 
that there was a background behind his son’s behavior. But the father expected his son 
to know better and to behave better now. That was his expectation, his agendum, 
which is fine. There is nothing wrong in expecting somebody to behave in a particular 
way. In fact, without expectations, we cannot live our life. But we must be ready for 
surprises. 


We need to be objective in our perception by constantly saying to ourselves, “This is 
what I perceive; I may be wrong.” 

All right, we have certain expectations—we expect people to behave in a certain 
manner. But we must be ready for a surprise. Then there is the possibility of having 
leisure. The readiness for a surprise is objectivity, and also the readiness to be wrong is 
objectivity. When you can say, “This is my perception; I may be wrong,” you are 
objective. That we perceive is one thing; but our perception may not be totally 
objective. It may be half or totally subjective. 


We need not say, “I may be wrong. I may be wrong.” A readiness to be surprised is 
good enough. That is what I would say is objectivity. Objectivity means that there is 
more God (Jsvara) in your life. Subjectivity means that there is more you and less 
ISvara. What you? The ignorant, confused you. And the ignorant, confused, mistaken, 
erroneous you is subjective. There is more J/Svara in your life when you are objective. 
At least you can understand what objectivity is. That is enough. 
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In order to appreciate the other person’s background, I first need to know that the other 
person has a background; then I need to know that my perception is not always correct. 
In my day-to-day relating, I need to bring this to bear upon all my responses, especially 
if there is an unpleasant, angry, or disagreeable response on my part. Then, 
immediately, I need to be cautious—“The other person has his or her own background, 
and my perception may be wrong.” Then I am human. 


We have to become familiar with the simple, non-demanding, appreciative person by 
“downloading” our prejudices. 

The population obtaining within our head is not only outside; it is also inside. There 
are a lot of people and things outside because we have no expectation or agenda for 
them. There are also a lot of people and things inside for which we have expectations 
and agenda. The mountains remain outside, unless we want them to be different. 
Suppose you say, “Swamiji, whenever I see those mountains, I feel sad. I saw them 
twenty years ago, and they were so green. What happened to them? They are bald 
now.” That means that the mountains are no longer outside; they have gone inside. 
The stars are outside because we don’t want them to be different. People are outside 
because we don’t want them to be different. 


If we have a prejudice against certain types of people, that means those people have 
gone inside. People can have a gender prejudice, an age prejudice, a color prejudice, a 
nationality prejudice, or a cultural prejudice in a subtle or very pronounced way. There 
is even religious prejudice. By religion I means theology. I don’t accept theologies; I 
find them fallacious and I see that theologians are destroying people by propagating 
those theologies. But still, I have no prejudice against a religion or a religious person. 


If there is a prejudice, we have to get rid of it. It won’t go away unless we do 
something about it. There is a technique, a trick that we can use to “unload” or 
“download” those people, things, and prejudices from our head. If we are objective, we 
can do it. If, after “downloading” them, they are still inside, then it is necessary to 
“download” them again. Every day we need to do this “downloading” until they are no 
longer there. 


Lord Krishna, in the Gita, advised us to do this “downloading” before meditation. 
What is outside has to be kept outside. First, think of those things that do not disturb 
you and for which you have no agenda. Think of the mountains that do not evoke a 
demand or a wish in you. Those mountains are outside. Think of the trees, the birds, 
the ocean. You are now a simple cognitive, appreciative, non-demanding, objective 
person minus demands. I want you to become familiar with yourself as this person. 
This is the basic you. 
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You come across yourself as the basic person only when you meet with something that 
does not evoke the demanding, wanting, wishing you. The basic person is just a simple 
conscious person, who is one-hundred-percent objective, who is free from tension, who 
is non-wishing, non-wanting, non-demanding, and non-judging. It is that person who is 
related to Isvara. What is, is ISvara! You are cognitive of what is. You do not respond 
to what is. You need to practice this two-step response and bring more J/Svara into your 
life. You need to have that leisure. 


“Downloading” people, things, and prejudices from our head. 

In meditation, we sit erect and close our eyes. When we close our eyes, we can think 
of anything. When we open our eyes, we think of what we see. That is why in 
meditation our thoughts can go anywhere. We can imagine whatever we need to in 
order to become familiar with the non-demanding person. Think of the mountains, the 
trees, the birds, and the ocean. Think of horses grazing on green grass. The non- 
demanding person is relating to the mountains, the trees, the birds and so on. If we 
understand how to do this, we can bring that non-demanding person to bear upon 
people in general. 


Just think of people—black/white, male/female, of different physiognomy [physical 
appearance], different cultures, different religions, and different nationalities. Can you 
relate to them as you relate to the mountains? Can the same non-demanding person 
that relates to the mountains relate to these people as imagined? Can that same person 
be there? Become familiar with that person. By practice, if that same non-demanding 
person can be there, then you are finished “downloading” all the prejudices. 


We have to become familiar with that simple, conscious, non-demanding, appreciative, 
cognitive person. It takes practice. Bring that simple, non-demanding person to bear 
upon the people in your inner circle. It is a concentric circle with a widening radius. 
Within the inner radius are Father and Mother. Extend the radius a little; then 
siblings—brother and sister. Extend it further; then uncles, cousins, and so on. Extend 
it further; then wife and children. Extend it further; then in-laws come into the picture. 
Don’t be afraid of them. Deal with them! “Download” them! Then there are the 
employers and employees and so on. Then there is the circle of friends. You can see 
the widening circles. You need to do this act of “downloading” every day until you 
can be objective towards all of them. 


And we can help ourselves with a general prayer: “Oh, Lord, grant me the freedom, 
serenity, and maturity to accept gracefully what I cannot change. May I have the 
courage and will to change what I need to and what I can. May I have the wisdom to 
see the difference between what I can and what I cannot change. May I have freedom 
in relationships.” 


This person, who grants freedom to others, is free. To the extent we give freedom to 
the other person, to that extent we are free in relating to that person. This person, who 
grants freedom, is objective, simple, and free from tension. This is the basic person. 
One has to be familiar with this person who has the privilege of willing, wishing, 
knowing, doing, and relating. 
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Getting Back to Oneself, Uparama 


Swami Dayananda Saraswati 


What is uparati, or as the author of the Tattvabodha 
calls it, uparama? He answers, svadharmanusthanameva. 
This is a very interesting meaning. Uparama is getting 
back to yourself. There is a tendency to omit what I 
have to do, and do what I need not do, do something 
else. This is the tendency that 
everybody has. A withdrawal 
from that, and doing what is to be 
done is uparama, svadharma- 
anusthanam eva. Svadharma: sva 
means one’s own; dharma, here, is 
what is to be done. What is to be 
done is to be done. We can’t say, “I 
don’t feel like doing it,” and not 
do it. This is a certain abuse of 
freedom. Even though you don’t feel 
like doing it, sometimes it has to be done. So what is to 
be done, you do, even though you don’t feel like doing 
it, and what is not to be done, even if you feel like doing 
it, you don’t. That is what he calls wparama. 


Uparama is also translated as sannydsa, 
renunciation—taking to a life of renunciation for a 
dedicated pursuit. In fact, this is a more suitable 
meaning for all of us. But here, he says that it is 
svadharma-anusthanam eva, whatever is your dharma, 
whatever is to be done at a given place and in a given 
situation, that you do, whether you like it or not. That is 
how we gain a certain mastery over our own likes and 
dislikes. Otherwise they dictate our behavior all the 
time, and that is a meaningless life, really speaking. As 
long as these likes and dislikes conform to dharma, 
they are fine. If what is to be done conforms to dharma 


If you go by what you like and 
don’t like, you’ll become a derelict, 


so what is to be done 


you do, and what is not to be 


done, you avoid. 


"Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


and you like it, and it is good for you, and you do it, in 
fact, you will be spontaneous. It is something like a 
doctor telling you that every day you must eat an 
apple, and you saying, “Oh, that’s wonderful, I love 
apples.” When you love apples and somebody advises 
you to eat an apple daily, you can 
enjoy that; there is no conflict. 
But then, if they say that you 
have to take this bitter gourd 
juice every day, then you have to 
take it, even though you don’t 
like it—and I don’t think 
anybody will ever like it. Certain 
things you can learn to like after 
some time, like blue cheese, I 

suppose. But I don’t think anybody 
will learn to like bitter gourd juice. Still, you take it. 
Why? It has to be taken. And so, what we like is not 
going to be what is to be done every time, and what we 
don’t like is not what is not to be done every time. No, 
what we don’t like sometimes is to be done, and what 
we like is not to be done. And therefore, what shall we 
do? If you go by what you like and don’t like, you'll 
become a derelict, so what is to be done you do, and 
what is not to be done, you avoid. This becomes 
uparama. It avoids conflicts, and it gives you a sense of 
satisfaction, also, a sense of success about yourself as a 
person, because you can deny yourself something you 
want. That is an amazing thing. That makes you feel 
good, and therefore, you havea good day. 


Itis avery common thing in America to say, “Have 
a good day.” But what is a good day, I would like to 
know? What do you mean by that “Have a good day”? 
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Each one has his own idea of a good day. Someone 
thinks that if you attend a music concert in the evening 
it is a good day. If a pick-pocket says, “Have a good 
day,” what does that mean? So 


when you say, “Have a good 
day,” what do you mean? I will 
say that a good day is a day at 
then end of which, when you go 
to bed, you feel good. Why? 
Because you were able to avoid 
certain things which you 
wanted to do, but were not to be 
done, and you could do the 
things that were to be done, even 

though you didn’t want to—like Sanskrit homework. 
Who wants to do this? “I never knew that I was in for 
this. I thought I would listen to the swami and get 
some knowledge of atman, etc., but what is this?” So, 
you have a good day when you do your homework. 
Then you feel good about having done it. Really, after 


You reorganize your inner life and have 
that sense of being in charge of your life. 
That is wparama. Then there is so much 
you can do, really. Once you are in 
charge of your own 


life, you can help others too. 


doing it you feel good, especially when you write 
Sanskrit and it is legible, and somebody is able to read 
it, and remarks, “pathah, this is correct.” That makes 
you feel good. The beauty is that 
when you avoid something that 
you have to avoid, even though 
you feel like doing it, that really 
makes you feel good. That 
capacity makes you feel good, 
because you feel that you are the 
master. You have reorganized 
your inner life and have that 
sense of being in charge of your 

life. ‘I am in charge’ is very good. So 
that is uparama, being in charge of your life. Then there 
is so much you can do, really. Once you are in charge, 
you can help others too. Otherwise, others have to take 
care of you. When you are in charge you can help 
others, and you are in charge when you are able to do 
whatis tobe done, svadharma-anusthanam eva. 
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God, Man and World: 


Swami Dayananda Saraswati” 


Is God a Mere Belief Which Can Never Be Proven ? Or, Is it Actually Possible to 
Know God ? 


We will start with God. Every individual has a concept of God and a concept of 
cause for every situation. The cause of any creation is sought after by any human 
intellect. Why? Because a deliberate creation presupposes an intelligent being; one who 
conceives the creation, who knows the purpose of the creation and who also has or finds 


the skill for the creation. 


A simple example would be that of the potter. The potter must necessarily know 
what a pot is, as well as the purpose for which a given pot is to be made. And he should 
also have the know-how to make the pot. He should either possess the necessary skills or 


be able to find those skills elsewhere. 


In the creation of the pot, there is an intelligent being who has the knowledge and 
skill of creating the pot. Since I don’t see a natural cause for this pot-creation, I assume it 
has come from the hands of someone, and therefore, I presume an intelligent being as a 
cause. That cause we call nimitta-kdrana in Sanskrit. Nimitta means ‘efficient’ or 
‘intelligent’ and kdrana means ‘cause’. The term ‘Efficient Cause’ is used to cover both 


the knowledge and skill required to create the pot. 


Since we don’t see a natural cause, yet we see a pot, we assume that there must 
be a cause. Similarly, when we see a deliberate, purposeful, useful creation here, 
comprising all the things in the world, we assume that there must be a cause. Why? 
Well, everything seems to be in order and to have some purpose; like my two hands, for 
instance, which have certain joints which move and function in certain ways. They seem 
to form a well-engineered creation. If there were no joints, these hands would be useless. 
And if there were too many joints, the hands would not serve the same purpose as they do 


now. Because of the extraordinary degree of intelligence in the creation, we presume that 


' Published in the Arsha Vidya Gurukulam 17" Anniversary Souvenir, 2003 
? Excerpt from the book of the same name based on a series of talks by Swami Dayananda 
Saraswati, transcribed and edited by John Lehosky. 
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this has not been created by any human endeavor, or by any locally available being. And 
thus, the searching intellect concludes or presumes (and it is a simple, wild presumption) 


that there must be some cause who is not locally available. 


Even though we don’t see the cause anywhere here in this world, at the same 


time, the intellect doesn’t accept such an intelligent, deliberate creation just arising at 


random. It does not accept the possibility that such a creation can exist without an 


efficient cause. Because it is a cause that I cannot see, I make the wild presumption that 
there is an efficient cause somewhere and just accept it. It is wild because it is based on 
an erroneous assumption. Since I don’t see a naturally occurring pot, I presume that there 
must be an intelligent cause for it. There is an intelligent being involved in the creation 
of the pot. This is reasonable. But then, I extend this line of thinking to the creation. I 
don’t see the creation as something unnatural, like a pot. Yet I have not seen another 
naturally occurring creation with which I can compare this one to be able to say that one 
is natural and the other creation is unnatural. Therefore, to conceive of an intelligent 
cause for the creation which has the same relationship as the potter with the pot is a wild 
presumption. Nor is it possible to evade the issue of the cause by dismissing the world, 


as some schools of thought do, when we see the creation sprawling before us. 


So we look to the scriptures which become the revealing means of knowledge. 
The scriptures say that there is God. We simply accept this because it is not something 
that is within the scope of our given means of knowledge. But it is something more that 
mere acceptance. The human heart is able to appreciate the presence of a cause, even 
though, logically, it doesn’t withstand scrutiny. That there is God we cannot really prove 


logically. Yet we feel or presume that there must be some cause, some creator. 


Let us assume that the scriptures, all the world over; like the Quran, the Puranas, 
the Bible, the Vedas, the Tao etc., all talk about God. Assuming that there is God, a 
cause for all of this, let us assume that they are talking about God. Accepting that God is 
the cause, it becomes easy to accept what that God should be. If we can say that the one 
who makes the pot necessarily has the knowledge of the pot, and the skills to make the 
pot, then the one who has made everything must be omniscient, all-knowing, and also, 
must have all the necessary skills. Therefore he is omniscient and omnipotent, all- 
knowing and almighty. All scriptures give that definition of God. The all-knowing and 


almighty, whom we call God is the cause for the entire creation. In one form or the other, 
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this is how the Hindu, the Islam, the Christian and all other religions define God. This is 


generally the definition of God. 


An omniscient, omnipotent God who is referenced by ‘He’; the Father. It’s a 
local expression that reflects a patriarchal social structure. Why should it be He? If you 
use the word father, a local word, you must also think of mother. Then you should look 
upon God as the parents of the world. Because you are using a local word to reference 
God, it is necessarily both He and She. In the Hindu religion, the God’s are all happily 


married. They are the parents of the world, both He and She and there is no distinction. 


Now that Lord is omnipotent, of course, almighty, and also omniscient. He has 
knowledge of all that is there. This knowledge is of two types. One is knowledge of 
oneself and the other is knowledge of everything else; this is called all-knowledge, and 
the one who has it is all-knowing. Thus the creation presupposes knowledge which is 
necessarily all knowledge of the entire creation. The one who knows himself and also the 
creation is called omniscient; all-knowing. This is what we call the Lord, God, the one 


who is omniscient and omnipotent. 


Now the question is: where is this God that everybody talks about? I cannot see 
him locally nor does anyone see him locally anywhere. So the theologies just place him 
in a heaven then say that God in heaven created this world. Somebody coined this word 
‘heaven’ which is a kind of place, like this world is a place. In this view, heaven is 
essentially a place. Therefore God, while seated in heaven, created this world. Now the 
problem is, if God created this world, then who created heaven? You must necessarily 
say God. Then where was God before the creation of heaven? The 10 year old child asks 
his father this type of question and if dad just says “Don’t ask silly questions; just finish 
your homework,” the child, the growing, thinking child doesn’t give up thinking. He 


may not get an answer but he cannot give up the question. 


What is above logic is not illogical. Anything that is illogical is within logic, not 
above logic. Therefore, what is above logic is simply above logic, but anything illogical 
is within logic. So if we talk about creation, we must necessarily ask, “Where was God 
before the creation of the world?” a question that appears to have no answer. This 


problem is due to non-recognition of some important facts. 
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If we are searching for the cause for any creation, we must necessarily search for 
the cause completely. Whether it is a pot, a table, a horse or anything for that matter, it 
pre-supposes two causes: an efficient cause and a material cause. Without any material, 
there is no real creation to begin with. The potter, for instance, must necessarily have 
some material out of which to make a pot. For anything, if the raw materials are not 
there, there can be no production. Baking bread, making pizza all require the raw dough 
material. Therefore, these two causes are necessary for any creation, and are called in 


Sanskrit; nimitta-kdrana (efficient cause) and upddana-karana (material cause). 


Assuming that the Lord created this world, to prove that there is a God who is a 


creator, you cannot omit the material cause or you have no model at all. So if there is a 


creator, the creator must have some material out of which to create. 


Let us assume that God has in his hands the material cause, X. Now the question 
is, where did he get this material? Everything has to come from something, so from what 
material does this X material come? Then you have to say from W material, then W 
comes from V, and V from U all the way to A material. Now who created the A 
material? It cannot be a created thing. If you say it was created, again you have to find 
the material for it from something else. Some other material is necessary for the creation 
and necessaril,y therefore, the A material must be traced to that very cause, the efficient 
cause. Under the assumption that there is creator, a God (although I have not proven any 


God at this point) that God must be both the efficient and material cause. 


In Indian literature, from the standpoint of the material cause, a god is called a 


‘she’ and from the standpoint of the efficient cause, a god is called a ‘he’. Without one, 


the other does not exist. In the she is he and no he is there without she. 


So if the Lord is he and she, both efficient and material cause, then the problem 
of God sitting somewhere and creating the world is solved. This problem was due to 
thinking that time and space are absolute, thinking that first there was time and space and 
then God put this world into it. This is what theologies say. When God is talked about, it 
is said that God created this world meaning at a given time. At a given time, it is said 


that everything was created. 
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Are Time and Space really Objects? 


Time and Space are also a part of creation. They are not absolute which is 
generally proven by your own experience. When you go to sleep, you don’t experience 
any concept of either space or time in deep sleep. And your concept of time continually 
changes. When you are absorbed in a lecture or a song, time seems to go so fast, but 
when you are bored, time seems to drag on forever. In deep sleep, time and space do not 


exist for you at all. Therefore time/space is not something that is absolute. Since time 


and space go together with the creation, there should be no time/space in the ‘beginning’ 


‘before’ the creation. 


If time and space necessarily come with the creation, you can understand one 
thing. Suppose you have a piece of cloth made of cotton in your hand. The weaver is not 
sitting upon the cloth because the weaver did not weave the cloth out of himself. Thank 
god he didn’t because he would be sitting on everyone who wore the cloth if he had. The 
weaver used cotton and then made the cloth. Although the weaver has his house in 
California, the cloth is traveling all over as well as the cotton. Why? Because the 
material cause is never away from the creation. If the table is made of wood, the wood is 
never away from the table because the very table is nothing but wood. If we cut the legs 
and the table in pieces, you still have wood. But, if we take the wood away, we no longer 


have the table. So too, if you take the cotton away, you no longer have the cloth. 


Any creation, then, is sustained by the very substantive, the substance or material 
of which it is made. The material is the substantive. But what you see when you see a 
table, a chair or a piece of cloth is the particular object, not the substantive. If you 
analyze any creation, that creation is never separate from its material cause. A creation is 
sustained by its material and it goes back unto its material, just like a pot made of clay. It 
is sustained by clay and goes back to clay when the pot form no longer exists, never 


having been away from the clay at any time in it’s time/space life. 
Can the World Be Different from God? 


Any creation is born of a material cause, sustained by the material and is never 
away from the material. So if the Lord is both the material and efficient cause, where is 
that Lord on the basis of what we have understood here? Where is the cloth in relation to 


the cotton? The Lord, as the material cause must necessarily be the creation because the 
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creation is non-separate from the material. So if the creator and the material are identical, 
then where the creation is, there the cause must be. Therefore the Lord as the material 
cause is the whole creation. The Lord is time; the Lord is space; the Lord is stars; the 
Lord is the sun; the Lord is the moon. As is stated in Taittriya Upanisad, from That 
(Lord) alone; Space is, Air is, Fire is, Water is, Earth is. And again the Upanisad says 
that all these trees and plants and food and this body which is made up of food, minerals 


etc., is also the same Lord. 


Therefore, at this physical level, the body is a modification of food, the material 
alone, so this body is the Lord. So too, the sense organs, the prana or life force, the 
thoughts, the various faculties of the mind,; all of them are the Lord. Then there is a 
consciousness ‘behind’ all of them, informing all of them, which is the essence of the 


Lord. 


In these few broad strokes, the topic is covered. The conscious being is the Lord; 
the body-mind etc. is the Lord, and the so-called world from which we exclude ourselves 


as observers, that is also the Lord. Therefore, all that is here is the Lord. We don’t say 


there is one God; we say there is only God. 


This concept of one God is very limited God. If there is “only one” God, then 
who are you? If you say you are from him, he is somewhere remote. This is a 1 + 1 god. 
And if it is a 1 + 1 god, that god is minus my power, minus your power and minus 
everybody’s power. Even a mosquito has some power. A mosquito can make even the 
most powerful man in the world, the president of America go crazy. In fact, a mosquito 
is more powerful than a man. Pll give you the logic. Man is a genius; in fact he is 
ingenious; he is able to catch any animal. He throws a net to catch the fish, a net to catch 
the lion and a trap to catch the bear, etc. But when it comes to a mosquito, he doesn’t 


throw a net; he gets into anet. Therefore mosquitoes are more powerful than man. 


So even bugs have some strength. This means that God minus you ; minus me; 
minus mosquitoes; minus all the microbes and bugs must be minus all those powers. 
Therefore, he is an individual with very limited powers. He’s like me; a little more or a 
little less power makes no difference; it is still limited. If he occupies a given place, like 
heaven, he’s an individual in time and space. He will have a front and a back. That 


means when you see the front side of God, you won’t see the back side; you’ ll have to go 
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around to see the back. Then when you see the back, you will miss the front. That is the 


1+ 1 God. 


But in our vision, there is only God. If there is only God, this means the Lord is 
the creation. If he is the material cause for the creation, he’s non-separate from the 
creation; a material cause being what it is and creation being what it is. That is the reason 
the Lord can be worshipped in any form. You can invoke God in any form such as the 
‘sun’ or ‘moon’. Or, you can invoke in the sun, the whole Lord. Why? Because the Lord 


is everything. 


Anything worshipful in the creation can become an aspect of God. And in a 
given aspect, you can invoke the whole creation, the whole Lord. It is like this. When 
you touch my little finger, it is not a little of me that is touched; you touched me; the 
whole of me is touched. It’s not that if you pull my little finger I give you only a little 
attention, and if you pull my ring finger I give you a little more attention. No. I am 
present all over this body and any part of this body is me. Therefore, when any part of 
this body is touched, I am invoked totally. 


On the other hand, if I show my little finger to my doctor and ask him to please 
see what is wrong with it, he looks at the little finger alone. And that’s how we have 
different deities. There is different worship of many Gods, but only one Lord is being 


invoked because there is only God, one Lord who is the whole. 


Now we have talked about this creation. Before the creation of anything, what is 
there? As we saw, the creation presupposes knowledge. Whether it is a house or a light 
or a cup or a piece of cloth, etc., it’s creation presupposes knowledge. If it is the whole 
world, then the knowledge of the whole world must necessarily be there before the 
creation of it. And that knowledge, any knowledge, has to be with a being, a conscious 
being. Knowledge cannot be elsewhere. It has to be in consciousness alone; therefore a 
conscious being. Since knowledge is never separate from the conscious being, and there 


is only one conscious being, therefore, knowledge is God. What we call God is nothing 


but knowledge in the form of creation, and the promise to create. 


Now if this is so, before the creation you can understand Time being existent, 
Space being existent or anything in the time/space framework being existent. So what 


was there before the creation of time/space? What was it exactly like then? 
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Am I Different from God and the Rest of the World? 


Here is a model for it. It is exactly like what was there when you slept. We call 
it Jaya. Before the creation what was there was pralaya (the prefix pra enhances the 
meaning of the stem). When you go to sleep, there is no time, no space, no creation. All 
that was there was you, you without time/space and creation and with all the potential to 
create. You were there alright, but beyond time and beyond space, meaning you were not 


in time/space in your sleep. There you are totally free from time and space. 


Now, let us say you dreamt. Please see this well. You partially wake up, 
meaning you dream. You don’t wake up to this physical body, and therefore, you are 
dead to the physical world. From the waking state you understand that in your dream, 
you are the creator of the dream world. Where did you find the material for the dream 
creation? In yourself. You, Mr. Dreamer is the maker of this entire dream world and the 
same one who found all the material for making the dream world. Suppose you have 
created a few people and some mountains, rivers, forests, houses, etc. Now all these 
people will be looking at what? Your creation—and thinking also: “What a wonderful 
creation. How beautiful are the mountains, the stars, the moon.” They marvel at this 
creation. You are God for them; for all of them. Here you are the efficient and material 


cause; the two being not separate, but in you alone. 


The dream is a clean model. For a subjective creation like the dream, your mind 
alone is good enough to provide the material. You are a conscious being, an intelligent 
being. Before the dream creation, there was you having the knowledge of what you 
created, necessarily. You didn’t see any “gugaboogai” in your dream. Nobody can see 
any gugaboogai in the dream. Why? Because you don’t know what gugaboogai is. You 
can only see there what you know. Sometimes it may be jumbled like a man with horns. 
You have seen men and you have seen horns, and you have seen people behaving like 
they have horns. Therefore you see a man with horns (that’s why it is a dream). You can 


create anything there but only as much as you already know. 


So a dream is a creation born of you. You are the efficient cause (the maker of 
the dream world) and you are the material for it as well. Therefore you cannot separate 
the dream world from yourself. That is the model. And the dream world or any creation 


for that matter, if you analyze it, is not there at all, really speaking. 
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Where is that ‘Oneness’ that all the Philosophers Speak About? 


The general thinking is that the understanding of realities is left to philosophers. 
Then what are we dealing with? This is a crucial topic for any human being. We are 


dealing with the reality of the world with just three words. One is “is”. The second is “is 
not” and the third is “false”. These three are all that we live with in this world that we are 
dealing with. The Swami “is”. The table “is”. The cup on the table “is”. The horn on 
the Swami’s head “is not”. A tail for the Swami “is not”. So the Swami Is. His horn is 
not. Suppose you mistake a rope for a snake. What is this called? I have seen a rope. 
The rope is. The snake also is. But then on the rope, the snake is not. If it is a rope and 
you insist that it is a snake, what is that? It is subjective. It’s called pratibhdsikam, a 


projection, a false thing. Let us call it superimposition. Therefore we have “is”, satyam; 


“is not”, tuccham; and false, pratibhasikam. 


Now please understand this. This cup in my hand is or is not? The cup is. The 
coffee in the cup is not. The cup is neither false nor is it non-existent. Therefore it is 
existent. This is how we deal with the world. With these three words then, the world is 
covered. Now this cup I have is made of styrofoam. Suppose I say this is styrofoam; 
there is no cup at all. Am I correct or not? I am correct. And suppose you say this is 
cup. You are also correct. So we are using two words for the same object. Therefore, 
either one is right and the other wrong or both are wrong or both are right. These are the 
possibilities. If two words are used to indicate a given object, either both words are 
wrong, or one is wrong and the other is right, or both are right, or one is more right than 


the other. These are the only possibilities. 


Now when you say this is a cup and I say this is styrofoam, we are both right. 
Therefore, both of us are not wrong. So one possibility is eliminated. It is not true that 
one is right and the other wrong. If both are right, then styrofoam and cup must be 
synonymous. For instance when I say water and you say aqua, both are right because 
they are synonymns. Similarly, when you say cup and I say Styrofoam, since both of us 
are definitely right, they should be synonyms. That would mean that wherever there is a 
cup, there should be styrofoam. But it is not true, and therefore, one is more correct than 
the other. Which is more correct? Cup or styrofoam? Look here (breaks the cup into 
pieces). Now where is your cup? My styrofoam is still there. Now the cup is dead and 


gone and some people will weep for it. There is a lot behind all of this. 
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Please see this clearly. The cup is gone. Where did it go? Did it walk away 
from the styrofoam? It did not go away from the styrofoam. That is why initially I said it 
is styrofoam. Before the cup appeared it was styrofoam and after the cup disappeared is 
styrofoam. And when the cup was there, it was styrofoam. Therefore what is the word 
that you have for the reality of Styrofoam? We have already used the word “is” for the 
cup. Having used up the word “is” or the cup, now what word can we use for the 
Styrofoam? We don’t have a word — None at all. Therefore, our relationship with the 
world is without a word to express this reality. In fact, it is without the knowledge of this 
reality. Without knowing that it is Styrofoam, if the cup is gone, you are going to weep. 
Why? Because it was a reality for you. You said, “The cup is”. But it was never really 
there. Yet the cup was there and was very useful; therefore it is not a delusion or an 
illusion. It is not false. Only if you take the cup for a rabbit is it a delusion. So it is 
neither an illusion nor is it non-existent. Now, if this broken cup is Styrofoam, then you 
need another word for the Styrofoam. Thus, it is more appropriate that we use “is” for 
the Styrofoam since even now, when the cup is ‘gone’, the Styrofoam exists/ Is. Then 
what about the useful cup that was there? For the cup we have to use another word since 
it is no longer there. This word will mean a reality that is in-between “is” and “is not”, 
that has no independent existence. We call it mithya or maya. This is not delusion. What 
is false can also be mithya, but this is the very useful mithya, the cup. That which is 
neither “is” or “is not”, neither sat nor asat, but in-between, is mithya. That which not a 
substantive, like the cup is not a substantive is mithyā. The cup is an attribute, a form for 


the substance styrofoam. 


See how the nature of creation becomes very clear. The creation is like this cup. 
The cup is the form; it is not the substantive. Then what is the substantive? In this 
example, Styrofoam is. The cup can be in the form of clay, metal, paper, plastic or many 
other materials. Therefore all we have for the cup is a form in our mind. A table, chair, 
house, ball, brick, etc., any thing you can think of is only a form. And every form is 
reducible to its own locus. Then the locus, if we analyze it further, becomes an attribute 


for another locus, and therefore, we see that all we are dealing with is form. 


In the beginning there was the word, cup, and the cup was with the manufacturer, 
the maker. In the beginning there was the word, pot and the pot was with the potter; 
meaning that knowledge was with the potter. Knowledge is never separate from the 


maker. Here, with reference to the world, knowledge is the maker and all that is made by 
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the maker is only a form, the material for which is also found in the maker. Therefore, 
the name and form creation is apparent (in-between). It is not “is”, not real, nor is it “is 


not”, unreal. 


So time/space and the time/space framework, which includes the whole 
projection of forms is not away from the irreducible substantive which is consciousness. 


If you analyze anything in this world, there is only one thing that is not subject to 


negation—consciousness. Anything else, including time and space, is subject to 


negation. Whatever is not subject to negation, we define as satyam, reality. This is only 


limitless consciousness, which happens to be you. 
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Satsang with Swami Dayananda Saraswati 


Arsha Vidya Gurukulam 


Good and Evil ' 


Question 

Swamiji, Is there such a thing as evil in the world? If not, how does one account 
for the atrocities committed both at the individual and the collective levels? 
Answer 


Evil cannot be a force. If it were, then we would have two opposites—a divine 
force and an evil force, both of which would have to be resolved into another 
Almighty. We would therefore have to create another force in which both of these 


forces existed. 


If we analyze evil, we find that it is, after all, within free will itself. There is no 
other evil. For instance, we cannot say a person is evil. Evil is only the abuse of 
one’s free will. Abuse of free will is possible only because the will is free, 
meaning that there is choice in one’s actions. Therefore, behind every evil action, 
there is an abuse of free will. This is something we have to accept. 

There is, then, no such thing as an evil force opposed to isvara the Lord. Some 
people, because they imagine an evil force as something that we come under the 


influence of, think that we should join isvara and fight against the evil. This 


suggests that 7svara is helpless in the face of this so-called evil force. 


If all that is there is isvara, the Lord, where is evil? The only evil is ignorance. 


Free will itself is not evil. Because there is ignorance of the fact that there is only 
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isvara, a second thing comes and, once a second thing comes, there is fear. When 


fear is there, greed is there and when greed is there, evil force will also be there. 


Evil and the abuse of free will exist because there is no understanding of dharma, 


the order that is 7svara. This lack of understanding can be at the individual level 


and at the collective level, also. If ten egos join together, they become one ego—a 
collective ego. Then, there is a collective use or abuse of freedom. In all large 
scale genocides, mass murders and colossal exterminations, there is a collective 


abuse of freedom. 


One’s karma can also be a consideration here. But once we say there is an abuse 
of free will, we cannot bring in karma. This would be like saying that it is 
someone’s karma to be murdered and the murderer is helping the person to fulfill 
his or her karma. No one is going to commit homicide to fulfill someone else’s 


karma. 


There is definitely, however, such a thing as a collective use and abuse of free will 
because there is a collective ego, a collective entity. There is a community ego, 
religious ego, a group ego, a corporate ego—meaning a huge ego—and a national 
ego. The national ego of a particular nation can abuse its collective free will and 
destroy another nation. Similarly, the religious ego of a particular religion can 
destroy another religion. The cultural ego of a culture can destroy another culture 
and one community ego can destroy another community. The male ego can 


destroy the female and female ego can destroy the male. 


Any mass movement is a collective ego. You can identify with all females and a 
collective female ego results. Students joining together is another example of a 


collective ego. A collective ego is also seen in the pursuit of the murderer of a 
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police man. The entire police force develops one ego, collective ego, and pursues 


the person who committed the murder. 


The gods and demons, the Pandavas and Dhartarastras in the bhagavadgita also 
represent the collective ego. A collective ego can be for good or bad. This, then, 


is what we mean by good and evil. 


! Published in Arsha Vidya Gurukulam 3" anniversary souvenir, 1989. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Graceful Acceptance 


Question 


Swamiji, graceful acceptance of the results of our actions is based on the 
inherent assumption that the results are given by Isvara. In real life, however, 
we often suspect that the results are not dispensed by Isvara, but by human 
beings who are unfair, biased, and sometimes, downright crooked. This gives 
rise to ‘righteous anger’. Is there an inherent contradiction between graceful 
acceptance and righteous anger? 


Answer 


Graceful acceptance means understanding a situation for what it is. You 
can then decide what you want to do. Assess the situation and then decide 
whether you want to fight it or not. How much are you willing to stick your 
neck out? How much risk are you willing to take? Be pragmatic and then decide 
what to do in a given situation. Thus, graceful acceptance does not preclude you 
from responding to situations. 


Someone attributed India’s lack of progress to Mahatma Gandhiji’s 
principle of non-violence; he should have fought his enemies rather than 
propagating non-violence. He was indeed a great fighter. He was never a docile 
person. He never failed to fight against injustice. His method of fighting, 
however, was different. He fought through the means of non-violence. He was 
definitely a fighter. That is what he taught the people. Thus, fighting against 
injustice is considered to be a righteous way of doing things. 


We need not necessarily become angry in order to be able to fight. But 
you need to be firm. You must have a firm conviction. The cause must be 
worthwhile too. Sometimes, fighting is not worth it. You can just let it go. If the 
cause is worthwhile, it may be alright to put your energies into it. Thus, you 
have to be pragmatic and decide whether it is worthwhile to put your efforts and 
energies into fighting for a cause. 


Acceptance does not mean resignation. It means understanding. When 
you fail the first time, you accept it gracefully. Then, you decide what you want 
to do. Did you learn something from this first experience and can you do it 
differently the next time? If you want to try again, go ahead and do it. It 
depends on how important the goal is. If the goal is worth investing your 
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energies and emotions in, you may want to try repeatedly. Some of these goals 
may not be that worthwhile. Or there may be other options available. Or you 
may feel that the goal is perhaps not attainable. You are the best judge of what 
needs to be done in a given situation. I don’t think there is a rule as to whether 
you keep trying repeatedly or you quit trying. Each individual and every 
situation is unique. 


Whatever decision is to be made, make it with an objective mind. 
Graceful acceptance gives us an objective mind, a non-reacting mind, and a non- 
blaming mind. That is what is meant by graceful acceptance. Resigning to a 
situation is not graceful acceptance. When I resign to a situation, it means that I 
have not accepted it gracefully. I have accepted it grudgingly, not gracefully. 


Question 


Swamiji, when we try to practice graceful acceptance, doesn’t it actually 
increase our ego to the point where we think we are the doer and that we have 
the will and the power to control our reactions? Doesn’t it create an attitude that 
is opposed to surrender? 


Answer 


Acceptance is the ability to see the reality for what it is and to drop your 
resistance. It means dropping your resistance to the reality. Dropping the 
resistance implies dropping your ego. When you resist a situation, you 
essentially want the situation to be different from what it is. That is ego. On the 
other hand when you gracefully accept the situation, you are, in effect dropping 
your resistance, which means you are dropping your ego. Therefore, graceful 
acceptance can never amount to a strengthening ego. 


If you are able to control your reaction, that is good. You can, in fact, 
derive a satisfaction from your ability to control your reaction. It is not ego, but a 
genuine satisfaction. You can enjoy your ability to exercise self-control. Being 
thankful for achievements, like self-control, will enable us to keep our ego under 
check. 


Question 
How do we accept all the injustice done to animals by human beings? 
Answer 


By our acceptance, we are not sanctioning or condoning events or 


situations. Acceptance really means understanding the situation as it is, being 
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objective, and responding to the situation appropriately. It does not mean that 
we should not do anything about it. That is not what we mean by acceptance. 
Acceptance means that we do not react out of anger or frustration’. 


1 Transcribed and edited by Chaya Rajaram, Jayshree Ramakrishnan, and KK Davey. 
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Growing Into A Complete Person’ 
Swami Dayananda Saraswati 


Growing into a complete person. This is very important for 
every human being. It is another type of growth which does not take 
place as a routine, prakrtithah. A calf will grow into an adult—an 
adult cow or bull, and after that, there is no further growth. There is 
only aging; it will age and die. So too, every human being if he or 
she survives for a few years, undergoes a metamorphosis, ages and 
dies. He is born, jdyate, and he exists, asti. This sequence given by 
Yaska is very interesting. The one who is born, jdyate, is alive, asti. 
And if he continues to be, asti cet, he grows, vardhate, and then 
metamorphoses, viparinamate. This change, parindma, is not just a 
modification. It is vi-parindma, a metamorphosis. All the cells 
undergo a change. One becomes a potential mother or father. Then, 
Yaska tells us, he declines, apaksiyate, and dies away, vinasyati. 


This is for every living organism. A human being is no exception. 


Whether I like it or not, I will grow into an adult. All that I 
need to do is to survive. I just need to survive a few years. If I do, 
I will become an adult, and, to accomplish that, I need not do 
anything special. As a routine I will grow into adulthood. In India, 
not only will you become an adult, you will get married also, 


immediately. That is why we have the dual number in Sanskrit—I, 


' Arsha Vidya Gurukulam 17” Anniversary address, October, 2003. Published in the i Anniversary 
Souvenir of the Arsha Vidya Gurukulam. 
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we two, and us, aham, dvam and vayam. So this growth is routine; it 
happens naturally. But it is not enough. You need to have a second 


firing. 


Every human being is like a Concorde. You are not a simple 
turbo jet. Because there is another growth that you have to undergo. 
You need to become a complete person. The completion does not 
consist in putting on weight or thinning yourself so that you can pass 
through the eye of the needle. Nor does it consist in accumulating 
titles. You can have titles and still be childish. You can have 
money to sit upon and still be foolish. After gathering so much 
wealth you do not know whether the money is for you or you are at 
the mercy of the money. We completely lose sight somewhere along 
the way. One needs to grow into a complete person. That takes 
another firing. It takes ones own initiative. What can that be? First 
I am talking of growing into a simple human being. Once you are a 
complete human being, we have so much to offer you. That is 
where the spiritual teaching begins. But to become a complete 
being, it takes one’s initiative. That initiative is used to conform to 


a matrix of values which really do not cause any conflict in me. 


Conformity to values should never cause conflicts. If it does, I 
need to grow. If I go against my values, behaving in a way that 
leaves me feeling guilty, I have not even started my life as a human 
being. This is very simple. The values are common; they are 


universal. That I am a person who needs to be free from 
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harassment, if not cared for, is very common. I do not want to get 
hurt, I do not want to be cheated by anybody, I do not want to be 
robbed, I do not want to be lied to, I do not want to be a victim of 
anybody’s anger, jealously, or hatred. This is what I expect of 
others, and others also expect the same thing from me. This I know. 
I can never plead ignorance about this. Neither, in a court of law, 
can one plead ignorance of the law, even though people are ignorant 
and can be ignorant of the laws. But this one form of ignorance 
does not exist, because when you ask different people—a panditji in 
Banaras, a Harvard scholar, a person in Alaska or a simple aboriginal 
in the out-back of Australia—the same question or set of questions, 
the answer is always the same. I do not want to be hurt, I do not 
want to be lied to, I do not want to be cheated. It is the same 
answer. And everybody knows that others expect the same thing 
from him or her. When somebody comes to rob someone, and with 
a knife in hand asks the person at home, “Please give me the keys; 
tell me the truth which key opens the safe,” he wants the truth. 
Does he not? Nobody wants to be lied to. Even a Mafia don does 
not want to be double-crossed. Those who might be informants do 


not get to the police. They take care of that. 


Knowing what is to be done and what is not to be done is very 
simple. By saying that at a particular time somebody came and 
revealed that these are the things to be done by you and these are the 


things not to be done by you, we have made a mystery of what is 
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commonly sensed by all and sundry. Every human being senses 
these values. This I consider is the most important thing. All 
human beings have an inherent, common value structure. But this 
value structure gets interfered with and disturbed by some peculiar 
theologies. The theologies say that you can hurt a person if that 
person does not conform to your belief system, because that person 
is an enemy to God. They maintain that what God has mandated, 
that person has not accepted, and therefore, that person is already an 
enemy to God. He is going to be punished, and if you, the faithful, 
do away with that person, God will be pleased, and you will have a 
special place in paradise. This is the worst thing that can happen to 
a human being. A human being, a simple human being who has 
empathy, who is born with empathy, is made into a missile because 


of religious indoctrination. We create double standards. 


Values are universal, and we must acknowledge that. We must 
live up to them. What I want to say here is that to be a complete 
person I should go along with my empathy. Empathy is a human 
emotion. Its full manifestation is peculiar to the human heart. And, 
it is a necessary component in the emotional structure of a human 
being. A tiger kills when it needs to. A lion kills when it needs to. 
But a human being is not programmed in this way. He or she is 
someone who has to make choices. When one has to make choices, 
then what is the basis of this choice? Some say that God has 


mandated certain norms which you should follow. If you do not 


www.AVGsatsang.org 4 


follow them, he will punish you. This is ridiculous. If the mandates 
are not known to people, they will not know what is right and what 
is wrong. No value will be universal, if it has to be taught. Values 
are universal, however, because they need not be taught. We have 
this innate sense of values, this matrix of norms. In fact the whole 
value structure is very clear to every human heart. And I consider 
that this value structure is really safeguarded by a human being only 


through this one single emotion called ‘empathy’. 


To give an illustration, I once saw a Wimbledon final. It was 
a five-setter. Four sets are over and both players have two games 
each and require a couple of points to have a break. Anybody can 
win. All the sweating it out during the first four games is nothing. 
Now they have to win this particular game. One has to win. Think 
of this. A couple of points and one fellow wins. I remember it 
well. The Australian player, Pat Cash, won. He kisses the ground, 
boxes the air, throws up his racquet and his t-shirt also. He is so 
ecstatic. After half a minute—the whole drama was only for one 
minute, maybe half a minute—he approached the net and everything 
changed. In tennis, the etiquette is that you should rush to the net 
and shake hands with the opponent. When Pat Cash was doing this, I 
watched his face. I wanted to see what would happen to him. 
Suddenly, that fellow looked sad. It did not take time. In no time 
the whole face changed and he looked sad. Why? Because he 


wished, for that moment, that his opponent had won and that he had 
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been defeated. That’s what it looked like. He was sad that he 
defeated him. That is the human heart. No human heart is ever 
made without empathy. That is called ‘empathy’. Because he knew 
what it felt like when he was on the other side, and he was on the 


other side many a time. 


Everybody is on the other side many a time. What does it do 
to a human heart? Pain is known to everybody, and therefore, this 
empathy is in all our hearts. The human heart knows. And we need 
to take the cue from this empathy. That is the window through 
which the world enters into me, the world that needs help enters into 
me. And then I come out in the form of sympathy, compassion, 
help and service. Thus, I am not merely a survivor, a grabber all the 
time. I grow into a complete person. A complete person is one who 
has compassion to spare. Compassion towards himself and 
compassion to other fellow human beings. Compassion to spare, 
compassion for every tree, every plant and every animal, well, that is 
compassion. One can grow into that person. That should be a 


routine job. 


Embedded in the Hindu culture is the assumption that this 
growth is a routine job. That is why, professionally, we are not 
inclined to compete. We never competed originally. Whether it was 
good or not, definitely it was ideal. It was ideal for a society which 
is committed to spiritual growth. To become compassionate and to 


conform to what is to be done by me, not to yield to my own likes 
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and dislikes, is the commitment. Everybody has likes and dislikes, 
ragas and dvesas. As long as their fulfillment does not disturb 
anybody it is O.K. It is fine. To desire is a privilege. Lord Krishna 
says in the Gita, “I am desire, which is unopposed to dharma, in all 
beings,” dharma-aviruddho bhitesu kamo’smi (BG 7.11). Bhiita can be 
any being, but he says, “I am the desire that is not opposed to 


2 


dharma,” so this is the desire in a human heart. Lord Krishna says 
here that he is the desire that you fulfill conforming to dharma. That 
means it is a privilege to have a desire. And to fulfill a desire is 
also a privilege—as long as one is able to conform to what is 
valuable to oneself, and to others also. That is called a universal 


value, and here, that is called dharma. 


We go one step further. Dharma is not merely not robbing, not 
cheating, etc. There are different levels of hurt, different sorts of 
hurting. You can hurt a person by a look, you can hurt a person by a 
word and you can even hurt a person by deliberately entertaining a 
certain type of thinking. Do not think that there is only one type of 
hurt. You can hurt a person in so many different ways, and you do 
so all the time. Therefore, not hurting another person, not yielding 
to my own likes and dislikes, and, on the other hand, conforming to 
what is right and wrong is the bedrock of our human society. In the 
Hindu society we go even further; the son of a priest is a priest, and 
he marries the daughter of a priest. We did not have job consultants 


at the time that this society was flourishing. What would we do with 
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them? There was no problem. That is how it is even today in some 
places. A priest is the son of a priest. For the most part, those days 
are gone, and I am not asking you to go back to that. But there is 
some beauty in it that I want you to understand. All that I want you 
to understand is the emphasis. The emphasis is not to grab, not to 
accumulate, but to give. And to give is your duty, whether you like 
it or not. In the beginning I do it whether I like it or not. And later 
I begin liking what I do; I begin liking to do what I need to do, 
what I am supposed to do in a given situation. It becomes a 
privilege. Then you are a complete person, I would say. Not doing 
what you like, but liking what you are called upon to do. In any 
given situation, you are called upon to do certain things. You are a 
son, or you are a daughter. You are a father, or you are a mother; 
you are a husband, or you are a wife. You have many hats to wear 
every day. And every role has a script to follow. If you can follow 
the script, which we call duty, and enjoy doing it, that is 
completeness in growth. You enjoy your duty. All our Indians have 
this concept of duty. Nobody says with a grumble, “It is my duty, 
so I am doing it.” He may not be enthusiastic about it, because, in 
general, nobody says happily that he is doing his duties. That takes 
growth. That takes a new firing on your part. One has to have a 
commitment to that, which is why, perhaps, only in the Hindu 
culture is this concept of duty is so well-developed. I can say this 
because I have been exposed to and studied many cultures. In 


Hindu culture, dharma is an end in itself, a purusartha. 
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I have tried to understand this dharma as an end in itself, a 
purusartha. We say that there are four types of ends to be pursued, 
dharma artha kama moksa. When dharma is a purusdartha, it does not 
sub-serve your pursuits of security and pleasure, artha kama. It, in 
itself, is an end to be achieved. One has to, by one’s own initiative, 
grow into that person for whom dharma is an accomplished end. 
One begins loving what one has got to do, and not what one loves to 
do. If one loves what is to be done, the growth is complete. If one 
does what one loves to do that is not an accomplishment at all; even 
the animals do that. Further, if you go with your own fancy, it does 
not take time to grow out of what you once loved. Is it not so? 
Our life is full of this. You can very easily grow out of what you 
love. Therefore, growth lies only in loving what I do in a given 
situation. As a father, as a mother, as a husband, as a wife, as a 
son, as a daughter, as a citizen, as a neighbor, there is so much to 
grow into. That is what the challenge is. One has to have that kind 
of challenge. With that, one can be quite alive and fresh. There is 
no retirement here. This is the initial growth that one has to gain for 
oneself. In this there is no negotiation possible, because you need to 


be a grown up person. 


A human being means we expect certain behavior. If there is a 
theology that goes against this, we should change that theology. 
Theology is an interpretation, and we should change that 


interpretation if it compromises our universal values. People should 
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just walk away from a theology that does not support our universal 
values. And the theology will change, because orthodoxy always 
chases the people. If people move away, the orthodox people will 
chase them. And therefore, people should think responsibly, and 
understand that universal values should be upheld, and nothing, 
including a theology, should change that. On the other hand, the 
theology should conform to those values, should confirm them, and 
help us grow into them. That is what religion is supposed to do. It 
should help us grow into that complete person. Every religion has to 
help us that way, and we have to understand religion that way. 
Therefore, I say that to be a complete person is within the growth 
possibility of a human being. Within samsdra there is the possibility 
of growing into a dharmika, a person who enjoys following dharma. 
If you do not like it, and if it is to be done, do it. If you like it and 
it is not to be done, do not do it. Grow into that person who likes 
what is to be done and does not care for what is not to be done. 


This is the complete person. 
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Growing into a Loving Person’ 


Swami Dayananda Saraswati’ 


In the wake of clear knowledge of oneself, the self that is free from all forms of limitation, there 
is love expressed towards a related person, situation or object. The same fullness, the wholeness of the 


person is manifest in the form of love. Love is the prime, the basic emotion. When appropriate, it 


modifies into compassion. You cannot be compassionate without being loving. Love manifests in the 


form of sympathy, even in the form of understanding and in the form of sharing, giving, etc. If this is 
very spontaneous, it is a natural consequence of knowledge of the self. As an individual, to even get an 
insight into this reality, into the truth of oneself, one needs to be loving. Then, even if one gets that 


insight, in order to make it ones own, one needs to be loving. 


Here, the knowledge that is involved is of myself. It is not knowledge of a given thing. And this 
knowledge is not knowledge that I pursue out of curiosity. It is out of a need. That I want to be happy is 
the common basis of all our pursuits. While that is common, what makes me that whole person, that 
complete person is knowledge; it is a thing to be discovered. When the problem itself is not very clear, 
even if the solution is available, you are not going to look for it. Nor will you recognize it. When I 
assume that I am basically an incomplete person, and this incompleteness I cannot accept happily, then 


my attempt is to become complete. What will I do? I will want to become different. 


What can I do? I can dye my hair green, that’s all. What else can I do to be different? When I 
have a sense of limitation centered on myself and my vision of myself is based upon my physical body 
which is limited in terms of time, its features, looks and so on, naturally I feel I am limited. If I look at 
myself from the standpoint of my senses or health or mind, or my intellectual accomplishments, well, I 
will find myself wanting. When I see myself as wanting in all these areas, I have to fix up every one of 


them to be not wanting. Which is just not possible. 


My limitation in terms of knowledge is staggering. The more I come to know, the more I come to 
discover what I don’t know. The more knowledge I gather, the more wanting I feel in terms of 
knowledge, for ignorance is bliss only if it is total. Previously I didn’t know a given thing, and now that I 
know, in the wake of that knowledge is also born more that I do not know. Now I have a new area of 
ignorance. This is going to be there all the time. If the self is as good as my intellect or my intellectual 


accomplishments, well, I am going to be wanting. Physically I am going to be wanting. In terms of time, 
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I’m a mortal after all, for the body is mortal. Not only mortal. It is not just that one day it dies away, but 
during its existence, it keeps changing all the time. It goes out of shape. If you look at your own picture 
when you were in your twenties, you become sad. You don’t need to have any tragedy in your life to be 
sad; just look at your own picture! Therefore, from the physical body standpoint, I cannot say that I am 
going to be free from being a wanting person. As for money and other forms of wealth, there is no 
question; we are always wanting. With reference to people with whom you are related, if you look at 
yourself, again you find yourself wanting, because they are all wanting. When they are wanting, the 
problem is not just with them, it is with you too. When you are connected to a person, a related person 
like father, mother, spouse, child, and you find that person wanting, then you cannot live happily unless 
that person undergoes a change. Therefore you see yourself wanting as a husband or wife; you see 
yourself wanting as a father or mother; you see yourself wanting as a brother or sister, and you see 


yourself wanting as a daughter-in-law—because the mother-in-law is found wanting, understand. 


Do you see the problem? “If you are not part of the solution, then you are part of the problem,” 
someone said. That is true. Because it is all centered on you finally. Therefore there is no way I can see 
myself free from being wanting. Fortunately the self is already free; these are all points of view. A point 
of view is not a view at all. A point of view is valid only when the vision, the view is very clear to you. I 
saw a painting and asked the artist, “What is this?” He said, “It is a table.” It didn’t look like a table. 
Even in terms of modern art, it didn’t look like a table at all. This modern art is amazing! It has 
contributed something good, I tell you. It has removed the concept of common place. It eliminated the 


concept of ugliness in the common place. It is a great contribution—I am serious here. 


When I try to understand modern art, whenever I come across it, I try to make out what is there. 
And sometimes, something emerges. If you go on looking at it something emerges; it is hidden. First 
you find some patterns of color, and then, as you keep on watching, suddenly a nose appears. Once you 
find the nose, you can see everything else if there is a person there. So I looked at this painting of a table, 
but I couldn’t get anywhere. Therefore I asked the artist, what is this? He said it is a table. A table? It 
doesn’t look like a table, how is it a table? “Swami, please look at the words down below.” And it is 
written there in small letters, “A perspective of a table”. A perspective is a point of view. Then I asked 
him, what is this perspective? He said, when he lay down on the floor and looked at the table, this is how 


it looked. For him there is no confusion, because he knows it is a table... 


A perspective is valid only when the whole is visible. When the whole is taken for a point of 


view, it is not a point of view; it is a distortion. So when I am not very clear about this problem of having 


a sense of incompleteness, it is not because I am incomplete essentially. In spite of my completeness 


www.AVGsatsang.org 2 


alone, there is a sense of incompleteness. Therefore there is a self-disowning, a self-ignorance leading to 
self-confusion. First I create problem due to ignorance and then begin solving the problem. And there 


are different solutions offered to this problem. . .. 


Finally, Vedanta says, “You are free.” ... It is an entirely a different vision. In the vision of the 
sruti called Vedanta, you are free, you are the whole. I can quickly give you some simple logic: If there 
is such a thing as wholeness, will it exclude you? Will there be a whole plus you? The whole plus you is 
impossible. The whole means it is a whole; it is without parts. That is exactly the truth of yourself. If 
that is so, then the approach is entirely different. To attempt to discover here that I am the whole that I 
want to be, that I am free from all my limitations is an entirely different pursuit. Even an insight into this 


fact is a great thing. 


Once you see that the solution is yourself, because the problem is yourself, if the problem is that 
you cannot accept yourself, then to solve that problem, you have to accept yourself. For that the self must 
be acceptable. No positive thinking is going to help you here. In positive thinking you don’t see what 
you miss; you always see what you have. Often you hear this. If there is half a cup of milk, you can 
complain, “It is half is empty,” or you can be contented that “It is half full”. This is called positive 
thinking. There is some truth in that. But the problem is I want to have the full glass of milk! How can I 
not recognize the reality that half the glass is empty? 


A student was doing his Ph.D. but did not complete it. He got a job with his Masters degree in 
the local state college. He was doing okay, was happy with his work and happily married. Until a friend 
of his, who was also doing his Ph.D. became the boss, the principal of the college. Naturally this 
reminded him of his failure and therefore he became very depressed. He went to a therapist. The 
therapist said to him, “You are looking at yourself wrongly. Do you know how many people there are in 


this world who are in wheelchairs? Are you in a wheelchair?” 
“No.” 
“Should you not be grateful for what you have?” 
“T think I should be.” 
“How many people are blind in this world?” 


“Many.” 
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“Are you blind?” 


“No, I have twenty by twenty vision.” 


“Should you not be grateful?” 


“Yes. I think I should be grateful.” 


“How many people are deaf and dumb? Are you deaf and dumb?” 


“No.” 


“Should you not be grateful?” 


“T think so.” 


“How many people are unemployed? Not even on welfare. Don’t you have a job?” 


“Yes.” 


“Should you not be grateful?” 


“Yes.” 


“How many people are not married? You are married?” 


“And she still thinks that you are wonderful?” 


“Yes.” 


“Should you not be grateful?” 


“T think so.” 


“Then why do you have this complex?” 


He felt better, and left the therapists office. As he was getting into his old Chevy, a shiny silver 
Mercedes pulled up. He saw it and thought, “When will I get a car like this? Never — no chance.”... 
Whatever positive thinking he had just evaporated. Again he became sad and depressed. Do you know 
why? He wants to have a Mercedes. What is wrong with that desire? A Mercedes is a solid car. In an 


accident you can be safe. It is an excellent machine, and when you sit at the wheel, you feel good because 
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everybody looks at you. That is another need you have. Therefore, this person is now sad because he 
does want to have a Mercedes, but there is no possibility of getting one. There is nothing wrong in 
having a desire for a Mercedes... It is a legitimate desire. So he became sad. Therefore, I always look 
upon this positive thinking as nothing but being blind to what you don’t have, what you want to have 


which is not there... 


We don’t need positive thinking, we need right thinking. We don’t need negative thinking, we 


don’t need positive thinking, we need right thinking, just thinking which covers the reality of things. That 


which makes you just be alive to what is. That is what thinking is. It is not positive thinking or negative 
thinking, or this swinging between the two. Thinking is what is required. And therefore no positive 
thinking is going to fix up this problem until the person really understands the problem first. The problem 


is not there, really speaking. In the problem is the solution, like in a jigsaw puzzle. 


A few pieces are given to you by your eight year old son, “Dad, solve this problem, make a word 
out of this.” He gives him twelve plastic pieces. All of them look absolutely unconnected. The father of 
course accepts the puzzle. You know, on Sunday morning there is nothing else to do, so you always like a 
challenge like this. He tried and tried and nothing happened. He calls his son, “Did you give me all the 
pieces?” “Yes.”. “Are they the right pieces?” “Yes, Dad, yes.” So he goes on trying and suddenly a word 
formed. “Eureka!” He shouted, and his son comes running. “Dad, what happened?” “Oh, I solved it. 
Look!” He becomes a child. This is the child we want. Everybody has a child, which is simple, 
innocent, fresh, loving, uncomplicated. This child, an enlightened child, everybody has to be. Anyway, 
here as a child he just shares his joy of discovering the solution to this puzzle. The son knows exactly 
how all the pieces of the puzzle fit in their places; he knows very well, he has assimilated the whole thing 


and therefore, he disturbs them and then asks, “Dad, now make it again.” 


Three days go by, and still the father has not formed the word. Do you know why? He knows 
now that there is a solution. He knows that all the pieces clearly fall in their own places making a word. 
In the problem is the solution, he knows this very well now, because he has solved it before. When you 
are happy for a moment, it is exactly like this. The solution is you. You can be happy in spite of all your 
wants. In spite of all your desires, you can still be happy and free, loving. But then, what happens, that 
gets disturbed, like the puzzle pieces got disturbed. Finally, the father has to cognitively solve the puzzle. 
Because the solution is in the pieces, he accidentally met with the solution. But the solution is 
unassimilated by the father. Which pieces go where, he does not know. Until he gets the whole of it, the 
whole picture, he has to struggle. Days will tick by. Whereas that small boy has assimilated the solution; 
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he has no problem at all. He sees only the solution, that word. He knows the pieces are all there and 


because he has assimilated how they fit together, he has no problem whatsoever. 


This is the truth about you. If this is the truth, then where is the question of my solving a 
problem? I’m not solving a problem, I am seeing there is no problem. I am trying to see in keeping with 
the vision of the teaching, the absence of a problem. Centered on you there is no problem. Thus a person 
has to understand, “I am the project in my life. All other projects are all meant for me alone.” 
Technically, the Sastra tells us that everything is Gtma-sesa. Everything is connected to me, the self; I am 


the project. Atmd is the project. Therefore you are the project. 


If you discover this, you find that your whole life gains a new glow—new meaning, new content, 
new profundity. In fact you are the meaning of everything that is here. You are the meaning. The 


discovery of you is the discovery of the meaning for the entire jagat, the entire world. Really, that is what 
the truth is. 


When you appreciate this, there is a certainty about what you are in for, about what you are 
doing. It is just this discovery. Therefore, this self-knowledge that I am seeking is not out of curiosity, it 
is out of commitment. See the difference? It is not out of curiosity, it is out of commitment. In other 
words, what I want to be is what I want to know. That is not true with reference to your study of any other 
discipline of knowledge. When you study geology, what you want to know is geology. What you want 
to be is not minerals. When what you want to know is microbiology, what you want to be is not a 
microbe. Here, however, what you want to know, the atmad, the self, the fullness, the wholeness is exactly 
what you want to be—ffree from being small, in other words, the whole. See the difference? What I 


want to know is what I want to be. 


For this naturally, you require a certain adhikaritvam. This is a very interesting word, first the 
word is adhikari, then it is modified to adhikaritvam. As a person, you have to have the status of being 
an adhikari, a person who is ready, prepared for this knowledge. Who is the person who is prepared for 
this kind of knowledge? Knowledge is very simple. It does not wait for anything but needs only a person 
who has to know and the means of knowledge to know. Understand this part of it clearly. 


What is in my hand? A flower. Now suppose I ask you to look at my hand and not see a flower. 
It is my personal request to you, Swamiji’s request. You can oblige me after all. So look at this object, 
and don’t see it. Can you oblige me? Even if bhagavan comes and asks you, the Lord comes and asks 


you, what can you do? This is knowledge. The amazing reality about knowledge is this: you have no 


choice whether to see or not to see. Once your eyes can see and they are aligned to an object, and the 
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object is within the range of sight and it reflects light or is a source of light, sight will take place. You 


have no choice whatsoever. 


Suppose I show you this flower and say, “Look at this mango. See how beautiful and big it is?” 
What will you think? Swamiji says so, and therefore it should be right? No. You may think, “He was 
making sense all this time, now suddenly something has happened. What happened?” You will 


sympathize with me, nothing more. Because knowledge is as true as the object. There is no choice in 


that. If it is a flower, it is a flower. You have no choice. If that is so, the teaching here is that you are the 
whole; it is a reality. The teaching is available to point out that you are the whole. That is a means of 
knowledge. So the means of knowledge is there, like your eyes, the ‘object’, you, are there, you are 
already the whole. Then the knowledge should take place as the teaching takes place, should it not? Yes. 


You are the whole. 


You may say, “Swamiji, your dtma may be the whole, but I am not the whole.” But whole means 
whole; it includes every Gtma. Therefore there is no question of my atmad, your atma, his atma, her atmd. 
There is no such thing. You are the whole and the teaching is available, therefore, knowledge should take 
place. But it doesn’t always take place, why? Because of this we have to say that there is a logical 


adjunct, upadhi, a clause involved here. We have to add one more clause—that is: if the person is ready. 


You want to learn calculus, no problem. A professor of calculus is available, ready to teach you. 
But then, teaching is taking place, and nothing is happening. Why? Because you have a simple 
arithmetic problem. Is eight plus four fifteen or seventeen? When you have this doubt, you won’t learn 
calculus. I can’t say that you cannot learn calculus, you can. If that professor can begin teaching you 
simple addition, then subtraction, then multiplication, then slowly take you to algebra, he can slowly lever 
you up to a calculus student. This is called adhikaritvam, preparedness. For everything, you have to be 


prepared. For any knowledge you require preparedness. . . 


The person must be ready, an adhikari. Knowledge is like that, as are many other things also. 
Even actions are like that. Whether it is to walk, or to learn anything like calculus, or physics, the 
adhikaritvam, the readiness, the preparedness is required. For the discovery that you are the whole, what 
is the adhikaritvam? I would say it is that as a person you have grown up emotionally, and cognitively, 
of course, you are capable of seeing what is being said. This means you have to grow in terms of a 
certain relationship to the world, to be compassionate, to be loving. Really speaking, to be compassionate 
is to be natural. To be sympathetic is natural. To be loving is very natural; that is the prime emotion, I 


told you. That is in keeping with yourself. Your own wholeness comes out. If that is so, then to discover 
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that I am the whole, or, to put it differently, to discover absolute abiding love, well, I have to be relatively 


loving, an adhikart. 


So what is the qualification? Who is the person who is qualified for this discovery? It is the 
loving person, the compassionate person, the sympathetic person, the charitable person, the understanding 
person, the person who accommodates people. That kind of a person you have to have in your agenda— 
to grow to be that person. Though there is no becoming in the discovery here, in preparing for that 
discovery, there is some kind of a growing, if I can use the word “growing” for the time being. One has 
to grow into that person first. That is the project. You can have anything in terms of wealth, 
accomplishments, etc., but still, if you are not a lovable person to yourself, then what is the achievement? 
All the achievement is meant for you and if you have a self-condemning attitude, or the attitude that 


everybody else must change in order for you to be happy, what have you achieved? 


A human being has to grow; but this growth is not like that of a cow. A cow grows to be an adult 
just by surviving for a certain number of years. If a calf dies away, it has an unfulfilled life. It has not 
grown to its potential. It has to become an adult cow or a bull, and a calf will grow to become a cow or a 
bull as long as it survives. The calf need not do anything else to become a cow or bull. So too, a human 
child will grow to become an adult as a living organism. The child has to develop into an adult, a 
potential father or mother. For the cow, once it has physically matured, there is no further problem. 
Having become an adult, it lives a cow’s life. No problems, no complexes like, “I am a white cow” “I am 
a black cow” “I am too white” etc. It doesn’t go to the Hawaiian beach to get a tan! It doesn’t have all 


those complexes; it is free! 


But when we have grown to physical maturity, we have all sorts of complexes. That means we 


have to grow further—to be free from complexes. There is one thing that is important to understand here. 


Growing is not obliging anybody, not a religion, nor a god, nor anybody. It is your own growth. The 
only problem here is this growth does not happen naturally. It is unlike your physical adulthood which 
will happen whether you like it or not. Stay around for a few years; every time you go to school make 


sure you come home; you will become an adult... 


You don’t do anything to become an adult. That is natural. This is called prakriti, nature. Being 
self-conscious, the adult human being has self-judgement, confusion, complexes, etc., in spite of being the 
whole—because this is not known. Now the whole growth of a person in terms of being free of these 
complexes is dependent on one’s own initiative, because one is a free person. The growth is centered on 


your self, which you are conscious of, as an individual. Therefore, to free myself from all these 
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complexes is to discover a love for myself as a person, a loving person. That is my own growth, 


otherwise I am still a child. 


A seventy-five year old man complains to me, “Swamiji, I feel very sad and lonely.” I asked him 
why. “Because my children don’t care for me.” I asked him, “How do you know? That is an 


interpretation. How do you know that they don’t care for you?” 


“Because, Swamiji, they don’t write to me at all. Even if I write, they don’t write to me.” 


This interpretation is the problem. You interpret because there is no self-love. You always 
interpret wrongly and suffer, dealing with a problem that does not exist, because there is no self-love. 
Therefore, discovering self-love, self-sufficiency is the growth that has to take place and it is in your own 


hands. Unless you take this initiative, you remain childish, like this seventy-five year old man. 


Our forefathers gave us a very clean plan for growth, and at the end of it is sannydasa, the best 
retirement plan. Everybody has to become a sannyasi at the end. Either he takes the clothes or he 


doesn’t, but he has to be a sannydasi. To be a sannydsi means to be mature, to be centered on yourself, to 


just be under the sky and the stars, to relax in the present. The morrow is not a problem anymore. That 


takes a plan for your own maturity, your own growth. That is an entirely different plan. And it is the 


greatest retirement plan that humanity can be offered by any thinking person. To grow to the point that 
you don’t need any thing, you don’t require any emotional props is growth. You have done your duty. 
Your children are okay; they are taking care of themselves. Therefore you should free yourself, you 
should feel good about yourself, and grateful that you have so much time. If they don’t care for you it 


means you have more time. You should enjoy that time. 


To enjoy is to just love yourself. You have to discover that love for yourself; only then are you 
enjoying. And that means you have to grow a lot. What is the use of making money, settling your 


children and still feeling lonely all the time at the age of seventy-five? 


Once there was a big sitting protest against cow slaughter, go hatti, before the parliament house. 
Haridwar and Rishikesh are some peculiar places, full of s@dhus. Nowhere in the world have you got a 
colony of seekers like that. Hundreds of sa@dhus were there, they were recruited and taken to Delhi and 
asked to sit (in protest). And they were immediately rounded up and thrown into prison. After one week, 
they were released. These sadhus came back to Haridwar and Rishikesh and again were to have another 
sitting protest, for which they began canvassing. What they said was very interesting. As I was standing 


in the queue for bhiksd one of these sadhus told me, “Swamiji, it is wonderful there. Nobody disturbs 
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you there, you get bhiksa, food there. And the food is not merely roti and dal for lunch and dal and roti 


for dinner, like it is here. There they have rice, vegetables, it is wonderful, come to Delhi.” 


A lot of sadhus went and they were ready to go to jail. Why? Because a sddhu has nothing else 
to do; he has his Gita book and just sits there. Wonderful! How can you imprison that fellow? Four 
walls make no prison. That is satyam, that is true. That is the growth of a person. To throw off your own 
lack, drop all the crutches, emotional crutches, etc., and just be happy with yourself is growth. You have 
to grow out of all these crutches. You can enjoy love and affection and care for all your loved ones. All 


these are not a problem really. But we have to grow, and this growth is in our initiative. 
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Gurupūrņimā 


Satsang 


with 


Sri Swami Viditatmananda Saraswati 


Sri Swami Viditatmananda Saraswati 


Sri Swami Viditatmananda Saraswati, a disciple of Pujyasri 
Swami Dayananda Saraswati, is an outstanding teacher of Vedanta. 
He expounds Vedanta with a simplicity and directness that make it 
easy to assimilate. Having studied and worked in the United States 
prior to becoming a sannyasi, Swami Viditatmananda is familiar with 
the lifestyles of India as well as the West. With this insight, he 
reaches out to students across both cultures, with equal ease. 


Swamiji is traditional in his teaching and preserves the entirety 
of the age-old wisdom of the Upanishads. He takes a contemporary 
approach in his lectures, which enables the student to relate to his 
teaching and imbibe this knowledge without effort. 


Swami Viditatmananda is the resident teacher at Tattvatirtha, 
which is situated in the western outskirts of Ahmedabad in Gujarat. 
As the name suggests, it is a center for learning the tattva, or truth, as 
revealed in the Upanishads and the Bhagavad Gita. Apart from 
English, Swamiji teaches and writes in Gujarati as well. He also 
conducts management seminars with a view to illustrate the 
relevance of Vedanta in modern management. 


Swamiji visits the Arsha Vidya Gurukulam at Saylorsburg, PA, 
every year, to conduct Vedanta classes and camps from spring 
through summer. At this time, he also travels all over the US and 
Canada delivering lectures. 


Guruptrnima 


TARERE ASAT 

FHT ed Fee TERE NI 

sadasivasamarambham sankaracaryamadhyamam, 

asmadacaryaparyantam vande guruparamparam. 

I salute the lineage of teachers, beginning with the ever auspicious 
Lord Siva, (linked by) Adi Sankaracarya in the middle and extending 
up to my own teacher. 


Vande guruparamparam, | offer my salutations to this parampara, the lineage of the 
gurus, teachers. There are two kinds of lineages: the parental lineage from the 
father to the son and the lineage of the guru to the disciple. This lineage from the 
guru to the disciple is as valid a lineage as the parental one. 


Sadasivasamarambham. 1 offer my salutations to the lineage of teachers, 
which has an extremely auspicious beginning with Sadasiva or Lord Siva. 
Sankaracaryamadhyamam. This lineage has Sri Sankaracdrya in the middle and 
then comes down to our own teachers, asmadacharyaparyantam. 


Everything about Lord Siva is associated with knowledge 


Lord Siva is the Lord of knowledge. Everything in his form is associated with 
knowledge. The fire that emerged from the third eye of Lord Siva is the fire of 
knowledge. That fire burnt Kamadeva, the Lord of Passion, to ashes. Kama or 
desire is the direct product of avidyd, ignorance, and kama, in turn, leads to karma, 
action. Kama is a tremendous burden and is the source of all our problems such 
as krodha, anger, lobha, greed, moha, delusion, mada, pride, and matsarya, jealousy. 
Kama is the manifest form of ignorance and can be dispelled only by knowledge. 
Kama is a big burden for the ignorant person and is the cause of all his sufferings. 
However, in light of knowledge it becomes an ornament to the wise person. 
Lord Siva smears his body with the ashes of Kamadeva. 


The Ganges emerges from the matted hair of Lord Siva. It represents the 
perennial flow of knowledge. Just as the Ganges flows from the head of Lord 
Siva, so also, knowledge flows from the head of the teacher. 


Lord Siva has poison in his neck and, therefore, he is called Nilakantha, 
one whose neck is nila, blue. In the famous Puranik story, it is described that as 
though the entire universe was about to be destroyed by the poison that emerged 
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out of the churning of the milky ocean. The universe is supposed to come to an 
end at an appointed time, but here it appeared as though it would come to an 
end before its appointed time. Therefore, the devatas, gods, and the asuras, 
demons, who were churning the milky ocean, ran asking for help. They went to 
Lord Visnu, Brahm4ji, Indra, and others, but nobody was interested in accepting 
the poison; all of them had taken the jewels that had come out earlier, during the 
churning of the ocean. According to the story, 14 jewels came out of the milky 
ocean e.g., Kamadhenu, the wish-fulfilling cow, Kalpavrksha, the wish-fulfilling 
tree etc. They were kept by the rsis and the devatas. Then Laksmi Devi, the 
goddess of prosperity, emerged; Lord Narayana took her. The famous horse 
UccaihsSrava came out and Bali took it. Airavata, the white elephant, came out, 
and Indra took it. Sura, wine, came out, and the asuras took that. This is how all 
the ratnas, jewels, came out one by one and they had no difficulty in accepting 
them. 


When the poison came out, however, nobody wanted it. Ultimately, the 
devatas and the asuras went to Lord Siva. Lord Siva is bhuvana-bhaya-bhanga- 
vyasani, one devoted to freeing the world of fear Bivamahimna Stotram, 14]. 
When some calamity happens somewhere, he just rushes to that place and 
rescues everybody from that calamity. Lord Siva rushed to where the churning 
was taking place and just drank the poison. Goddess Parvati who was present 
there thought that the poison would destroy him; if the poison were to go down 
to his heart he could die. She swiftly caught hold of the neck of Lord Siva and 
thus, the poison remained held in his neck. Normally, if you have a dark spot in 
your neck, it is a blemish or a sign of ugliness, but for Lord Siva, it is a sign of 
beauty. The symbolism here is that a wise person accepts whatever poison 
comes to him. In the wake of knowledge, the poison remains poison and does 
not destroy him. That is, whatever difficulties come, which otherwise would 
have caused lot of distress to somebody else, become, in fact, an ornament for the 
wise person. Thus, we see that Lord Siva is the embodiment of knowledge. 


Lord Siva is also called Mrtyufijaya, one who has conquered death. That 
aspect is also very relevant to us. Lord Dakşiņāmūrti faces the southern 
direction. Marti means form, and daksin@ is the southern direction and therefore, 
Lord Daksinamirti is the one facing the southern direction. In the Vedic culture 
there are presiding deities for everything, including the quarters and the 
directions. Lord Yama is the presiding deity of the southern quarter, and 
therefore, the southern direction symbolizes death and ignorance. Having 
conquered Lord Yama or death, Lord Daksinamiurti faces the southern direction. 
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The lineage of teachers begins with Lord Daksinamiurti, an avatara of Lord 
Siva 

Sadasivasamarambham. Let us see how this jfdna-parampara began. Sanatsujata 
and his three brothers, Sanaka, Sanandana, and Sanatana, are said to be the sons 
of Brahmaji, the Creator. They are his manasa putras. They are not children born 
through the normal process of birth, but are created through sankalpa, resolve. 
Therefore, their birth is a pure birth. When these boys were born, they were 
totally pure, without any desires, or with total vairagya, free from any kind of 
attachment or temptations. Brahmaji was in the process of creation and, 
therefore, asked them to join him in creation. These four children who were, in 
fact, sages even as children, were devoid of any desires, and did not want to join 
their father. All they wanted was knowledge and, therefore, they left in search of 
a teacher. They went to Lord Narayana and found Goddess Laksmi massaging 
his legs. They were surprised to see this kind of luxury; they did not see any 
vairagya there and therefore they were dissatisfied. They did not find the right 
atmosphere in the brahma-loka either, where Brahmaji was listening to the music 
of Goddess Sarasvati, conducive for the pursuit of knowledge. Then they went 
to Kailasa, the abode of Lord Siva, and were aghast at seeing that Goddess 
Parvati formed half of his body. They thought that none of these Gods could 
impart knowledge to them and so they went in the northern direction and 
performed great penance. In response to their penance, Lord Siva appeared 
before them in a form in which they could accept him as the teacher. Lord Siva 
appeared before them, seated under a banyan tree, as Lord Daksinamiurti. 


Aged disciples were around the youthful guru, Daksinamiarti, who was 
seated on the ground under the banyan tree. The Lord sits in a posture such that 
his left leg is placed on top of his right thigh. He shows the cinmudra sign with 
his right fingers; it indicates the knowledge of the identity between jiva and 
iSvara. The index finger stands for the ego, the ahankara of the jiva, the individual; 
the thumb stands for isvara, the Lord. The thumb stands for the Lord since the 
thumb is required for the effective functioning of all the other fingers. The 
thumb does not require the other fingers, but they are all dependent on the 
thumb. The other three fingers stand for the samısāra, which is made of three 
gunas, namely sattva, rajas, and tamas‘, or the three states of experience, namely 
the waking state, the dream state and the deep sleep state. By the grace of the 


' Sattva is the inner disposition of contentment; rajas is the inner disposition of activity, energy, 
ambition etc.; tamas is dullness, sorrow, darkness. 
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Lord, or parva-punya, if viveka or discrimination arises in the jiva, he turns away 
from samsaira, and towards isvara. 


How did Lord Daksinamirti impart the knowledge to the disciples? The 
youthful Lord communicates the knowledge of brahman through silence. He 
conveys the knowledge through total silence by just showing the cinmudra sign 
and it seems that the sages are able to understand its significance. This is how 
Lord Siva as Lord Daksinamiarti, the very first teacher, imparts the brahma-vidya, 
the knowledge of brahman, the knowledge of the Self. Thus began the lineage of 
the teacher and student that has come down to us. It is alright for Lord 
Daksinamiurti to impart this knowledge in silence to those sages. You can 
imagine the tremendous impact or presence he must have had on his students. 
Great sages and great people make a significant impression by their very 
presence. When we are in their company, their very proximity is enough to 
resolve questions or doubts in our mind. Thus, it is possible that the sages who 
had the pleasure of having the darsana of Lord Daksinamirti received that 
knowledge. But that is not enough for us. 


The story of Sri Sankaracarya 


If you look at this lineage as a very beautiful necklace, then Sri Sankaracarya 
forms its shining pendant. He is said to be an incarnation of Lord Siva or Lord 
Daksinam arti. Sri Sankaracarya’s parents, Sivaguru and Aryamba, did not have 
a child for a long time and had become very old. They performed a penance and 
Lord Siva appeared before them in their dream and asked them what it was that 
they wanted. They asked for a child. Lord Siva said, “OK! I will make you an 
offer. You can either have a son who will live long but will be mediocre, or have 
a brilliant son who will have a very short life. Which one do you want?” The 
couple chose a son who would be brilliant, even if he were to be short-lived. 
Lord Siva granted their wish and said that he himself would be born as their son. 
The son was born and was named Sankara, the name of Lord Siva. He was to 
have had a lifespan of only eight years. At the age of five, he was given 
yajfiopavita, the sacred thread, and sent to a gurukulam. In two years, he learnt the 
entire Vedas and came home at the age of seven. He himself started teaching the 
Vedas, and told his mother that he wanted to become a renunciate. His father 
had passed away. The mother told him, “No, I am very old. Who will take care 
of me if you go away?” Sankara wanted the consent of his mother to become a 
renunciate; he would never go against her will. One day they both went to the 
river Krishna in Kaladi for a dip. Aryamba was standing on the shore and 
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Sankara was in the middle of the river, saying his prayers. Suddenly, a crocodile 
caught hold of his foot and he started drowning. He shouted, “Mother! I am 
drowning! I am going to die now. Do I now have your permission to take 
sannyāsa?” It is said that if you die as a sannyāsī, you go to brahma-loka. 
Therefore, there is a tradition of taking sannydsa, called dpat-sannyasa, just before 
death. That is why Sankara asked his mother if he could take sannyasa at the 
time of his impending death. Aryamba consented. In the presence of the five 
elements, (the sun, the earth, water, air and space) he took the vow of sannyasa. 
Suddenly, a miracle happened. The crocodile let go of Sankara. Not only that, 
but he got a further lease on life of eight more years. When he came out of the 
water, Aryamba was extremely happy to see her son saved from the jaws of 
death and said, “OK, let us go home now.” Sankara said, “No mother, I cannot 
come home anymore because I am a sannyasi.” Reluctantly, she let him go, but 
asked him to visit her at the time of her death. Sankara agreed to her condition 
and left as a sannyasi. 


Sri Sankaracarya traveled widely to teach self-knowledge and to liberate 
people lost in samsdara 


There is a traditional verse that describes Sri Sankaracarya beautifully: 


aS NS 


HMMM AA AMAA AAR: 

AGH Gra Wasa ATT ATTL | 
ae AO on Nn A 

Wed Ad -AeA Fest fered, 


Non A 


Td: RA Yad AECATA-STT II 
ajnanantargahanapatitanatmavid yopadesaih 
tratum lokan bhava-dava-sikha-tapa-papacamanan, 
muktva maunam vata-vitapino milato nispatantim 
Sambhormurtih carati bhuvane sarikaracarya-ripa. 


Lord Siva (as Sri Daksinamirti) gave up the silence, came out of the 
root of the banyan tree and is moving about on the earth in the form 
of Sankaracarya, to save the people who are fallen in the deep forest 
of ignorance and who are scorched by the heat of the flames of the 
fire of forest of samsara, by imparting the teaching of self-knowledge 
to them. 


The embodiment of Lord Siva or Sri Daksinamirti, in the form of Sri 
Sankaracarya, is traveling around this world. What is the need for Lord Siva to 
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take an incarnation as Sri Sankaracdrya? Because people are all lost in the forest 
of ignorance. Very often, sarisara is compared to a forest or an ocean. What kind 
of forest is it? It is one, in which we are completely lost. Forest is perhaps very 
nice to look at from a distance, but there is no easy to get out if you are lost 
inside. Wherever you turn, you find all kinds of problems like thorns, bushes 
etc. Similarly, we can easily get lost in life if we don’t find any direction, if we do 
not know our way. Further, imagine what would happen if there is a forest fire? 
People are lost in the forest fire of sarisara and, further, the flames of pain and 
suffering are scorching them from all directions. 


Out of compassion, the Lord or the teacher wants to save the people 
suffering amidst the flames of the fire of samsara, by the upadesa, the teaching, of 
atmavidya, self-knowledge. There is no other way that the people who are 
trapped in sarısãra can be saved. There is no other real way to help us, to save us 
from the forest of pain and suffering. We have many things that can save us 
from difficulties, but there is no means other than self-knowledge to save us from 
sorrow. Sorrow is caused by the ignorance of one’s true Self. Not only do I not 
know who I am, but I also know myself wrongly. Not knowing the fact that I am 
what I am seeking to be, not knowing the completeness or the wholeness that is 
my true nature, I take myself to be incomplete, and find myself helpless. Hence, 
I am constantly suffering from fear, helplessness, and a sense of persecution. 
This is called samsara, life of suffering. All the attempts that I make to become 
free from this suffering seem to only increase or intensify my suffering. 


Lord Siva first appeared as Sri Daksinamirti because there is no means 
other than self-knowledge, to save the human beings. He appeared as seated 
under a banyan tree and imparted knowledge to sages like Sanaka, Sanandana 
and others through a silent sermon. In the time of those sages, that was 
adequate. The sages came to him and he was able to impart self-knowledge to 
them. These days, however, people don’t come that easily for this knowledge. 
Sitting under a banyan tree in a silent sermon is not going to work in modern 
times. Therefore, Lord Siva thought that the time had come to reach out to 
where the aspirants were and teach them through oral discourses. He took the 
embodiment of Sri Sankaracdrya, and went around the world. A well and a river 
are both sources of water. However, in case of a well, you must go to the well 
and fetch the water to quench your thirst. Whereas, the river comes down to us, 
traveling several hundred miles from inaccessible places in the mountains, to 
quench our thirst. I guess, even during the time of Sri Sankaracarya, there were 
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not enough discriminating people who sought this self-knowledge. Therefore, 
like a river, he went to the people. 


Lord Siva gave up both the maunam or silence and also the banyan tree. 
He gave up both, and traveled all over this earth, imparting self-knowledge to 
people out of compassion. That is Sri Sankaracarya. As far as we are concerned, 
he is the greatest person that we know of. There are other sages that we hear of, 
but Sri Sankaracarya’ greatness is evident to us in the form of his work. One of 
his best contributions is the compendium of bhāşyas or commentaries that he 
wrote on the prasthana-trayi, ‘the three basic scriptures’: the ten major 
Upanishads, the Bhagavad Gita and the Brahma-Sutras. He gave us the key to 
open the secret of this knowledge. There are texts called Sankara-Dig-Vijaya, 
describing the life of Sri Sankaracarya, written by his various disciples and other 
scholars. Of these texts, one written by Vidyaranya Swami is very famous. 
There, he says that the Brahma-Sutras written by Veda Vyasa, also known as 
Sage Badarayana, is a very beautiful garland with flowers in the form of passages 
culled from the garden of the Upanishads. However, even scholars did not 
understand the sitras or aphorisms. Therefore, the Brahma-Sutras did not serve 
their purpose of communicating the teaching of the Upanishads. Imagine a very 
precious necklace displayed by a jeweler in his showroom. People come there, 
look at it and then go away because they do not have the money to buy it. 
Similarly, Veda Vyasa wrote the Brahma-Sutras, a very beautiful necklace of 
knowledge and displayed it. The scholars did come, and looked at it, but then 
they went away because they had no ‘artha’. One meaning of the word, artha, is 
money. The other meaning is ‘meaning’. The scholars could not benefit from it 
because they did not have artha; they could not understand the meaning of the 
Brahma-Sutras. Then came Sri Sankaracarya, who wrote a bhasya on the Brahma- 
Sutras. He thus gave artha, meaning, to all the scholars, and gave them the 
‘money’ to buy the necklace. The beautiful necklace of the Brahma-Sutras now 
adorns the neck of all the scholarly people. 


Pujya Swami Dayananda Saraswati embodies compassion 


Asmadacaryaparyantam. Then we come down to our own dcarya. Amongst other 
things an ācārya is a wise and compassionate person. Sri Sankaracdrya himself 
describes wise people in the Vivekacudamani [37] as follows: 


Wed Aaled Aaaa Ged aaah Wed: | 
dion: cad Ata Tae Gaara Ae: N 
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santa mahanto nivasanti santo vasantavallokahitam carantah, 
tirnah svayam bhimabhavarnavam jananahetunanyanapi tarayantah. 


Such composed, great, saintly people do live doing good to people, 
like the spring season, themselves having crossed the frightening 
ocean of samisara and making other people also cross without any 


expectation in return. 


These great people, santah, enjoy total tranquility in their mind because even the 
most unfavorable circumstances cannot provoke them. They abide in the 
knowledge of the Self that is complete, self-sufficent. Mahantah, mahatmas. One 
definition of a mahatma is one who is large-hearted, meaning one who can 
accommodate anything. A mahatma3 heart is as large as brahman itself. Brahma 
veda brahmaiva bhavati, the knower of brahman becomes brahman 
[Mundakopanisad, 2-3-9]. Therefore, they have become limitless by knowing the 
Self or brahman, the limitless. As a result, they enjoy this large-heartedness and 
can accommodate anyone and anything. Only then, can there be compassion. 
True compassion can be there only when one can accommodate and accept 
another person, irrespective of how the other person is. Advesta sarvabhitanam 
maitrah karuna eva ca, the one who has no hatred for all beings, who has the 
disposition of a friend, and who is compassionate [Bhagavadgita, 12-13]. These 
great people have no dvesa, hatred. Not only do they not hate anyone, but they 
also show their affection towards everybody with karuna, compassion flowing 
from the heart. Sri Sankaracdrya says this kind of a teacher is ahetuka-daya- 
sindhur-bandhuranamatam satam, an ocean of compassion with no motive 
whatsoever, who is a helpful friend to the seekers who salute him with 
appreciation [Vivekacudamani, 33]. He is one who is, in fact, an ocean of 
compassion. What is the reason for compassion? Ahetuka, there is no reason 
why they are compassionate; it is their nature to be so. There is no reason for 
why they do what they do. They are bandhus, brothers, friends, relatives, 
protectors, well-wishers, and benefactors of all those who seek refuge in them. 
These great people enjoy tranquility, are large-hearted, and are compassionate. 
Their compassion is evident in other ways also. 


Vasantavallokahitam carantah. They don’t just sit in one place, but like the 
season of spring, go around the world. Wherever the spring goes, it spreads 
beauty, colors, and joy. Similarly, wherever these great people go, they spread 
joy by their very presence. But why do they do this? They are totally committed 
to the well-being of people because they have no agenda of their own. What do 
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you do if you have no agenda? A wise person becomes free from the need for an 
agenda to such an extent that he has no free will. In fact, the definition of 
freedom is ‘freedom from any need to exercise the free will’. The 
Vivekacudamani compares a wise person to a dry leaf falling from the tree. The 
leaf goes wherever the gust of wind takes it. Similarly, a wise person goes 
wherever the wind of prarabdha, destiny, takes him. This is most amazing. We 
always glorify the free will. But what is true freedom? It is freedom from the 
need to exercise the free will. It means that a wise person is one who has 
completely submitted or offered himself at the altar of prarabdha, destiny, or the 
altar of God. He has no agenda of his own and, therefore, becomes a fitting 
instrument in the hands of God to carry out whatever agenda God has for him. 
The Lord wants to get a lot done. He tries to do that though us, but we do not 
fulfill his wishes because of our ahankara and mamakara, the notions of ‘I’ and 
‘mine’. Very often, we become obstacles in fulfilling the Lord’s scheme. The 
wise, however, have no agenda, no ego or sense of ownership, and are like the 
flute held at the lips of Lord Krishna. The flute offers no resistance at all. It 
makes itself completely available to the Lord to play whatever tune he wants to 
play. So also, as instruments in the hands of the Lord, the wise go around the 
world spreading the joy of knowledge and living for the well being of the people. 


They themselves have crossed this terrible ocean of sarisara and they help 
others also to cross the ocean of samsara. In this manner we come down to our 
teacher, Pujya Swamiji. The verse quoted above describes him very well. Thus 
do we salute this guru parampara, this lineage of teachers. 


We as students of Vedanta are very fortunate 


If we see the tradition extending down to us, we should congratulate ourselves 
too, because, again, the Vivekacudamani [3] says: 

aah SN ` 

aga ggg EEA: I 

durlabham trayamevaitad devanugrahahetukam, 

manusyatvam mumuksutvam mahapurusasamsrayah. 


The status of a human being, the disposition of one who longs for 
freedom, and being under the tutelage of a teacher — this three-fold 
blessing is difficult to gain and has its cause only in the grace of the 
Lord. 
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These three are rare indeed, and they can be obtained only by the grace of God. 
So we must have done something right to deserve to be where we are. To gain 
this human embodiment is something very rare because we could have been in 
any one of the many million embodiments that exist in this universe. 


Again, there are billions of human beings on this earth now, but we find 
that most people have no value for Self-knowledge. The Kathopanisad [1-2-7] 
says, Sravanayapi bahubhiryo na labhyah, this knowledge is not available even for 
listening, for most people. Mumuksutvam. We are further fortunate that we have 
discovered an urge for Self-knowledge. We possess an urge for freedom and 
freedom can be obtained through knowledge with viveka or discrimination. 
Everybody wants to be liberated, everyone wants to be free, but there are very 
few who have discovered the fact that the freedom can be gained only through 
knowledge. 


Mahapurusasamsrayah. We also have sought the refuge of a mahapurusah, a 
great soul in the form of our Pujya Swamiji. We are extremely fortunate that we 
have this privilege. Therefore, we also must have done something right. 


We, who are extremely fortunate, salute guru parampara, this lineage of our 
teachers. This is the purpose of Gurupūrņimā, Teacher’s Day, and it is not only 
the Teacher’s Day, but it is Disciple’s Day as well because it is our privilege to be 
able to offer our sense of gratitude and prayers to our teachers. 


May we gain the grace of all our teachers: Lord Daksinamirti, Sri 
Sankaracaryaji, and of our own Pujya Swamiji. May we always enjoy their grace 
so that we remain steadfast in this path and do not swerve. May all internal and 
external obstacles be removed from our path so that we can march along in our 
journey towards self-growth and self-knowledge, and ultimately to total 
unconditional freedom or moksa’. 


? 2000 Guruparnima Talk transcribed by Deepa Shankar. Edited by Krishnakumar (KK) S. Davey 
and Jayshree Ramakrishnan. 
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Gurupirnima 
Swami Dayananda Saraswati! 


As we have Father’s Day and Mothers Day, Gurus also have their own day. This day is 
Gurupurnima and it marks the anniversary of Veda Vyasa, who occupies an exalted place in the 
hierarchy of teachers. Although there were also gurus for Veda Vyasa, we look upon Vyasa as 
the one who forms a link between the teachers that we know and the teachers that we don’t know. 
On this particular day, Gurupurnima, the sannydsins make a vrata, a vow, to stay in one place 
and teach for two months. Gurupurnima occurs at the beginning of the rainy season in India, 
during which time one finds many small insects and other tiny creatures on the ground. Although 
Sannyasins usually wander from place to place, during the rainy season they remain in one place. 
At the time of taking sannydsa, they took a vow of ahimsda, or non-injury to any living being, 
thus, the sannydsins do not travel during the rainy season, in order to avoid killing any of the 
small creatures that might be in their path. For two months, beginning on Gurupurnima day, they 
stay in one place and teach. Traditionally, the one place in which the sannydsins stay is located 
on land between two bodies of water—streams, rivers, or canals. If they need to walk, they 


confine their movement to that area. 


The vow is called the “four-month vow”, caturmdsya-vrata. How does four months 
become two? There is a version of this vow that requires remaining stationary only for two lunar 
months, because the month is defined as a fortnight (paksa), the fifteen-day period of waxing or 
waning of the moon—pakso vai masah iti caturmasyam, “A month is indeed a paksa, thus, a 
four-month [vow].” For the two months of August and September the sannydsins stay in one 


place and teach. 


At the beginning of these two months, on this particular day called Gurupurnima, they 
invoke the lineage of teachers, guruparamparad. All the gurus in the tradition, parampara, 
especially in mathas, traditional monastic places of learning, are invoked. There are many 
mathas, including the Sankara mathas. The head of each matha is like a pontiff, and has a certain 
following. Each one of these heads performs a daily puja to invoke the gurus in the hierarchy. 
There are at least 16 gurus in the parampara, and the grace of each is invoked in a water vessel. 
That is the ritual aspect of it. Just as we have Father’s Day and Mother’s Day, this day is Guru's 
Day. 
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The word ‘guru’ has a number of meanings. The one who teaches is a guru; the one who 
helps somebody out of trouble is also a guru. These days, the word ‘guru’ is also used in the 
English language. In the American press we find ‘guru’ being used very widely by journalists. 
They say, for instance, “He is an automobile guru”, or “He is a stock market guru.” Even in 
India, it is used in that way. When I was a boy, I wanted to learn a very complex form of martial 
arts in which a stick is used. It is an excellent discipline that teaches coordination and other 
skills. One of our family’s agricultural workers was a teacher of this art. When I asked him to 
teach me, he said that first I had to give him the traditional offering to the teacher (gurudaksina). 
So I gave him a coconut, fruits, flowers, and a small amount of money. Only then would he 
begin teaching. His respect for his art was so great that he called himself a guru, and I respected 
him as such. When a person thinks of himself as a guru, the one who learns from him also feels 
that is true—he evokes in you the feeling of a disciple. In addition to martial arts teachers, 
classical dance masters and musicians also insist on being called gurus. Many teachers of art 


forms that must be taught directly are considered gurus. 


While I have nothing against that, the word ‘guru’ really can be used only for a person 


who teaches spiritual knowledge. A guru is one who unfolds the knowledge that you are the 


whole, not separate from the Lord. A guru is the upadesa-karta—the one who is the teacher of 


the mahdakvakya, the equation revealing that you are the whole. The wholeness which you are 


seeking basically is not separate from you. The very fact that you are seeking that is because it is 
you—you want to be yourself. And the one who teaches that is called a guru. That is the final 
definition: mahakvakya-upadesa-karta, the one who teaches the statement revealing the identity 


of the individual and the Lord, the whole. 


The guru is a human being. When the guru is praised, however, gurur brahma gurur 
visnuh gurur devo maheSsvarah, “The guru is Brahma, the guru is Visnu, the guru is Siva,” the 
human element is not taken into account. Only the truth element is taken into account because 
the guru teaches that you are Brahman, you are limitless. When he teaches that you are limitless, 
he doesn’t mean, “I am limited; you are limitless.” You are limitless and he is limitless. And the 
limitless is Brahman; the limitless is Visnu; the limitless is Rudra, or Siva, the limitless is you. 
Everything is this limitlessness. So, when we praise the guru, the human element is just 
completely absorbed in the total element. You relegate the human element to the background, or 


you absorb it into the total. It is the total that is worshipped. In that way, the guru, the person 


' Published in the Arsha Vidya Gurukulam 15" Anniversary Souvenir, 2001 
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with a human body who teaches, becomes a kind of an altar of worship. But what is being 
invoked is the Lord. Just as when you worship the form (murti) of Daksinamirti in the temple, 
it is not the murti you are worshipping, but the Lord. You invoke and worship the Lord in a 
particular form. Similarly, when you praise the person who teaches you and for whom you have 


sraddha, it is not the individual person you praise, but the teaching itself, for what he teaches is 


not separate from him. 


gururbrahma gurur visnuh gururdevo mahesvarah 
guruh saksat parambrahma tasmai Srigurave namah 


The guru is Brahma, the guru is Visnuh the guru is Mahesvara ( Siva) the guru is the 
immediate limitless Brahman. Salutations to that revered guru. 
Praise of the guru is praise for the truth of the teaching. 


akandamandalakaram vyaptam yena cardcaram 
tatpadam darSsitam yena tasmai Srigurave namah 


yena- by whom; darsitam - was shown; tat-padam - that end; yena- by whom; 
vyaptam — is pervaded; akanda-mandala-akaram - this entire universe; cara- 
acaram - of living beings and inert things; tasmai Srigurave - unto that guru namah 
- my salutations. 


By whom was shown that end by whom this entire universe of living beings and inert 
things is pervaded, unto that guru my salutations. 


Tasmai Srigurave namah —unto that guru, my namaskara, my salutation; tadpadam 
darsitam yena, by whom that padam, that end, that abode, was shown very clearly, darsitam. 
And what is that padam? yena padena cardcaram vyaptam. Here, pada is Brahman. By which 
(yena) Brahman, by which reality, this entire universe (akandamandalakaram) of living beings 
and inert things (cardcaram) are pervaded (vyaptam). To that teacher (tasmai Srigurave), by 
whom (yena) that Lord, that vastu, that reality (tatpadam), who is in the form of this great 


universe, was shown (darsitam), my namaskāra (namah). 


The gaining of any knowledge is the greatest miracle. How is the mind able to grasp a 
totally new fact or concept? If you are ignorant by nature, you cannot know. If you are knowing 
by nature, you need not know. And you cannot see more than you know, yet you keep increasing 
your existing knowledge; you keep on shedding ignorance. That is because under certain 
conditions you are able to see. The teacher is the one who creates those conditions. He has to 
create the necessary inner conditions for knowledge to take place, and he does so by using reason 


and by citing your own experiences. In that way, he helps you see. In fact, the teacher creates a 
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condition from where you cannot but see. That’s what teaching is about. And it’s a miracle, an 


impossibility that happens. You cannot see more than you already know, yet you always do. 
That’s how you keep knowing more and more. How can that happen? The answer is very 


simple: you are all- knowing. 


Your essence is pure knowledge. We say that the Lord is all-knowing, that all knowledge 
is in the Lord. Yet who is this Lord? If the Lord were to say, “I am the Lord,” that “I am” is not 
going to be any different from the meaning of the statement “I am” that you make. When you 
say, “I am,” that is exactly the same as the “I am” of the Lord. There is one limitless 
consciousness. Consciousness cannot be limited because it is one, and it is formless. The Lord is 
a conscious being, and the limitless consciousness is the same for the Lord and for you. I am 
limited only with reference to my body, mind and sense organs. As consciousness I am limitless. 
The Lord ‘also’ is limitless consciousness, for being limitless, there is only one consciousness. If 
the Lord is all-knowing, that all-knowledge rests in that consciousness. Which consciousness? 
The consciousness that is one, that is limitless, that is you. And that means all knowledge rests in 


you. 


If all knowledge rests in me, why don’t I know everything? With reference to the 
individual, the knowledge is inhibited. With reference to the Lord, it is uninhibited. This 


inhibiting factor is what we call dvarana, something that covers knowledge. When we create the 
conditions for knowledge to take place, the Gvarana goes. That dvarana, that ignorance, that 
veiling power goes, so that knowledge is unveiled. Interestingly, the English word that refers to 
any new finding is ‘dis-covery’—dispelling the cover, dismissing the cover. Whether 
intentionally coined in that way or not, the word is amazingly apt. The cover is the veil— 
avarana. Knowledge need only be uncovered, discovered, because it is already there. You don’t 
really know anything on your own. All knowledge is only from the Lord, whether it is 
knowledge of how to make an enchilada or knowledge of physics. Every form of knowledge is in 
the all-knowledge. And the removal of the inhibiting factor is what we call knowing. Like a 
surgeon who removes cataracts so that you can see the world, the guru creates the conditions for 


ignorance to be dispelled, so that you can see the truth of yourself and the world. 


There are two types of blindness. One is not repairable; the other is. This second type of 


blindness is pointed out in the following verse as an example. 


ajnanatimirandhasya jnananjanasalakhaya 
caksurunmilitam yena tasmai Srigurave namah 
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tasmai Srigurave namah — to that guru my salutations. yena — by whom; caksuh — the 
eye ( of knowledge); unmilitam - is opened; ajnana-timira-andhasya- for the one who 
is blind due to ignorance; jnana-anjana-salakhaya — by applying the ointment of 
knowledge. 


My salutations to that guru by whom the eye ( of knowledge) is opened for the one 
who is blind due to ignorance by applying the ointment of knowledge. 


Here the example is a blind person, andha. What is the cause of the blindness? Timira— 
cataracts. Due to cataracts, the person is not able to see; he is timira-andha. What is to be done? 
The surgeon removes the cataracts. In India, in the days in which this verse was composed, they 
seem to have had a remedy in the form of an ointment to remove cataracts. Anjdna means 
ointment. Anjana-salakhaya—by applying this ointment, the malady was removed. So too, 
here, even though you are a knowing person, essentially an all-knowing person, that knowledge is 
covered by ignorance. But, like a cataract, the ignorance can be removed. Therefore, everybody 
is ajnana-timira-andha, blind due to the cataract of ignorance. Ignorance alone is the cataract; 
because of that cataract, one becomes blind, ajidnam eva timiram timirena andhah bhavati. 
This ignorance alone is the timira, the cataract, because of which, knowledge is inhibited. That 
inhibiting factor is removed by whom? To that one (tasmai) by whom (yena) the inner eye of 
knowledge (caksuh) is opened (unmilitam), my namaskara (namah). Therefore, the guru does 
not really ‘deliver’ anything. He is the one who removes; he is the surgeon who removes that 
inhibiting factor and helps you see. It is a highly responsible job and it can only be done by one 
who knows the truth and the method of teaching. If the teacher doesn’t know, he will only 


confuse others with his words. 


A teaching method is required because the problem is a very peculiar one. In one book it 
is said that the guru must be a person with a little extra compassion. Ordinary compassion is not 
enough. An ordinarily compassionate human being will feel empathy when he sees a person who 
is really suffering, and may begin helping that person in whichever way he can. That is natural 
human compassion. But if he sees someone suffering for no reason at all, empathy-born 
compassion will not be evoked. It is through the gate of empathy that compassion and the desire 
to help are evoked. Since a person who suffers for no reason may not evoke empathy, it takes 
someone with extra compassion to choose to help that person. You can help a person who suffers 
for a reason by taking measures to remove the cause of the suffering, but how can you help a 
person who suffers for no reason? He is like the ajfidna-sarpadasta, the person who mistakenly 


believes he has been bitten by a snake. If he were really bitten by a snake, you could help him by 
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taking him to the hospital for an anti-venom injection. And perhaps you could administer first aid 
by tying a piece of cloth above the bite and making an opening for the poisoned blood to escape. 
These are the practical steps that you could take, all of which are induced by your empathy. But 
what can you do for the ajfiana-sarpadasta when he screams, “Help! Help! I’ve been bitten by a 
snake!” When asked where he was bitten, he points in the direction of his foot, saying, “There!” 
He refuses to even look in the direction of what he feels to be a deadly wound. But when you 
look at his foot, you see only a thorn lodged there, which you remove. “Do you feel better now?” 
you ask. “No, no!” he cries. “I was bitten by a snake!” In fact, what had happened was that he 
stepped on a thorn and at the same time, he looked down near his foot and saw a water hose. In 
his panic, the hose became a snake, and the thorn became its deadly fangs. Now the fellow is 
showing all the effects of fear—he really is sweating, his heart is really pounding—and he may 
even die of fright, all due to his belief, “I was bitten by the snake!” True or not, since he thinks 
so, it is true for him. Yet knowing that he is not in danger, you can’t help but feel some 
amusement, rather than empathy. So, how will you help this person? Since there is no danger, 
you could walk away, but still, you see how he is suffering. That’s why an extra ounce of 
compassion is required. That compassion comes from the realization, “I was once like that; I 
went through that experience, too.” If I had gone through the same blessed thing, I can easily 


appreciate the person’s lot and I can be of help. That is why the guru is described as ahetuka 


dayasindhuh—an ocean of daya, compassion, without any reason. There is no reason. The 


student may ask, “Why you are so compassionate?_Why should you teach me at all? What have I 


done?” Nothing. “What do you expect of me?” Nothing. You ask why I teach you. Why should 


I not teach you? You need to be taught, so I teach. 


This knowledge is not like a discrete academic subject that you can learn simply by 
reading a textbook. It is a complete unfoldment and the teacher-student connection is necessary 
in order to make the knowledge work for the student. It is similar to a relationship with a 
therapist in which trust and a certain amount of time are necessary. The guru is more like a 
super-therapist. He must re-orient the student over a period of time, directly or indirectly, so the 
student sees through ingrained self-beliefs. But what makes the extraordinary difference is that 


the guru is also the one who opens up your heart and gives you an insight about yourself, a self 
that is totally acceptable. There is no other relationship that will do that. 


In experiential love, you are given that kind of feeling, because when somebody says “I 
love you,” you feel totally, unconditionally accepted. Everything about you is accepted—your 


height, your nose, your mind. That experience gives you an inner opening to see that you are 
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acceptable, at least to one other person. But that is not real self- acceptance because it is based on 
the other’s approval of you. You think you are okay because the other person says, “I love you.” 
The approval does not come through your own eyes but from the eyes of the other. And later on, 
you both discover a lot of things about each other that are not acceptable at all. Then you find 
you are adding clauses to “I love you.” “I love you...even though”. “I’d be happy loving you if 
you could...get up a little earlier...1f you stopped snoring...if you could think a little 
differently...if you were not a Republican.” Afterwards, we tack on conditions, and thus, the 
unconditional acceptance that I need is not gained through the eyes of others. Yet, since I do not 


feel totally acceptable in my own eyes, I go on seeking it in the eyes of others. 


That is why it is so very important to have an insight about yourself as totally lovable and 
acceptable. That is what the guru does—he helps you see yourself as lovable. He frees you. 
Then that vision is yours, and you become a source of love to everyone else. That’s why the 
guru-Sisya relationship is entirely different from an ordinary relationship and why the guru is 


given so much praise in the sdstra and in the tradition. 


So, Gurupurnima is a very important day for all seekers. On this Guru’s Day we seek 
the blessings of all the gurus in the parampara, in the tradition, remembering that the final guru is 
Lord Daksinamiarti, the source of all knowledge. And so, we praise him. We worship him, 


seeking the grace of the guru. 
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Happiness 
Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Man is in search of happiness. He feels inadequate, incomplete, not satisfied with 
himself as he is, and hence needs something or someone to make him feel satisfied or 
pleased with himself. He seeks sense gratification through pleasurable objects or people, 
or seeks ego gratification through achievement of success, power, recognition etc. All 
these pursuits are guided by his likes and dislikes. He feels comfortable, secure, and 
happy in presence of what he likes and feels the opposite in presence of what he dislikes. 
Man is helplessly driven to pursue what he likes and avoid what he dislikes. This is his 


life. 


Unfortunately, there are some difficulties in pursuing happiness through 
appeasing likes and dislikes. There is no certainty about likes and dislikes. They are 
subject to change with reference to time, place and condition. One may not like 
tomorrow, what one likes today; may not like in another place or another condition, a 
thing that he likes in one place or condition. As a result, there is no certainty that a given 
thing or a person will necessarily give him happiness. This brings about a lot of 
disappointment and frustration. Furthermore, appeasing likes and dislikes makes them 
stronger, and drives man to search for new and more varied things. He becomes more 


dependent and helpless. This is the way of bondage. 


There is another way of seeking happiness also, and that is to search for happiness 
within. This will become clear when we analyze an experience of happiness. In a 
moment of happiness, I experience a harmony within, a satisfaction with myself. I feel 
good about myself. There is self acceptance at that time. What causes happiness keeps 
changing but what happens to me when I feel happy is the same, viz., being pleased with 
myself. It looks as though I am happy because I am pleased with something or someone 
out there, but really speaking, that something or someone is only incidental. What is 


invariable in the experience of happiness is the pleased self. 
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When do I become pleased with myself? The pleased self becomes manifest 
when the cloud of likes and dislikes clears away, as a result of a happening that I consider 
pleasing. A mind free from likes and dislikes is like clear, transparent water in a lake. It 
reveals what is at the bottom viz., the pleased self. Pleased self or happiness is my 
nature. My perception about myself — “I am inadequate; I am incomplete” -- is wrong. It 
is this wrong perception that creates fear, insecurity and self-centeredness within me. 
These in turn create likes and dislikes which in turn create impulses such as jealously, 
anger, greed etc. These impulses veil the happiness which is my true nature, create a 
sense of self-dissatisfaction, and drive me to search for happiness in the things and beings 
of the world, where it is not. This is the cause of all frustrations and disappointments in 
life. When I think I am enjoying something, it is my own self that I am really enjoying. 
What generally happens is that the veil of likes and dislikes comes back; I again feel 


dissatisfied and search for some other desirable thing. 


The process of seeking happiness should therefore be the removal of likes and 
dislikes which are intruders, rather than appeasing them. This is done by replacing them 
with opposite feelings. When my mind is controlled by likes and dislikes, I find myself 
wanting, demanding, self-centered, often aggressive and insensitive to the feelings and 
needs of others. Then I find myself violating the basic values such as non-violence, 
truthfulness, moderation etc. In order to free myself from the hold of likes and dislikes, I 
commit myself to the values of nonviolence, truthfulness, fairness, kindness etc. To 
counter the tendency of self-centeredness, I deliberately perform actions that are other- 
centered. I look for opportunities to reach out, to help. I try to make my actions, a means 
of offering what I have rather than a means of acquiring and aggrandizing what I do not 


have. This is karma yoga. 


Following the values require me to overcome temptation and control my impulses 
of lust, anger, greed etc. Doing good to others requires that I subdue the habitual 
tendency to seek personal benefits and glorification from whatever I do. This process 
progressively removes the negative tendencies, and brings to manifestation my true 
nature of happiness, contentment. It becomes a process of discovering satisfaction with 
myself, discovering my self-worth. The craving for acquiring, possessing and enjoying 


things goes on reducing and there is peace and harmony within. I need less and less 
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effort to be happy and am able to enjoy things and beings as they are, where they are, 
without the need to possess or control them. This process culminates into discovering 


total freedom, the boundless happiness that is my true nature. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Happiness and Liberation 


Question 
What is the nature of happiness? How do I know that I am happy? 
Answer 


Happiness is a state of mind. When our mind is happy, we experience it 
immediately; it is something evident to us. We need no verification of this state 
from anybody else. 


How do we know whether we are happy or not? That we are happy or 
unhappy is known to us by our own experience. We are always chasing 
happiness. We want more and more of it because it seems to come and go. The 
happiness that we normally experience is limited. This happiness never satisfies 
us and so we are constantly in search of the elusive limitless happiness. 
Limitless happiness is our own nature, but we look for it in all places other than 
within our own selves. It is because of this that our chase for happiness never 
ends. An apt example would be that of the musk deer, which searches for musk 
everywhere, not knowing that the musk it seeks is right within itself. Therefore, 
we should own up to our true nature and live a life in which this happiness 
becomes progressively manifest. 


Question 
What happens when I discover that Iam Brahman? 
Answer 


When I discover that I am Brahman, the notion that Iam the doer of an action 
goes away. The one who performs all the karma is no more there. I discover that 
I am an action-less Self, that I am no longer an agent of the action, and that I am 
not accountable for the actions. A common example given to illustrate this is 
that of a dream. In the dream, I may have performed a variety of actions, but 
when I wake up the dreamer is gone, and the actions performed by him are also 
gone. When I am awake, I am not responsible for the actions performed by me in 
my dream. Similarly, when I wake up to my true nature, I am not accountable 
for my previous actions that were performed out of ignorance. 
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Question 


What is moksa? 
Answer 


Moksa is the experience of total freedom, even as we are alive. What is bondage 
after all? What we call bondage is but a notion; it is a delusion. In fact, the atma 
or the Self is never bound; it is ever free. It is on account of our identification 
with our body or personality that we take all the limitations of the body upon 
ourselves and entertain this notion of a sense of smallness. I become liberated by 
the knowledge that my true nature is freedom. Thus, the one who is already 
liberated ‘becomes’ liberated. It is like the tenth man who has the notion that the 
tenth man is lost and, therefore, searches for him. His search for the tenth man is 
samsara because it is an unending search; it will never conclude until he comes to 
know that he is the tenth man. It is not as though the tenth man is ‘produced’; it 
is merely his notion of not being the tenth man, which is corrected. Similarly, 
when all the notions that produce ignorance are dropped by the mind, there is 
nothing to bind us to that notion. Then, we discover that we are free. This is 
moksa. 


Question 


What happens to a wise person, who is liberated even while living, at the time of 
his death? 


Answer 


His subtle body will not enter another embodiment because he has no agenda; 
there is nothing to be accomplished. We take birth because we have things to 
accomplish. When the ultimate goal is reached there is no need to take on 
another embodiment. The subtle body has no need to take up another gross 
body. The Upanishad describes that the five subtle elements of which the subtle 
body is made disintegrate and merge into their respective sources. Therefore, 
there is no individuality that remains. There is no need for any individuality 
there. This is moksa’. 


' Satsang transcribed by Chaya Rajaram and Jaya Kannan. Edited by Jayshree Ramakrishnan and 
Krishnakumar (KK) S. Davey. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Harmonious Living 
Question 


Is God inside the terrorists? 


Answer 

And if so, then why doesn’t He stop the terrorism? That is the question, isn’t it? 
When I climb the tree and fall down, why doesn’t God stop me? Because everything 
follows the law, that’s all. When Rama wanted to cross the ocean into Lanka, he prayed 
for three days to ask the ocean to give way. The ocean did not respond and Rama got 
angry and shot his arrows at the ocean. The ocean appeared in the form of a brahmana 
and said that God had created laws that must be followed. Anyone who goes into the 
water must drown, whether it is a saint or a sinner. There is a story told by Ramakrishna 
Paramahamsa. A man was taught by his teacher that God is everywhere. He was walking 
down a street and came across an elephant. The mahout (elephant driver) told the man to 
get out of the way because the elephant was mad, but the man said it didn’t matter 
because the elephant was God and would not hurt him. Of course the elephant picked 
him up with its trunk and threw him. Later, the teacher came to see the man, who had 
bandages all over him. The man asked why the elephant hurt him if it was God. The 
teacher replied that the mahout was also God, and the man should have listened to the 


mahout. The elephant was just obeying the laws of its nature. 


Things are functioning by the laws, and the terrorist is also a product of that. 
There is a reason why the terrorists are terrorists. Let us remove the cause, and the 
effects will go away. Suppose I keep on creating the cause. I keep on abusing my body; 
then I get all kinds of illnesses; and then I complain! But when I was abusing my body 
too, God was there. That is why God gives us these laws, to follow. Even the terrorist 
knows that what he is doing is wrong. Out of total compulsion, he creates violence. 
There are reasons why the compulsions are created, and we have to look at the history. If 
we are terrorized by terrorists, possibly we have contributed in some way. By not doing 
what we are supposed to do we are contributing. Everything follows the order. The 


terrorist will face the consequences of what he does. 
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Question 
We are all one with God, yet I see in the name of God, people are fighting with 
each other rather than living in harmony or peace. For example, Rama’s birthplace—I do 


not even know if it is really the birthplace, yet people fight over it! 


Answer 

People often ask this question. We never really fight in the name of religion. We 
fight because we want to fight. Human beings want to fight, because they are insecure. 
They feel threatened. People don’t just fight in the name of religion—they fight in the 
name of anything. We have found that people will use any reason to fight, and the reason 
is just an excuse. People fight because of their insecurity. Religion is a cause of fighting, 


but what they are really fighting for is their own insecurity and vested interests. 


Kk kkk 


Question 


Why has god endowed people with these evil tendencies? 


Answer 
Evil tendencies must also have a good purpose; otherwise God would not have 
created them. Evil tendencies are created so we can appreciate the good tendencies and 


so that we can gain this victory by gaining knowledge and overcoming ignorance. 


3 2 2 kk 


Question 
There are several instances of violence in the Hindu tradition. How can we 


explain this? 


Answer 

Non-violence does not mean there is no self-defense. If somebody is attacking 
you, not reacting is only cowardice. It is necessary to protect yourself. So protection 
from evil is necessary. When one part of the body is rotting, to remove that may appear 
to be violent from the standpoint of that part, but it is a necessity from the standpoint of 


benefiting the whole body. 


Ok 2 2 kk 
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Question 
In Mahabharata, there were a lot of deaths. How can one explain it in the context 


of dharma? 


Answer 
There are situations where death is inevitable. Lord Krishna tried to avoid war, 
but, at some point, war became inevitable to preserve dharma. It is like a surgeon 


removing a rotten part of the body in order to help the rest of the body. 


K 2 2 Kk 


Question 


Krishna asked Arjuna to rise up and fight. Is that not violence? 


Answer 

Yes. But in the next verse, Krishna says if, in your mind, gain and loss are equal, 
happiness and unhappiness are equal, victory and defeat are equal, then you are fighting a 
battle for dharma and not for victory. That means that state of mind is nonviolence. It 
does not mean action is nonviolent. The state of mind we have and the intentions we 
have is what determines whether an action is violent or not. Sometimes, not doing 
something can be violent; and doing something may not be violent. Do not act out of 
anger, jealousy or revenge. Base your actions on the understanding of dharma. 
Performing an action in a righteous way makes action nonviolent. Otherwise, in every 
action, there is a certain amount of violence. It is not called violence when you take the 


minimum from the nature. 


Kk k kk 


Question 


There are a lot of animals killed in America. Can that be justified? 


Answer 
They may not believe that killing is wrong. They may believe that it is okay to 


kill if you can use the animal. Vedanta says one should do least harm in any situation. 


K 2 2k Kk 
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Question 


What is the Vedantic view of death penalty? 


Answer 

Vedanta only gives broad principles. There is no Veddntic view of the death 
penalty, so this is my view. Ideally, penalty is given to correct a person. Death penalty is 
a kind of penalty. Punishment is meant to create fear in other people. If correction is 
possible, death penalty is not right. Does he have a right to live or do we have a right to 
kill? It’s possible that the person and the conditions may change. Then one should not 
give death penalty. If the person is killed, what is the outcome? Do you feel good about 
it? I don’t think so. ' 


Kk k kK k 


' Based on satsang with Swamiji in Long Island, NY, Summer ’03. Transcribed and edited by Anjali Bhat 
and Aparna Modi. 
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HELPLESSNESS AND SEEKING HELP! 
Swami Dayananda Saraswati 


You cannot manage a situation unless you know exactly what is happening. 
The inner responses are allowed to happen for want of a proper insight and 
knowledge. You want to have the capacity to manage every happening 
properly so that you do not deliver yourself into the hands of likes and 
dislikes, into the hands of anger, frustration and its roots. You are working 
towards that capacity. 


I am absolutely helpless in the event of a reaction. I seem to have no power 
over this anger. Please understand that it takes a lot of courage to accept 
helplessness. Unless I have the courage to accept helplessness I can never 
grow out of it. I will not seek help even if it is available. It is like the man who 
was an alcoholic. When someone asked him, “Why do you take alcohol every 
day?” he replied, “I am not an alcoholic. I can give up alcohol any day.” This 
response is more from the alcohol than from the person. A man who wants to 
give up alcohol has to first accept the fact that he has no power over alcohol. 
Similarly, I must know intimately that I have no power over my anger, my 
sorrow, depression, and frustration. Some people advice, “Don’t get 
depressed”. Very often religious teachers become advisers. Nobody seems to 
really understand what is going on. A person does not choose to get 
depressed; it just happens. Equally that person cannot choose not to be 
depressed. There is no point in advising someone not to get depressed. When 
we advise someone not to get angry, he gets angrier because it is not that a 
person wants to be angry. Anger happens. We need to realise that we have no 
power over anger, over sorrow, over mechanical thinking because they are 
mechanical. If we had control over them, we would not have them in the first 
place. If we understand this, a way out opens up for us. 


When I am helpless in controlling my reactions, I can approach the Lord for 
help because everybody else is in the same situation as I am. I am sad and 
another person is also sad and two sad persons coming together do not make 
a happy lot. If a drowning person gets hold of another drowning one, both get 


"Excerpt from Insights, Arsha Vidya Research and Publications, 2007. 


drowned in the process. Therefore, this popular prayer on these lines is very 
relevant here: “O Lord, I am helpless. Please give me the maturity to accept 
gracefully what I cannot change, and the will and effort to change what I can, 
and wisdom to know the difference.” 


All of our problems are because we refuse to accept facts and very often we 
worry about things we cannot change. We do not know what can be changed 
and what cannot be. If we knew that, we could spare our efforts and divert 
our energy. Our efforts can gain a direction. We can pray. 


The basis for any form of prayer is the acknowledgement of our helplessness 
and then seeking help. Prayer is born naturally when I realise my helplessness 
and recognise the source of all power, all knowledge. If both of these are 
acknowledged, prayer is very natural. If everything is in order I need not 
pray. All prayers have their fulfilment in keeping everything in order. 


When I need help, I seek help from any person I can. When the helplessness is 
in terms of my incapacity to let go of my past or to let the future happen 
without my being apprehensive, then a person like myself cannot help me. I 
have to go to the source from where such help is possible. That source is the 
Lord whom I can invoke through prayer. 


I intimately realise that I am a victim of my own past. As a victim of my past, I 
cannot but be apprehensive about the future. I become worried. I become 
cautious. I become frightened of my future. To deliver myself into the hands 
of the Lord, I deliver myself to the order that is the Lord. The Lord is not 
separate from the order and the order is not separate from the Lord. My past 
then becomes part of the meaningful order of my personal life. The future 
unfolds itself in keeping with the same order, an order that includes my 
previous karma, if there is such a thing. 


As a child I had no will of my own. I was in the hands of my parents, my 
elders, my teachers, and other adult members of the society. As a child, I saw 
that I was absolutely helpless. My knowledge was limited and my perception 
was never clear. I was insecure. I was learning with a small mind, with 
meagre information, without any wisdom at all. Naturally, I made 
conclusions about the world and myself. These conclusions formed the basis 


for my interpretation of the events to come. In the process, these interpreted 
events definitely seem to confirm my conclusions. 


Look at the helplessness. As an adult I cannot remove the conclusions I made 
as a child and therefore I become a victim of my own past. Whom should I 
blame? I cannot blame myself nor can I afford to blame the world. Blaming 
does not help me let go, the past being retained. It is one thing to 
acknowledge the mistake of others but quite another to hold on to them and 
to retain my fears and anger. I have to eliminate all forms of blaming in order 
to be free of my past. 


I may have valid reasons to blame. I see those reasons and I let go of my past. 
By allowing my blaming to continue, I allow the past to continue. If I was a 
victim of the behaviour of my elders, by blaming them now I continue to be a 
victim. I understand all of this, but still I am helpless. 


“O Lord, help me. Help me accept gracefully what I cannot change. Let me be 
free of blaming anyone, including myself. I cannot blame myself for what 
happened to me nor can I blame others because others themselves have yet 
others to blame. 


O Lord, help me accept gracefully what I cannot change. Blaming means that I 
want to change the past. I want my past to be different. How can it be? O 
Lord, help me accept gracefully what I cannot change. I let go of my 
resentment, anger, and dissatisfaction by accepting gracefully what I cannot 
change. O Lord, perhaps what I went through was meant to happen. Perhaps 
it was all in order. 


O Lord, all the years of pain, struggle and groping seem to have paid off, for I 
pray and by this prayer everything has become meaningful. My pain, my 
past, has resulted in my coming to you to seek help. Intimately, I 
acknowledge my helplessness. I seek your help, your intervention, to make 
me accept what I cannot change. I cannot change what has happened, nor can 
anyone else, not even you. Intimately I acknowledge the fact that what has 
happened cannot be changed. 


O Lord, help me accept totally what I cannot change—my mother’s 


behaviour, her omissions and commissions, my father’s neglect, his anger, his 
indifference, his lack of care, his mishandling, his mismanagement, his 
drinking, the fights between them, the confusion at home, my being left alone, 
not fondled, not cared for, not loved. Perhaps, I was wrong, but this was how 
I felt. 


O Lord, I cannot change what has happened. Please help me accept gracefully 
what I cannot change. I do not want to bury the past, nor do I want to forget 
the past. I cannot. I just want to accept the fact, accept the past. Gracefully, I 
accept the past. I even begin to see an order in all of this, for do I not pray 
now? I have come to be objective. I see some order here. Please help me accept 
gracefully what I cannot change.” 


Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Hinduism and India Today 


Question 


While we are seeking the Truth, our culture is being slaughtered by 
terrorists and overzealous missionaries. What can we do? 


Answer 


Our culture is under attack not because we are busy seeking the Truth, but 
because we are not organized. We do not have unity, and therefore, we do not 
speak in one voice. Many Indians do not have a value for Hinduism, and hence 
this lack of unity. We pride ourselves on being modern, educated and neutral 
Hindus, and sometimes even ridicule our own religious tradition. Factors such 
as vote-bank politics and one-sided coverage by the media have also helped to 
create a hostile environment to Hinduism in India. Unfortunately, Hindus are 
not aware or concerned. History has shown that India was invaded repeatedly 
because our people were not united. 


In addition, the Hindus have neglected large sections of the society who 
have been exploited. All India Movement for Seva is an attempt by Pujya 
Swamiji to do something in that direction. It aims to make people aware that if 
they have some resources, then it becomes their responsibility to reach out to the 
underprivileged sections of the society. We tend to think that whatever we earn 
belongs to us, but that is not so. According to the Bhagavad Gita, others also 
have a share in our wealth. 


Question 


Maharishi Aurobindo said that India has so many people living in a 
dharmic way praying to Isvara. The Pope also said that India is full of divinity. If 
Isvara is there, why is there so much poverty in India? 


Answer 


This is a question that arises all the time. Why is India what it is? When 
we listen to Vedanta we can see the profundity of the knowledge and the 
greatness of this tradition. We do not find this kind of clarity and exposition 
anywhere else. We do find a sentence here and there in the other traditions, but 
we do not find anything like this anywhere. If the tradition is so profound, why 
is the country like this? The Bhagavad Gita for instance, which teaches karma 
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yoga, tells us what kind of a life we should live. Then, why is there so much 
poverty? 


Some people attribute this problem to our big population. India has the 
highest proportion of young people, even more than China. They are our great 
asset. The Indian problem is one of managing the assets properly, not one of 
population. When we view this issue from a population perspective, then we 
look at the millions of mouths to feed, but we should really understand that there 
are brains, hands, and legs to contribute. If they are all put to good use, what 
cannot happen? If people lived a life of dharma, then it may very well happen in 
the future. 


The reason for poverty, in my opinion, is that people are not living a 
dharmic way of life. If people lived a dharmic way of life, a life of values, this 
poverty would not be there. The Bhagavad Gita teaches us values, duty, etc. We 
might think that we are living a life of dharma or values. However, it is not 
enough that I live a certain protected day-to-day life. I am also supposed to be 
responsible for other needy people. I have to reach out to others. That is my real 
dharma. Dharma is not merely confined to living a certain way of life. Such a life 
in itself is great, but more than that, a life of dharma involves my concern for 
other needy people. So if this kind of dharma was there in India today, and if we 
had the right kind of work culture, if there was responsibility, accountability, 
honesty, and hard work, then India would be a very prosperous country. Isvara 
is very much there, that is why India survives today’. 


' Transcribed and edited by Malini, Chaya Raj, and KK Davey. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Vedantic Definitions: Hiranyagarbha and Mithya 


Question 
Please explain the word “Hiranyagarbha’. 
Answer 


‘Garbha’ means the womb, the seed, or the cause; it is the cause of a birth. 
‘Hiranya’ means golden. So Hiranyagarbha is the ‘golden womb’ and denotes 
the cause of the whole creation. Hiranyagarbha is the name for the universe in 
its subtle state, Ivara is the name in its causal state, and Virat, in its gross state. 


This creation, which is manifest before us, should have emerged from an 
un-manifest stage, just as a tree emerges from a sprout, and a sprout emerges 
from a seed. The seed is the causal state, the sprout is the subtle state, and the 
tree is the gross state. There is a gradual evolution from the causal state to the 
subtle state, and then finally to the gross state. Similarly, the universe has these 
three states. The universe of names and forms that we experience is described as 
the gross state and is perceptible to our senses. This was preceded by a subtle 
state, and before that, a causal state. 


This temple hall, for example, was just an idea, a thought, before it was 
built. Similarly, any creation is first in the state of thought, before it becomes 
evident, or “gross”. Thus, this tangible form of names and forms that is visible to 
us was in the form of a thought in its subtle state before it was created. The 
totality of the subtle state, which gives rise to this tangible universe, is called 
Hiranyagarbha 


Hiranya is golden, that which is shining and resplendent. Hiranyagarbha, 
therefore, represents the shining and resplendent form of the universe before its 
manifestation, which is apparent to us as the creation. 
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Question 


What is mithya? 


Answer 


Mithya is not something that you see with your eyes, but it is something 
that you understand conceptually. It is that which is not real. It promises me 
happiness that it doesn’t have; it promises me security it does not have. It 
appears to be real and non-negatable. But it is not. To see these facts is to 
understand mithya'. 


' Transcribed and edited by Malini, Subbalakshmi Chandrasekaran, KK Davey, Chaya Raj, and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
The Importance of a Guru 


Question 


What is the first thing that needs to be done to achieve self-knowledge? 


Answer 

What one needs in order to gain self-knowledge is a mind that enjoys purity, 
citta Suddhi, as well as steadiness, citta naiscalyam. Citta Suddhi is freedom from the 
impurities of likes and dislikes, and citta naiscalyam is the ability to focus the mind, 


single pointedness. 


Citta Suddhi or purification of the mind is the first requirement to achieve 
self-knowledge. The main purpose of grhastha-asrama, the life of a householder, is 
to provide means for the purification of the mind. The attitude of prayerfulness in 


living a life of dharma and worship is itself purifying. 


Question 


Do we need a guru for this process? 


Answer 


one should go to a teacher [Mundakopanisad 1-2-12]. Even if the mind is prepared, 
one should not pursue the contemplation of the self on one’s own. The study of the 
scriptures and the contemplation upon the scriptures should be done only under 
the guidance of a guru. Sri Sankaracarya says “sastrajfiopi svatantryena brahma- 
jfiananvesanam na kuryat”, even if one is very learned, one should not pursue the 


enquiry into the nature of the Self independently. 
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Question 


How do we find the right guru? 


Answer 


All we can say is that you do what you need to do and you will come across 
the right guru. You may perhaps find a series of gurus. You always get what you 
need at a given time. As long as you are sincere and do what you need to do, you 
will find the right guru because there is a provision for that in this creation. When 
there is a sincere commitment to spiritual growth and a real commitment or a real 
desire for knowledge, then the guru has to come. The right guru just happens! It 
happens by the grace of god. Even the desire for knowledge arises because of the 
grace of god. It is all grace of god. If you feel that the right guru has not come 


along, pray to the Lord. 


Question 


How did great bhaktas like Meerabai and Kabir gain self-knowledge without 


receiving the Vedantic teachings formally from a guru? 


Answer 


The process of seeking self-knowledge or spiritual growth is not commenced 
in this lifetime only; it is an ongoing process. The fact that we are listening to 
Vedanta is a result of what we started in our earlier lives. You may perhaps say 
that you came to the gurukulam because someone invited you. Yes, that person who 
invited you should be given some credit, but there is something in you too, that has 
prompted you to come. That person has perhaps invited many others too, but they 
have not shown any interest in Vedanta. Even though we tell a number of people 


to attend Vedanta classes most of them do not bother to do so. If somebody comes 
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here, it shows that there is some openness to this in that person. Lord Krishna says 
in the Bhagavad Gita [7-19]: 
aga AAAA JANA Wd | 


iva an © 


agoa: Gara A ASIA FISH: N 

bahiinam janmanamante jianavanmam prapadyate, 

vasudevah sarvamiti sa mahatma sudurlabhah. 

At the end of many births, the one who has knowledge reaches Me by 
knowing Vasudeva is everything. That wise man is rare. 


Bahtinam janmanamante, at the end of many births, jfianavan mam prapadyate, one 
gains the knowledge that everything is Vasudeva or Brahman, vasudevah sarvam. 
One gains that knowledge as a result of a pursuit that spans many lifetimes. Sa 
mahatma sudurlabhah, that great soul is very rare. Thus, the greatness of bhaktas like 


Meerabai is a result of the pursuit over many lifetimes. 


If you examine the life of any great person even in other areas of knowledge, 
you will find that their greatness is not a result of the work of one lifetime. For 
example, Albert Einstein was just 25 years old when he first published his paper on 
the Theory of Relativity. If you consider his work and accomplishments you can 
appreciate that most people will require many lifetimes even to understand it. This 
cannot have been the result of the work in one lifetime. It is a result of the work 
done over many lifetimes. An ordinary person may take years to learn something, 
but some people get it in just a few minutes. It is very difficult to know what 
contributed to a particular accomplishment. We have brought these sarıskāras with 


us from our past lives. 


Despite being with a guru for a long time, nothing happens to many people. 
How did this self-knowledge happen so easily for people like Meerabai? It 


happened because their mind was ready for it in this lifetime; it was being prepared 
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in all their previous lifetimes. They were pursuing self-knowledge, came with the 
right sarıskāras in this lifetime, and these samskaras were aroused. Very often, 
people say that when they listen to Vedanta it is as though they already knew this, 
as though this is a reminder of what already they knew. This can only be explained 
as being a continuation of what is already there. Nobody attains this in one 
lifetime. Even if you gain the knowledge, it is possible that there is some obstacle, 
which comes in the way of your abidance in the knowledge. You may have to take 
another birth to remove that obstacle. These great souls may have taken many 
previous births for some obstacle to be removed and therefore, you may not see 
them actually going to the teacher and studying the scriptures. They already have 
whatever one would get by studying the scriptures. Perhaps whatever else was 
needed came in the course of the satsangs that they had. You will notice that these 


great souls had an association with some mahatmas in their life. 


Meerabai says, mohe lagi latak guru charan na ki, there is this love, this craving 
for the lotus feet of my teacher. She says that people think that she is also a sadhu, 
because she was always entertaining the company of the sadhus. A sadhu means a 
fellow who wanders about and these sãdhus are not favorably viewed in the society. 
Meerabai says, “On account of being with these sadhus for so long, people think that 
I am also like that! Nowhere am I looked upon as a queen.” Even Kabir always 
talks about a guru. They always sing about a guru in their compositions. It shows 
that they have an idea of a guru and look upon somebody as a guru. Maybe they 


did not need all the elaborate teachings that other people require! 


Therefore, it is better not to emulate the example of these great souls in this 
aspect. Let us not think that self-knowledge will dawn upon us without studying 


with a guru. It is best that we take the well-trodden path of studying the scriptures 
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with a teacher. If it happens without a guru, it is alright, but let us not make a 


deliberate choice to study the scriptures without a teacher. 


What we observe in the lives of these great souls is just the tip of the iceberg. 
There is so much more to how they came to be thus, that we do not see. There is a 
story to illustrate this idea. Apparently, many sages were once complaining, “Look 
at this Dhruva! This five-year old devotee of the Lord performed a penance for six 
months in the forest, and Lord Narayana appeared before him! We perform 
penance for years together and yet he does not appear before us! Where is the 
justice in this? Is this fair?” They were at an ocean front and a boatman who 
overheard these sages complaining, invited them for a ride in his boat. They 
agreed, and the boatman took them far into the ocean. They came across an island, 
on which there appeared to be a mountain. The boatman addressed the sages, “Do 
you see that?” The sages said, “Yes. What mountain is it?” “It is not a mountain. 
It is a heap of the bones of the embodiments of Dhruva’s previous lifetimes.” He 
showed them several other islands, which were full of such big heaps. The 
boatman said, “All of these are the remains of Dhruva from his previous janmas!” 
Thus, what we see is a five year old boy, but then he has gone through all of these 
births. 


There is fairness in the order. It requires all these sadhanas or pursuits for one 
to achieve self-knowledge. It is best that we take the well-trodden path, which is 
prescribed in the scriptures and not assume that we are an exception to that. We 
must understand that the great souls have also gone through this spiritual path and 


were what they were because of what they must have done in their previous lives’. 


' Transcribed and edited by Chaya Raj, KK Davey and Jayshree Ramakrishnan. 


www.AVGsatsang.org 5 


Invoking the Grace of ISvara 
Swami Dayananda Saraswati 


Whether true or not, the following story in the Mahābhārata 
about events preceding the impending war of Kuruksetra tells us that 
the difference between success and failure is not merely effort. In 
seeking Krishna’s help, both Arjuna and Duryodhana went to the 
place where Krishna was resting and walked in. Duryodhana arrived 
first and Arjuna came later. Krishna was asleep and they did not 
want to disturb him, so Duryodhana sat by the side of his head and 
Arjuna stood at his feet. Krishna woke up and saw Arjuna first. 
Duryodhana was alarmed, and made his presence felt, saying, “I 
came first.” Both had come to solicit Krishna’s help and there is a 
convention that if there is going to be a competition, the man who 


comes first should be given the first choice. 


Lord Krishna was faced with a peculiar situation. He saw 
Arjuna first, but Duryodhana had arrived first. Who should be given 
the first choice, Arjuna or Duryodhana? Krishna gave Arjuna the 
first choice because he saw him first. He specified what the choice 
would be, however. Krishna said, “I will be with you but I will not 
fight. I won’t touch my cakram or my gadā. Do you want a non- 
fighting Krishna or my fighting army?” Krishna was a yddhava and 
the yddhavas were invincible. They had a boon that no non-yddhava 


could defeat a yddhava, so having the yddhava army on one’s side 
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spelled certain victory. If Duryodhana could ever pray, this must 
have been the time that he prayed! Arjuna smiled and without 
hesitation said, “Krishna, please be with me.” Duryodhana was 
mightily happy that Arjuna had turned down the victory that had 
been offered to him on a platter. He had been afraid that Arjuna 
would ask for the army. Duryodhana was ecstatic. “What a 
sentimental fool Arjuna is! He wants Krishna with him. One more 
mouth to feed during wartime. Sentiments never win wars,” he 


thought. 


With Arjuna having chosen Krishna, Duryodhana got the entire 
yddhava army on his side in the war. Krishna teased Arjuna “Hey, I 
offered you the entire army. Don’t you think the army makes a 
difference?” Arjuna told Krishna, “In you and in your grace, I see 
the factor that makes all the difference between success and failure.” 
Duryodhana thought that the army made the difference between 
success and failure. Arjuna did not think any differently. He knew 
that in war an army is important, that armor is important and that 
missiles are important. But when it came to choosing between 
Krishna and his army, he chose Krishna. What does Krishna stand 
for? If Lord Rama was the dharma-vigraha, the embodiment of 
dharma, Lord Krishna was an anugraha-vigraha, the  vigraha, 
embodiment, of grace. The difference between success and failure is 
not only effort, but an additional factor called daiva or grace. 


Arjuna chose Lord Krishna because, while prayatna or effort, and 
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time, kala, as well as resources are necessary, this element of grace 


makes the difference between success and failure. 


There is something that we face which is not visible and can 
stand like a wall between us and what we want to accomplish. Our 
masters recognized this. This is not unique to the Vedic culture; in 
every culture there is a word for luck. Even primitive man 
understood the concept of luck when he went out for hunting and 
returned with either a squirrel or a deer. To be in the right place at 
the right time is not in our hands. This is the human experience that 
we face all the time. Arjuna knew this very well. That is why he 
was called an dstika, one who accepts the veracity of the Veda. 
Duryodhana was the opposite, a deliberate ndstika in his persistent 
erroneous thinking. Arjuna handed over the reins to Krishna and 
knew that grace was not away from him. It was Krishna who sat in 
front of Arjuna in the chariot and every arrow had to pass him first. 
He was putting himself in a dangerous situation to save Arjuna. So 
mere effort does not account for the difference between success and 


failure. 


Some call this unknown element God’s grace or the grace of 
God. Does this mean that God should wonder to whom to give his 
grace everyday? What is the basis on which he distributes his grace? 
Does he give grace to one, no grace to another and disgrace to yet 


another? This is all irrational. One person told me, “Swamiji, I had 
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a flat tire. It was cold and I pulled over, but nobody would stop 
their car to help me. Finally, after an hour, by God’s grace, 
somebody stopped the car and helped me.” If God’s grace gave you 
some help, why did he allow you to get a flat tire in first place? 
Then he made you shiver in the cold for one hour! Where was he 
earlier? Was he angry with you in the beginning for one hour? 


Nobody can answer such questions. 


There is no such ‘God’s grace’. There is only karmaphala, the 
result of karma. God, whom we call Isvara, is the laws and 
everything that manifests, and does not manifest, according to those 
laws. Everything here is ISvara. You have a will, desires, and 
ambitions. All of this all is much more than the animals have. Only 
human beings have ambitions, so it is a privilege to have ambitions, 
it is a privilege to have desires. But then, you need to fulfill those 
desires, and in order to fulfill them, you have to make choices 
between the different means available. You can either follow 
dharma, what is proper or right, or follow an adharmic path, 


abandoning ethical norms. 


In every achievement there is a right means and a wrong 
means. There are means and ends, causes and effects, actions and 
reactions. All these are given. If, in choosing means and ends, I 
follow what we call dharma, ethical norms which are commonly 


accepted by all of us, I will say that there is no problem. The 
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problem arises when .you rub against this law of dharma. When you 
rub against a tree, the tree will rub against you. Don’t accuse the 
tree. It is you who chose to rub, and found that you were rubbed 
back. If you are angry and rub more forcefully, you will only begin 


to bleed. This is where grace comes in. 


Where there is dharma you cannot avoid karma. Essentially, 
the other side of dharma is karma. Karma does not exist 
independently of dharma, and only dharma makes karma work. 
There is a law of karma, which is that if you go against dharma, you 
have to pay the price. Because of sheer muscle power, or the power 
of wealth, you may get away with something, but if it goes against 
the whole system of laws, those laws will shape a result that will 
exact a price from you for that action. So respect dharma and be 
such that you live a life of dharma. Live a life of least resistance to 
the law that is Isvara, a life of no ‘rubbing’. This is not an easy 
thing; it is the truth of living. One who lives in this way lives a life 
of dharma, and such a person is called a sddhu. Parakadryam saddhnoti 


iti sadhuh, the one who helps others accomplish things is a sddhu. 


The word sddhu is commonly used to describe a simpleton, 
someone lacking in common sense, pragmatic concerns, and 
ambitions. We are not talking about this. We are talking about 
practical, ambitious people who want to accomplish things, to do 


things. Then dharma and karma both come together. You choose 
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your means to achieve your ends. But to achieve these ends and to 
grow into a complete person both morally and emotionally, you 


should necessarily have some grace. 


To become this complete person, who alone can achieve moksa, 
the final end, we require grace. For this we need to perform karma 
that is meant to earn grace and not merely karma that is directed 
towards a desired end. We need to perform karma specifically 
designed to earn grace. What we call grace is karmaphala; the result 
of our karma. This karmaphala can be desirable to us, punya, or 


undesirable, papa. It is a desirable result, punya, to get some grace. 


Every human being is a misra, a mixture, of punya and pdpa, 
which unfold constantly in our lives. We need to 
neutralize the pdpa, and that is why the Vedas ask us to neutralize 
the effects of our wrong actions, our durita-karmas, every day, 
through prayers such as sandhydvandana, etc. Everybody can help 
himself with some grace. One way of earning grace is through daily 
prayers or special prayers. This is prayerfulness, or accepting the 
necessity of grace, daiva, just as Arjuna did when he fought his way 
to success, making sure that Krishna was with him. We can be 


prayerful and fight our way to achieve what we want. 


Prayer is the only deliberate action to achieve a desired end, 


purusartha, where one is not under pressure. It is something that you 


www.AVGsatsang.org 6 


can either choose to do or choose not to do. “Swamiji, I pray only 
when I am under pressure because things do not go well.” But why 
should you pray? You can do a lot of other things. You could hit 
your head against the wall, or drink yourself to death. It really takes 
something else to be able to pray. Initially, a mother can encourage 
a young child in order to create a value for prayer, to make him or 
her accept that there is something more than what meets the eye. But 
nobody can pressure the child to pray. Prayer is the effort of a 
religiously pragmatic and objective person, to control the existing 
probabilities that are not conducive to him or her. Prayer is the 


means of controlling hidden obstacles. 


Another deliberate means of achieving the same result is to 
reach out to people, to help others, because in helping another, you 
grow. The best help is given by a person who does not think that he 
is helping another, but feels that he is given a chance to help. Now. 
Later, he may need help from another, because everybody needs 
help. Don't take anything for granted, because you are helped all the 
way. A human being is a consumer, whether rich or poor. You 
need the doctors’ help; even doctors need other doctors. In this 
litigious society, you may need a lawyer’s help at any time. Even 
the food on your table is the result of the efforts of so many others. 
As a child, you are only a consumer and not a contributor. Once 
you become an adult, you have to become a contributor also. 


Anyone who reaches out and contributes more than he takes is more 
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mature, more grown up and a better adult. 


Reaching out to help others is called a purta-karma; it is 
providing a place for harvesting water, vāpi, a public well, kūpa, a 
pond for the cattle, tadaka, even a temple for common worship, 
devatayatana. It is providing a place where food is given, 
annapradhdna, a resting place for wayfarers, Grama, and schools and 
hostels, etc. All these are purta-karmas. They all earn grace—and 


we need a lot of grace. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Internal Happiness 
Question 
How do weacquire internal happiness? 
Answer 


Happiness is a subjective phenomenon, and therefore, our mind is the 
means for experiencing happiness. To the extent that our mind enjoys serenity, 
to that extent we experience inner happiness. Therefore, a serene mind is the 
means of acquiring happiness. The world, however, equates happiness with 
possessions. We acquire happiness only by developing an inner poise or inner 
clarity or inner maturity. Thus the real means of acquiring inner happiness is 
living a life based on right values which helps us gain that serenity. To the 
extent that | have developed that inner growth, inner maturity, inner purity, or 
inner tranquility, to that extent | am happy. 


Question 
Therefore, it seems like we cannot pursue happiness. Happiness just 
happens when we set the correct conditions for it. 


Answer 


Yes. If | could will to be happy then I do not require anything, including 
Vedanta. | am happy because! willed to be happy! But that does not happen. It 
is like love. | cannot will to love somebody. It has to happen. | cannot will love, 
or happiness, or compassion, or kindness. They all have to happen. All | can do 
is to perform an act of kindness, and slowly begin to invoke that kindness in me. 
Similarly, | cannot will to be happy, but | can perform actions to invoke 
happiness in me. Therefore! can use my will to perform actions in such a way as 
to invoke the happiness from myself. The Bhagavad Gita teaches us to perform 
our actions in the spirit of service, in the spirit of offering. This is the way of 
invoking happiness. In course of time, we will develop a frame of mind which is 
able to experience that inner happiness. 
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Question 
There is an insatiable desire in all of us to do better in terms of material 


wealth, which sometimes leads to unhappiness. How do we reconcile that with 
being happy? 


Answer 


As long as your pursuit of wealth is based on legitimate means, then it is 
ok to pursue wealth. If you are honest, hard-working, you do not trample upon 
the rights of other people, and your pursuit is not at the cost of somebody else, 
then itis fine. Wealth that is acquired through legitimate means will make you 
happy. On the other hand, wealth acquired through illegitimate means is likely 
to make you unhappy. Therefore, we have to manage our ambitions. We should 
fulfill our ambitions on the basis of accepted, moral values. 


Hopefully someday you will recognize that what you are seeking is not 
money. But you may not recognize that until you acquire that money. 
Sometimes mere intellectual recognition of what Vedanta tells you may not be 
enough; it may be necessary to have your own experiences in life. You may have 
to experience things and discover it yourself. You may have to earn money to 
recognize that just money is not enough. While it is possible for some to see the 
limitation without having to go through the experiences, others may learn only 
from their own experiences. Therefore it becomes necessary to acquire things, to 
achieve things in life. Do that through proper means. Then the mind will be 
mature enough to learn from experiences. A day may come when you have seen 
the limitations of all these achievements, and you may be able to detach yourself 
from them. Sometimes a person’s mind is mature enough to discover 
detachment without going through experiences. In many cases the mind 
requires to go through various experiences before it can discover that 
detachment’. 


' Transcribed and edited by Chaya Raj and KK Davey. 
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Isvaropadsanam 


BY 


SWAMI TATTVAVIDANANDA SARASWATI 


ARSHA VIDYA GURUKULAM 
SAYLORSBURG, P.A. 


Isvaropasanam 


In the Vedic culture, worshipping of Iśvara — 


Isvardpasana — is very characteristic and unique, and 
probably slightly different from what we come across 


today in the Hindu society. Here, /Svara is worshipped 
in a form, which is readily available for our perception as 


part of the Nature before us. For example, [évara is 


worshipped as the Fire. The Rg Veda, the foremost of 
the Vedas, starts with the invocation: 


AAN ART | 


Agnimidē purōhitam. 
| praise the glory of Agni, who is the foremost as a 
benefactor. 

Here Agni is Īśvara. Aurobindo explained the 
word Agni as the Divine Will and Wisdom. In the Vedic 
culture, fire is universally taken as the symbol of /svara. 
We relate to, or worship Iśvara in the form of fire. 


Another such altar described in the Vēdas is the Sun. 
Vedic people regularly practise a particular mode of 


worship called Sandhya vandana. It is the most well- 
known mode of worship in the Vedic culture even today. 
Vandana is upadsana or worship. Sandhya 


means the junction between the night and day when the 
Sun rises, or between day and night when the Sun sets. 


Vaidikas worship Isvara at that time in the form of the 
Sun. They offer water (arghya) thrice to the rising and 
setting Sun, and then meditate upon /svara as the 


presiding deity of the solar orb by reciting the famous 
Gayatri mantra. 


Gayatri is the name of a meter. In the Gita (10- 
35), Bhagavan says: 

mat IGMAGH | 

Gayatri cchandasamaham. 

| am the meter Gayatri among the meters. 

The meter Gayatri has three lines of eight 
syllables each. Thus, it has twenty four syllables in all. 
Every mantra describes the glory of a dēvata. Devata 
means a particular manifestation of That Para 
Brahman (or Isvara). Thus, the recitation of a given 
mantra amounts to the worship of /svara in the 


manifestation of that particular dévata. The dévata of 
the Gayatri mantra is the Sun. 


amag wit caer atate | feat at a: 
TaAeAT | 


Tatsaviturvarenyam bharg dévasya dhimahi, 
Dhiyo yo nah pracodayat. 
We meditate upon that supreme light (Awareness) 
of the Lord, who creates and nourishes this 


universe. That Lord alone illuminates and inspires 
our thoughts. 


Para Brahman is essentially without any form or 
shape, because intrinsically it is not possible for the 
Supreme Reality to have a given form or shape. If 
Brahman were to have a given form, then It would 
become yet one more form subject to the limitations of 
time and space, and hence unreal. If Iśvara were to 
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have a given form, however exalted that form may be, it 
would be limited in space and time. Space and time are 
always together. Whatever is limited in space is 


necessarily limited in time. Igvara, who is the originator 
of space and time, can not be really folded into space 
and time. Therefore, Igvara is the attributeless infinite 
Awareness. Bhargah means that  caitanya, 
Awareness. It is the origin of the kriya Sakti (energy, 
potential or expressed in the form of action) and jnana 
Sakti (the power of knowledge). This entire universe is 
nothing but a combination of kriya sakti and jnana 
Sakti. All the matter comes under the category of kriya 
Sakti alone. Bhargah, the Awareness is the origin of 
these two. Bhargah, the caitanya which is Para 
Brahman is called tat, tat bhargah. Tat is 
sarvanama, a pronoun. The word sarvanama means 
the name of every thing. Everything is a manifestation of 
Para Brahman. Hence, the name of everything also 
represents the origin of every thing. Worship of the 
Para Brahman in a given altar is called saguna 
(sakara) updsana. Saguna means having attributes; 
sakara means having a particular form. There is a 
problem in worshipping the Para Brahman in Its 
attributeless formless nature. Bhagavan says in the 
Gita (12-5): 


FARMS AHA APA | 
aah fe Midge Seateaarad 1 


kleso'dhikatarasteésamavyaktasaktacétasam, 
Avyakta hi gatirduhkham déhavadbhiravapyate. 


The affliction is greater still for those whose minds 
are committed to what cannot be objectified, because 
an end which cannot be objectified is reached with 
difficulty by those who are identified with the body. 


For a limited being (jiva) rooted to the body, 
identified with the body, appreciation of formless 


attributeless Para Brahman straightaway is a very 
hard task, for the mind is accustomed to dwell upon 


names, attributes and forms. Therefore, Bhagavan 
advises that the devotees may start with the worship or 


meditation of the saguna. Saguna meditation is also 
called as Apara Brahma upasana, in contrast to Para 


Brahma jnana (knowledge of Para Brahman). So, to 
make meditation easy by taking to an altar of worship, 


saguna sakara has to be superimposed on the 


attributeless Para Brahman. This idea is summarised 
in the statement: 


Tt Bo FT OORT Aa A ASL | 
SORT HAN TOT SIH || 
Na te rūpam na cakaro nayudhani na caspadam, 
Upasakanam karyartham brahmano ripakalpana. 
O Lord, You do not have fixed attributes, or form. 
You do not really wield any weapons. There is no 
location for you. Yet, for the benefit of meditation 
upon You by the devotees, a particular form is 
superimposed on the attributeless Brahman. 
Meditation on the Saguna helps the seeker to 
purify the mind and thereby gain a higher level of 
understanding of the Para Brahman. 


In the Gayatri mantra, the Sun god is 
introduced as Savitur devasya. This word Savita 
appears in the Aditya Hrdayam also. Igvara is called 
Savita because he creates, protects and sustains the 
entire life in this universe. For this reason, the Gayatri 
mantra is also called Savitri. With reference to meter it 
is Gayatri, and with reference to devata it is Savitri. 
There is one more point of interest in Gayatri in the 


context of Srimadramayanam. If we divide this great 
epic of 24,000 verses into 24 units of 1000 verses each, 
then each unit starts with a successive syllable of 


Gayatri. This incorporation of G@yatri in the verses of 


Srimadramayanam makes the latter particularly 
auspicious. Quite often people ask me a question: 


Swamiji, can women recite Gayatri mantra? | quote a 
verse from Yama Smrti as the answer to that question. 
WT Hed TAROT ASAE | 
aai a Aaa maa aa I 
Pura kalpé tu narinam mauñjibandhanamisyatē, 
Adhyapanam ca vēdānām savitrivacanam tatha. 
In the earlier times, the investiture with the 
sacred thread, teaching of Vedas and recitation 
of the Gayatri was allowed (desired) for the 
women. 
Sitadévi was described by Valmiki as 
performing the sandhya meditation in the asoka forest, 
where she was held captive by Ravana. One should 


relate to [svara every morning at the time of sunrise, 
irrespective of the situation in which one finds oneself, 
whether one is in prosperity or in adversity. This daily 
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worship called sandhya vandana should not be 
dispensed with. 


The Cosmic Person (Iśvara), who brought out 
this universe out of himself, is often called in the Vedic 
literature by the name Hiranyagarbha from the 
standpoint of the Universal Power and Omniscience. In 
the Puranic literature, /svara is referred to as Visnu 
(one who pervades all) or as Siva (the auspicious). That 
Hiranyagarbha is worshipped in the altar of the Sun, 
because, in this Solar system where we live, it is the 
Sun that is the source of all energy, all activities and all 
life. That Svara, who is manifest in the form of the Sun 
before us, is also present in us in the form of Atman, 
the Awareness, thereby illuminating our thoughts, and 
making all varieties of knowing possible. If that 
Awareness were not to manifest, then there would have 
been no faculty of thinking. The power of thinking (dhi 
Sakti) is the basis of human existence. A human being 
is nothing but his ideas and understanding (buddhi). 
The difference between a person in coma and a normal 
person is the power of thinking alone. In fact, all the 
metabolic processes such as regulation of body 
temperature, heartbeat etc go on even for a comatose 
person. The only difference is that his intellect is not 
functioning. That is also the reason why he is not 
moving or doing anything. We think that the buddhi is 
present inside the body. But that is wrong. The body 
exists in the buddhi, and that buddhi exists in Atman, 
the Awareness, which is that Para Brahman. That 
Awareness (caitanya) manifesting in this body-mind- 
sense complex in the form of consciousness, inspiring 
the buddhivurtti-s, is also present before us in the form 
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of the solar orb, the abode of Hiranyagarbha. That is 
the meaning of Gayatri mantra in a nutshell. 


In Rudradhyaya (1-7), Lord Siva is presented 
as Nilakantha (the one with a blue neck): 


a asada Aea facitea: | 


Asau yo'vasarpati nilagrivo vilohitah. 


Lord Siva is blue in the neck, but red in the rest of 
the body. That Lord is rising before us as the Sun. 


There is a popular story in the puranas. When 
the ocean of milk was churned by the gods and the 
demons, what initially arose was the most virulent 


poison. On their request, Lord Siva devoured it and 
held it in his throat without gulping it, imparting blue 
color to the neck. But, we may not cite a Puranic story to 
explain a Vedic usage, since it is the purana that 
follows the Veda, and not the other way round. The 
word Nilagriva can be understood differently from the 
point of view of the Cosmic Person. The words nila and 
lohita respectively refer to the blue and red colors of 
the sky. In fact, Lord Siva is the Cosmic Person 
Hiranyagarbha, and the Sun is the Adhibhita (the 
gross or the physical) or Adhidaiva (pertaining to the 
presiding deity) symbol of the Lord. This mantra is 
describing the rising Sun (Asau yo'vasarpati). At the 
time of sunrise and also sunset, the horizon is all red 
with patches of blue. That horizon is visualised as the 
neck of the Cosmic Person. 

It is normally understood that /svara is known 
only to a select few called rsis. Common people are not 
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supposed to have the saksatkara (direct visualization) 
of Iśvara. But then the Veda has the opposite to say: 


SH TMU aeaea: | Sct fava ss ST Tet 
Feat A: 11 (SRAE:, cre Aiea, ~-4-2) 


Utainam gopa adrsannadrsannudaharyah, 
Utainam viśvā bhitani sa drsto mrdayati nah. 
(Rudradhyaya, Taittiriya Samhita, 4-5-1) 
Even the cowherds and the women folk carrying 
water pitchers see this Lord in the form of the 


Sun. Indeed, all living beings see Him. He is 
also seen by us. May He protect us. 


The cowherds and the women carrying water 
pitchers on their heads represent the illiterate masses of 


the countryside. Even they see /évara. Not only that; 
every bird, creature, and animal knows the arrival of the 


visvabandhu, the protector of the entire universe. 
When the Sun is rising in the east, it is an event 
recognized by almost every life form, excepting of 
course, a few people who choose to sleep at that time 


also! By praying to /svara in the altar of the rising Sun, 
the devotee will gain robust health both physically and 


1 
mentally . 


LL eke: ST, Aaa, Aporia | 


KRKEAER SK 


"From the book, Aditya Hrdayam with the commentary 
Tattvaprakasika by Swami Tattvavidananda Saraswati, 
D.K. Printworld (P) Ltd., New Delhi, 2003 
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Jiva - A Seeker 
Swami Viditatmananda Saraswati’ 
To discover harmony with the world is to discover the real nature of 
the world. And therefore, the nature of my relationship with the world and 


how I should transact with the world is to be understood. 


Vedanta says that this limited individual is in itself brahman, the 
limitless. I take myself to be sorrowful or limited but in reality I am of the 
nature of fullness or Gnanda; this is what Vedanta says. That limitless, that 
immortality that you are searching for is indeed your own nature. There 
should be no struggle in life at all. There should be no unhappiness at all. I 
am already limitless. I am immortal. I am of the nature of fullness. What I 
need in life is nothing. If I could really understand and own up what 
Vedanta reveals about myself, life would be wonderful, ever a source of joy. 
This is not the case at the moment. I am not able to own up my nature. 
Since I am already immortal, since I am already limitless, there is nothing 


that I need in life. Whatever I need is already with me. 


Then, what do I have to do to own up my real nature? I have to get 
rid of something. Some obstacles prevent me from experiencing myself as 
sacciddnanda. It is not a matter of acquiring something that I do not have. 
It is a matter of getting rid of something that I have falsely taken upon 
myself. This sense of limitation, sense of being bound, sense of being 
dependent is false and that alone is to be given up. Life is meant for that. 
Today my life is committed only to acquiring things. By acquiring wealth, 


by acquiring possessions, by acquiring name and fame and power and 


! Published in the 8" Anniversary Souvenir of the Arsha Vidya Gurukulam, 1994. 
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possession that are limited and insignificant, I am trying to fill up the ocean 


which is already filled up. 


The Upanishadic teacher tells us not to bother about these little things. 
We are already filled up and therefore we need not waste our time and 
energy in acquiring what we do not have. Actions, progeny or wealth cannot 
fill me up, I being the one who is already fulfilled. Giving up all the 
fallacies, notions, sense of limitation is all that is needed. I am already the 
tenth man’. I think that the tenth man is lost but he is not. I am myself the 
tenth man, whom I forgot to count. So what is to be done in order to find the 
tenth man is only to give up the notion that the tenth man is lost. I am 
already the one whom I am searching for. If this is understood, I come to 
know for sure that nothing need be acquired in life. Life is not meant for 
acquiring things; it is meant for getting rid of the ignorance, getting rid of 
ragas and dvesas, passions and aversions, likes and dislikes which actually 
deny me what I am. Getting rid of them is called tydga, renunciation. 
Tydga means renouncing that which is false, which is useless. For an 
intelligent man who has understood this fact about life, life is now for 
getting rid of things, for renouncing, for serving. All of a sudden, when this 
Vedantic approach is understood, I no longer wish to be served by the world: 
I now start serving the world. I continue to perform actions as before, not to 
get something I do not have, but to get rid of things that I have falsely taken 
upon myself. This is done by serving the world as the Lord, by knowing that 
the Lord and I are not different, that every human being, every living being 
? According to the ‘Tenth Man story’, ten young disciples of a Guru wanted to make a trip to the next 
village. The Guru cautioned their leader to be careful in crossing the rain-swollen river. In fact, at the river 
it was too deep to wade and they all had to swim across. On the other side the leader counted to make 
certain all had made it across safely. To his enormous distress he found out that only nine had reached the 


other shore. For a long time they all searched for the missing tenth man until a wise old man who 
happened to come to the scene pointed out that the leader had forgotten to count himself. 
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is essentially God, that the Lord alone pervades all the names and forms. 
And so anything that I can serve with the isvararpana buddhi is the service 


of the Lord. 


So what does a student of Vedanta do? He does not seek anything in 
life. He wants to serve. He dedicates his life for the world and not for 
himself. He also eats the same khicadi and capati that we eat. He does the 
same work with the same instruments available to all. He sits in the same 
way, walks in the same way, and eats in the same way and talks also in the 
same way as we do. Then what is the difference? The attitude is different. 
Now he walks not for himself but for the Lord. He eats not for himself but 
for the Lord. Anything and everything that he does is not for himself but is 
for the Lord. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Jivanmukti 


Question 
Is a jivan mukta free from all impulses such as greed, anger etc.? 
Answer 


A jivan mukta is one who is liberated while still in this human body. He is a free 
and wise person, and is indeed free from impulses such as greed and anger. 
These impulses are born of ignorance. Anger arises from frustration, when I do 
not get my way. I become intolerant of the one who does not conform to my 
expectations. Anger is the result of my frustration with myself; I feel helpless 
and that helplessness or frustration results in anger. There is an agenda, and 
when my expectation is not fulfilled I am unhappy and angry. A wise person 
has no personal agenda and is, therefore, free from expectations; there is no 
cause for anger or greed. Even if a wise person has an agenda it would be for the 
well being of others. 


If the wise person experiences a bout of anger, it would be because of 
habitual nature, and will not last. Pujya Swamiji gives the example of a Tanjore 
doll, which is heavy and broad at its base. It may oscillate if you try to topple it, 
but will come back to its original position. Similarly, even if a wise person 
momentarily succumbs to a base impulse, he recovers from it promptly. 


Liberation implies freedom from the bondage of greed, anger etc. The 
presence of anger indicates that I am controlled by my impulses and my free will 
is not available to me. Being liberated truly means being free from one’s inner 
impulses and compulsions. 


Question 
Can an ordinary person become a jivan mukta? 
Answer 


An ordinary person can become a jivan mukta. It is not that a person is born to be 
a jivan mukta; rather, whoever is born can become a jivan mukta. It is not easy. It 
is the result of a great deal of effort. Anyone who makes the right effort can 
become a jivan mukta. 
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Question 


If a liberated soul does not have any attributes, how can it experience bliss? 
Answer 


We should understand that Atman does not have attributes, regardless of 
whether it is liberated or not liberated. There is the Self, which is always 
liberated and always free from attributes. It is that attribute-less Self, which 
somehow identifies with this body and as though becomes possessed of 
attributes. A liberated person knows that he is attribute-less, despite ‘possessing’ 
these attributes. In fact, it is the ego that feeds sarisara and it is the ego that is 
liberated; it recognizes its true nature as being Brahman, and knows that it is 
ever liberated. For example, a golden ornament feels limited as long as it thinks 
that it is confined to a name and form; it feels different from other ornaments and 
even from gold itself. When the ornament comes to know that gold is its true 
nature, it is a ‘liberated’ ornament. It does not look at other ornaments as 
separate from it; it knows itself to be the self of all. It becomes aware that it is but 
gold in a particular form, whereas, formerly, it thought that it was restricted to 
its own form. Its form, however, remains the same. Similarly, a liberated person 
continues to have his gross and subtle bodies, and continues to interact with the 
world, and various experiences continue to take place at the level of his mind 
and personality. The wise person knows he is the witness of these experiences; 
he does not identify with any of them. It can be said that he does not label 
himself. For example, if a venture is successful, he does not call himself 
successful. He does not call himself a doer or an enjoyer. 


' Transcribed and edited by Malini, Krishnakumar (KK) S. Davey, and Jayshree Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Kamya-karma, desire-prompted actions 


arf - ATA SATA A ARANA AN 

kāmyāni-svargādīştasīādhanāni jyotistomadini. 

Sacrifices such as the Jyotistoma, which enable the performer to get 
the desired fruits such as attaining the heavens etc,. are known as 
kamya-karma [Vedantasara, 7]. 


Kamyani are kamya-karma or desire-prompted actions, which should be 
avoided. The jyotistoma is a ritual performed for attaining svarga, the heavens. 
Various rituals and actions are performed for the attainment of the heavens 
and other desirable ends. 


There is an innate human desire to attain happiness. As the mind and 
the sense organs are extroverted by nature, a person naturally looks outward 
at the objects of the world in order to gain happiness. The mind seeks 
happiness and fulfillment in the objects of the world and, therefore, one wants 
to acquire different objects. Actions performed to acquire desirable ends are 
called kamya-karma. 


Artha means security, wealth, name, and fame. Kama means desires or 
pleasures. Kamya is that which is desirable. A kamya-karma is an action 
performed in order to attain desirable ends like material prosperity, name, 
fame, power etc. Actions prompted by the desire for artha and kama are 
generally called kamya-karma. Actions performed with a desire to attain these 
limited ends are called kamya-karma. An aspirant who is desirous of liberation 
should avoid kamya-karma and this can be done only when there is an 
understanding of the limitation of kamya-karma. 


The Vedas sanction the fulfilment of our legitimate desires through legitimate 
means 


In Vedanta, we often hear that desires are not good and that desires are 
our enemy. It appears as though we should get rid of desires. But this is not 
so. Vedanta, in fact, asks us to understand the nature of our desires. It is very 
natural that various desires arise in our minds. There is the desire for security 
because we have a sense of insecurity. There is the desire for happiness 
because we feel sad or unhappy. There are many other natural desires such 
as the desire for pleasure, comfort, recognition, and respect. It is acceptable 
that we have these desires and one should seek to fulfill these desires through 
legitimate means. 


The Vedas recognize the desires and fundamental urges of human 
beings and give us the means for the fulfillment of these urges: kamya-karma, 
desire-prompted actions. The Vedas sanction the fulfillment of our desires 
through legitimate means. They urge us to not compromise the means for the 
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sake of the ends. Vedantins ask us to enjoy life in such a manner that we 
don’t hurt others or hurt ourselves. The basic harmony of life should not be 
violated. Hurting violates this harmony. Therefore, it is recommended that 
you seek to fulfill your legitimate desires through legitimate means and make 
sure that you follow the fundamental values of non-violence, truthfulness, 
and non-stealing. It is quite legitimate to fulfill your desires while you abide 
by these values. However, at some point in time, a person may begin to 
wonder what he has achieved in fulfilling all his desires. Has he gained any 
lasting fulfillment? 


The results of desire-prompted actions are limited 


Generally, for most people, it is necessary to attain something in life in 
order to gain a certain self-confidence and self-acceptance. When that stage is 
reached, a person starts thinking, “All right I have achieved these things, but 
what is the net result of all these achievements? What am I seeking? Have 
these achievements really enabled me to attain what I am fundamentally 
seeking? I know I am seeking happiness and security, but what is the nature 
of the happiness and security that I am seeking? Is it limited happiness? Is it 
limited security?” As he examines his own needs, he understands that what 
he seeks is lasting happiness, not just a temporary happiness. He needs 
lasting security, not temporary security. Undoubtedly, the world and all the 
things it offers can give him some happiness and security. However, they can 
only give the happiness and security that are limited in time, place, and 
measure while what we seek is lasting happiness and security. Can we get 
that by performing kamya-karma? What do the desire-prompted actions do? 
For example, I perform an action propelled by a desire and my desire is 
fulfilled. However, when I experience the fulfillment of the desire, I might 
either like the result or dislike it. This is the peculiarity of the result of kamya- 
karma. 


The results of desire-prompted actions are binding 


When I perform an action propelled by a desire, my attention is on the 
result than on the action. I can have one of two responses toward the result. 
If the result is branded a success, I respond favorably to it; if the result is 
branded a failure, I respond unfavorably to it. If the result is favorable there 
is raga or attachment and if the result is unfavorable there is dvesa or hatred. I 
find that my relationship to the result and to the various situations I 
encounter in life is one of attraction or repulsion. Therefore, through the 
performance of kamya-karma, not only do I gain certain achievements in my 
life, but I simultaneously also accumulate raga and dvesa, attractions and 
repulsions. These likes and dislikes are the reactions that we call impurities. 
Kamya-karma brings with it not only material results, but also likes and 
dislikes. These likes and dislikes are the seeds of further desires because there 
is a natural desire to achieve what I like and avoid what I dislike. Likes and 
dislikes thus become the cause for further desires, which, in turn, become the 
cause for further actions in a perpetual chain of action and reaction. Kamya- 
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karma has a tendency to perpetuate the chain of action and reaction over many 
lifetimes. To sum up, a mature aspirant seeks to avoid kamya-karma or desire- 
prompted action because he knows that the result of desire-prompted action 
is limited and the result is a binding and not a releasing result. 


Desire-prompted actions can be avoided through discrimination 


Bhagavan Ramana Maharishi says at the beginning of the 
UpadeSasaram [1, 2] that the result of every desire-prompted action is limited; 
therefore, the sense of limitation does not go even after gaining the result. 


PATA Ad HOA! HH eh R HA ASAI 

karturajfiaya prapyate phalam, karma kim param karma tajjadam. 

The result of an action is obtained by the laws of the Lord. How can 
the action, which is inert, be limitless? 


PIAS WAIST! HAMA ARRIRA 

krtimahodadhau patanakaranam, phalamasasvatam gatinirodhakam. 
(Action) is the cause for (one to) fall in the vast ocean of (further) 
action. The result of an action is limited and (hence) is an obstruction 
to (knowledge which is the direct means of) liberation. 


There is a temporary satisfaction in the result after performing an action, but 
the seeker continues to remain. What we want is to become free from this 
constant seeking, but none of the achievements in the world have the 
capability to rid us of our seeking. Bondage is nothing other than our 
inherent beggarliness. Therefore, we should avoid kamya-karma. We can 
avoid it only through understanding, viveka or discrimination. 


An intelligent analysis of life’s experiences leads us to understand that 
the results attained as a result of our actions are limited and that limited 
results cannot give what we are seeking in life. Therefore, we should seek 
happiness and security not from the world, but from our own selves. It is as a 
result of this understanding that one is able to give up kamya-karma. To give 
up desire-prompted actions one has to give up desires. Usually, there is a 
calculation of personal gain behind the performance of every action. In giving 
up kamya-karma, it is not the action that is given up, but the desire or 
selfishness behind the action that is given up’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Karma and Duty 


Question 


The performance of duty often entails a certain amount of pain. How 


do we reconcile the two? 
Answer 


While we perform our duty, or do something for others, a certain 
amount of pain is involved. We have to draw a boundary as to how much 
pain we can take without hurting ourselves. We all differ in our capacity to 
bear pain. The threshold of pain tolerance differs from person to person. 
Our threshold is defined when we begin to hurt or react to a particular level 
of pain. The more we are able to put up with the pain without reacting, the 
better it is. One value discussed in Vedanta is titiksa or forbearance, the 
ability to suffer pain. In the Vivekaciidamani (24), it is defined as: 

sahanam sarvaduhkhanadm apratikarapiirvakam 
cintavilaparahitam sa titiksa nigadyate 


Objectivity to all pains without any anxiety, complaint or any 
attempt of revenge is said to be titiksā. 


The ideal situation is to put up with all the duhkha without 
complaining, retaliating or lamenting. Many a time, we do put up with pain, 
but we lament, or are concerned that the pain will recur. Therefore, the pain 
remains with us into the future and continues to bother us. This is called 
‘cinta’. We have to learn to put up with the pain or hardship and let it take 
its own course. We can take it in our stride and continue to do what we have 
to do. Otherwise, this pain or discomfort becomes an obstacle to us, 


distracting us from our goal. 
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For example, when we are doing japa or meditation, some discomfort 
or pain may be there in our body while seated. This should not distract us 
from doing meditation. Lord Krishna says in the Bhagavad Gita (2-14): 

matrasparsastu kaunteya Sitosnasukhaduhkhadah 
agamapayino’nityastamstitiktasva bharata 


Oh son of Kunti, the contacts of the sense organs with the 
sensory world giving rise to cold and heat, and pleasure and 
pain, have the nature of coming and going and are not constant. 
Oh descendant of Bharata, endure them. 


When we encounter the world, we are bound to experience heat and 
cold, pleasure and pain, honor and dishonor, the pleasant and the unpleasant, 
and the desirable and the undesirable, to which we react. Lord Krishna says 
do not react. These things are not permanent, Ggamdapdyinah anityah. Let 
them come and go. Put up with it, tamstitiktasva. Therefore, we have to 
develop an attitude of not retaliating when we are faced with discomfort. If 
we are indifferent to the pain, we have avoided at least one source of 


distraction. 


Pratikara means retaliation or reaction. When something unpleasant 
happens, I react immediately to make it pleasant. If it is too cold I turn the 
heat up, and if it is too warm I turn the heat down. It is in the nature of 
things that something or the other will keep happening. If we pay too much 
attention to them and keep adjusting things, we will never have time to do 
what we need to do. Retaliation or reaction is perhaps all right in our day- 
to-day life, but not for a seeker who is devoted to the pursuit of knowledge. 
If he is too sensitive to these things, he will have no time to do what needs to 


be done. 
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Vedanta teaches us to put up with things apratikdraparvakam, so that 
we are not distracted from doing what we need to do. Therefore, we have to 
let them go, we have to become hardened, physically as well as emotionally. 
All the values of Vedanta are towards this one goal. A Vedantin is also 
interested in renunciation for the same reason — that he is left to do what he 
needs to do. When Vedanta asks us to put up with things, it is so that we are 
not distracted, but there is a limit to the extent to which we can put up with 
pain. Putting up with pain does not mean hurting ourselves in the process. 
We might bear as much as we can, but if we do not have limits, we cannot 


live. Thus, we have to draw boundaries from our own experiences. 
Question 


When somebody is causing me pain, should I wait until I reach my 


threshold of pain tolerance before I do something? 
Answer 


When somebody causes you pain you have to talk to that person and 
let him know the effect of his actions on you. Perhaps some people do not 
know the effect their actions have on others. I may not be affected by a 
certain behavior, and therefore, I may think that you are also not affected by 
that behavior. Since different people have different levels of sensitivity, 
they may have to be told how their words and actions affect others. Rather 
than asking, “Why did you do this?” we should say, “What you did has 
affected me in this way”. By saying this, we are at least giving the other 
person some leeway to say, “I did not mean it”. He will also know that this 
should not be repeated. When communication does not work, you can 
defend yourself by creating a physical distance from the people who cause 


you pain. 
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Question 
If we are limitless, why do you talk about duty? 
Answer 


We identify with our body-mind complex and our ego, and believe 
that we are limited individuals. We have to prepare our mind slowly to 
discover the fact that we are limitless. The purpose of karma, duty etc. is to 
bring about this disposition of the mind. That is why we need to do our 
duty. 

Karma, duty etc. take for granted that I am the ego, that I am limited, 
bound and needy. We have to begin this journey from where we are now, 
and ultimately discover the fact that we are limitless. For this recognition to 
take place, our personality should become sdttvik, calm, composed and pure. 
Until then, we cannot recognize the fact that we are limitless because our 
mind does not have that orientation. The purification of our mind, which is 
the primary instrument, is very important for this discovery. With this, our 
ego slowly becomes sdttvik and we reach a point when we recognize the true 


nature of the self as being limitlessness. 
Question 

Would you agree that competition help us excel? 
Answer 


Competition makes us excel, but at a price. We become more 
aggressive. Why should there be competition to excel? It is not necessary 
that we must be better than somebody else to excel. We can have the value 
for excellence in other ways as well. We can compete with ourselves and do 


better than we did earlier. Another way would be to compete with the good 
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qualities of a person. That will be a healthy competition. It will inspire us 


to become better than we now are’. 


' Satsang transcribed and edited by Chaya Raj, KK Davey and Jayshree Ramakrishnan. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


More on Action versus Knowledge 
Question 


People say that karma and jfdana are separate paths. Please guide us on this. 


Answer 

The Bhagavad Gita says that there is only one path. It is the path of self-growth, 
which is the path of freedom. So there is only one path of attaining the freedom. Karma 
and jana become stages on this path. Karma means karma yoga. It enables me to 
acquire freedom from my rdaga-dvesas, or likes and dislikes. Jāna is the subsequent 


stage of acquiring freedom from the remainder of obstacles. 


Basically, my mind consists of 3 gunas, sattva, rajas and tamas. Rajas and tamas 
result in the rdga-dvesas. As the likes and dislikes get subdued, my mind becomes 
sattvic. It enjoys poise and equanimity. Karma yoga helps me achieve a sdttvic mind, a 
cheerful mind, and a contemplative and thinking mind. It is a mind where there is desire 
for knowledge. Jñāna removes ignorance and enables me to attain my true nature. It 
thus also gives me the ultimate freedom, freedom from ignorance. So freedom becomes a 
process. The first step to which is karma yoga, and the second step, jidna. So we do not 


look upon karma and jndna as separate paths. We look upon them as one path. 


In doing karma, it is not so much the actions that count, as the attitude behind the 
actions. This attitude is also of the nature of knowledge. We have to know what the 
sense of duty is and how there is harmony between the world and ourselves. We have to 
be aware of how the universe is supporting us, and thus our actions should become a 
means of returning this favor. All this requires understanding. In karma yoga, there is a 
progressive growth in our maturity and understanding. When karma is performed with 
the right attitude, it becomes a means of knowledge. So karma yoga is not purely the 
performing of action, or even the right attitude. It is also knowledge; the knowledge that 
I have progressively grown in my understanding of myself and the realities of life. Jiidana 
yoga is the next stage of this knowledge of the true nature of my self. Each stage serves 
to bring me closer to my awareness of my true self. Karma yoga removes the bigger 


obstacles in this quest and jñäna yoga removes the finer obstacles. 
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It is like the tuning of a transistor with a big knob and a fine-tuning knob. Karma 
yoga is the big knob, as it were, and you hear the music near your desired frequency, and 
jnana yoga helps in fine-tuning, so that you can hear it properly. Karma yoga makes the 
mind sdttvic, contemplative, so that I can experience my self, which is my happiness. 
Progressively there is a desire to understand this Self. This is when jidna yoga helps 
with the fine-tuning, to reveal that the happiness is the very nature of my true self. 
Therefore, just as the two knobs of the radio serve the same purpose, so also, karma yoga 
and jñāna yoga are not two separate paths, but stages along the same path of self- 


realization. ! 


kkkkk 


‘Questions and Answers from a satsang with Swamiji at the Arsha Vidya Gurukulam, Spring 2003. 
Transcribed and edited by Jayshree Ramakrishnan and KK Davey. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Karma and Knowledge 


Question 


In the Atma Bodha, the author says that karma cannot remove or illuminate 
darkness. Can you please explain? 


Answer 


The Atma Bodha [3] says, avirodhitaya karma navidyam vinivartayet, action cannot 
destroy ignorance for it is not in conflict with ignorance. Since karma or action is 
not opposed to ignorance, it cannot remove ignorance. A thing can be removed 
only by that which is opposed to it. For example, darkness can be removed by 
light which is opposed to that. Similarly, ignorance can be removed only by that 
which is opposed to ignorance. Should we understand the statement to mean 
that karma by itself cannot remove the darkness of ignorance, but that it can be 
removed in some other way? Can a desire to illuminate itself be construed to be 
an action? 


Desire is not really an action. Action is that which follows a desire. No 
action is involved in desiring because desire arises by itself. It is interesting to 
note that I do not desire to desire. Desire simply arises in my mind. I cannot 
really say what desire will arise in my mind next. Desire arises depending upon 
the disposition of my mind or state of my mind; if my mind is under the 
influence of tamas, a desire of perhaps hurting somebody may arise; if my mind 
is under the influence of rajas, a desire for achievement or enjoyment will arise 
automatically, and if my mind is sattvik, a desire to do good or a desire to know 
may arise. Thus, the desire that arises in my mind is determined by the state of 
my mind. There are many kinds of samskaras or desires latent in us. Therefore, a 
certain condition or situation invokes a certain sariskara that is already present in 
the latent state. Thus, the external world of objects gives rise to different kinds of 
desires in me at different times and under different circumstances. We do know 
that the same thing can evoke different kinds of responses in different people: 
one may want to enjoy it; another may want to leave it alone, and somebody may 
hate it, while somebody else may simply not care for it. 


Desire is not an action. It is something that arises when one is in a given 
frame of mind. When the external world is the same for everyone, what kind of 
particular desire will any event arouse in me? If my mind is sattvik, a desire for 
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knowledge arises. For example, when a scientist looks at any phenomenon, he 
begins to enquire into it. When an apple falls, different people respond 
differently to it. A tamasik person does not bother about it and dismisses it as a 
routine phenomenon. A rajasik person wants to enjoy a ripe apple. We know 
that a scientist like Newton was inspired by a similar event and enquired into it. 
Therefore, while the event may be the same, what it inspires in different people 
depends upon their state of mind and disposition. 


The desire to know automatically arises when we are in a sattvik state of 
mind. It is not a desire to know what happened in a cricket match or some other 
information like that. That is a different kind of impulse. The desire to know is 
not a desire for information. It is a desire that arises in an inquiring mind to 
understand the true nature of a thing. A sattvik mind is an inquiring mind. 
Therefore, the arising of desire itself is not an action. For instance, a desire arises 
in my mind to remove my ignorance; I want knowledge. It is what I do in 
response to this desire that can be considered an action. Yes, it is true that 
studying the scriptures is an action. Listening to a teacher or reflecting upon the 
teaching are also actions. These actions are conducive in preparing us for Self- 
knowledge. 


Action is called vicara, an inquiry or investigation, or a deliberation upon 
something. When you want to know something, you deliberate upon that 
phenomenon. You try to find out the cause of that phenomenon. Thus, vicara is 
a means of knowledge. However, it is not that any kind of vicāra produces 
knowledge. When you want to inquire into a certain thing, only a certain 
process of thinking will lead to its knowledge. It is that thinking process, which 
is called vicara. Therefore, this investigation is also an action. But we do not call 
it an action because it is not prompted by a desire to achieve something. It is an 
action prompted by a desire to know. Thus, this vicara leads to Self-knowledge. 
As the Vivekactidamani [11] says, vastusiddhirvicarena na kimcit karmakotibih, 
knowledge can be obtained only by reflection; not even a little bit of it can be 
known by performing even a crore of karmas. 


Self-knowledge is attained through vicara. It is the inquiry into the 
meaning of the statements of the Veda, which, in fact, gives us the knowledge. 
Therefore, the fact that action does not produce knowledge implies that 
ultimately, the tendency of the mind to do something has to drop. 


When there is a flower in front of me, my eyes are the means of 
knowledge to know or cognize that flower. Therefore, when there is contact 
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between an object of knowledge (e.g., the flower) and a means of knowledge 
(e.g., my eyes), the knowledge automatically takes place. No action is involved 
in this process. No action is involved in cognizing an object because the 
knowledge simply takes place when the right conditions are established. 
Knowledge takes place when what I want to know is present and the appropriate 
faculty of knowledge is also in the right condition. If there is a defect in my eyes, 
the cognition may perhaps not take place. In that case, it is necessary to remove 
the defect in my eyes. However, if the eyes are free from any defect and the 
object of knowledge is in the vicinity of the eyes, cognition takes place 
automatically. There is no deliberate choice in this. The same applies to all the 
other sense organs, which are means of knowledge. For example, while driving 
on the highway, we sometimes encounter a foul smell, perhaps that of a skunk. 
The cognition of the smell simply takes place when it connects with the faculty of 
smell. You cannot avoid it unless you choose to pinch your nose to block the 
faculty of smell. Similarly, hearing simply takes place. Sometimes, you even 
wish that you had not heard certain things, but you have no choice. When there 
is contact between sound and the faculty of hearing, hearing will take place. In 
the same way, when the taste buds come into contact with an object of taste, the 
cognition of taste will take place. The idea is that cognition takes place under the 
right conditions. 


What we want to know is the Self. A pure mind that can perform vicara or 
inquiry into the statements of the scriptures is the means of knowledge. When 
this happens, knowledge takes place. When knowledge takes place, no action is 
involved because knowledge does not depend upon one’s will. I cannot will that 
a particular cognition should not take place. Knowledge is determined by the 
object of knowledge and not by knower. However, action is determined by the 
person who performs the action. As far as action is concerned, we have a choice 
whether or not to perform it. There is no choice as far as cognition is concerned. 
It takes place when the right conditions are established. Therefore, what we 
need to do for Self-knowledge is to establish the right condition. Action is 
involved only up to that point. For example, I have to open my eyes to see the 
flower; that involves action. I have to turn my eyes in the direction of flower; 
that also involves action. But when my eyes are open and directed at the flower, 
the cognition takes place; no action or effort is involved. If I continue to perform 
action by opening and closing my eyes, action, in fact, becomes an obstacle to 
cognition. Therefore, we should drop deliberate action for any kind of 
knowledge or cognition to take place. Similarly, for the cognition of the Self to 
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take place, our mind should drop any action. Our mind should be in a mode to 
receive the knowledge rather than in a mode to do something. Therefore is it 
said that action should stop; we don’t have anything against performing action. 


This is the nature of the cognition. When cognition takes place, there is no 
action. The tendency of the mind is always to do something. We have to quieten 
and relax the mind and be ready to understand or cognize. That is what is meant 
by saying that action does not produce knowledge, or that action cannot remove 
ignorance. It is knowledge that removes ignorance’. 


1 Transcribed by Chaya Rajaram. Edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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Swami Viditatmananda Saraswati 


Sri Swami Viditatmananda Saraswati, a disciple of Sri Swami Dayananda 
Saraswati, is an outstanding teacher of Vedanta. He expounds Vedanta with a simplicity 
and directness that make it easy to assimilate. Having studied and worked in the United 
States prior to becoming a sannyasi, Swami Viditatmananda is familiar with the lifestyles 
of India as well as the West. With this insight, he reaches out to students across both 
cultures, with equal ease. 

Swamiji is traditional in his teaching and preserves the entirety of the age-old 
wisdom of the Upanishads. He takes a contemporary approach in his lectures, which 
enables the student to relate to his teaching and imbibe this knowledge without effort. 

Swami Viditatmananda is the resident teacher at Tattvatirtha, which is situated in 
the western outskirts of Ahmedabad in Gujarat. As the name suggests, it is a center for 
learning the Tattva, or truth, as revealed in the Upanishads and the Bhagavad Gita. Apart 
from English, Swamiji teaches and writes in Gujarati as well. He also conducts 
management seminars with a view to illustrate the relevance of Vedanta in modern 
management. 

Swamiji visits the Arsha Vidya Gurukulam at Saylorsburg, PA, every year, to 
conduct Vedanta classes and camps from spring through summer. At this time, he also 


travels all over the US and Canada delivering lectures. 
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The Essence of Karma Yoga 
Question 
Swamiji, can you please summarize the essence of karma yoga presented in the 


2™ Chapter of the Bhagavad Gita? 


Answer 

After teaching Arjuna the dtma-andtma-viveka at the beginning of the 2"! Chapter 
of the Bhagavad Gita, Lord Krishna recognized the need to cultivate in Arjuna a certain 
frame of mind that would enable him to grasp and retain his teaching; a subtle and 
sensitive mind that enjoyed freedom from distractions, freedom from passions, freedom 
from likes and dislikes. Therefore, to teach Arjuna a method by which he could slowly 
make his mind free from the passions of likes and dislikes, the next topic of discourse of 


Lord Krishna was Karma Yoga. 


karmanyev ‘adhikaraste ma phalesu kadacana 
ma karmaphalaheturbhurma te sango’stvakarmani 


Your choice is in action only, never in the results thereof. Do not 
be the author of the results of action. Let your attachment not be to 
inaction. [BG 2-47] ' 


Karmani ev’adhikarah. We have adhikara, or choice, over action; it is our duty 
to perform action. Mā te sango'stvakarmani. Do not give up action; do not take to 
laziness. 

It is our duty to perform action. Duty means a participation in the scheme of 
things where every human being has a certain assigned role. Lord Krishna elaborates on 
this topic in the 3 Chapter. We must recognize that we are the recipients of the favor of 
the whole universe, which consists of both insentient and sentient beings, and we are 
what we are on account of this favor. The universe consists of other human beings, other 
creatures and different elements such as earth, space, air, water, fire, the sun, the moon, 
the stars, the planets, etc., and is constantly favoring us. As human beings, we enjoy 
many privileges and receive support from the rest of the creation because this is how the 
whole universe is designed. Therefore it becomes our responsibility to respond 


accordingly out of a sense of gratitude. I recognize how I am the recipient of the favor of 


' BG = Bhagavad Gita 


the universe around me. For instance, even before I was born, preparations were made to 
provide me with what I needed, and I have since always been provided what I need. 
There is provision for the needs of all the creatures in this universe. The enjoying of all 
these privileges must invoke a sense of gratitude in me, and therefore, participating in the 
scheme of things and performing action in the spirit of offering is the duty of every 
human being. 

Lord Krishna says: 


direna hyavaram karma buddhiyogdddhanajiijaya 
buddhau saranamanviccha krpanah phalahetavah 


Action (based on desire) is therefore far inferior to that performed 
with the proper attitude (karma yoga). Seek refuge in this buddhi 
(having the proper attitude), O Arjuna. Those who perform action 
only for the results are misers. [BG 2-49] 


We have the freedom to perform action with any kind of objective or purpose in 
mind. We do have the freedom to perform an action for personal gain, and as long as it is 
in keeping with the values, it is acceptable. But better than that is to perform action for 
the gain or well being of totality, or in other words, for /Svara or the Lord. Perform all 
action in the spirit of worship to the Lord, in the spirit of it being an offering to the Lord, 
an offering to the totality. When we observe the scheme of things in the universe, we 
find that every individual component, such as for instance, the sun, the moon or the earth, 
is dedicated to the well being of the totality and functions in the spirit of offering itself to 
the totality. If all the members comprising a group work for the well being of the entire 
group, all of them are going to be taken care of. On the other hand, if the members of a 
group function for the sake of their own selves, there will only be competition and 
selfishness and perhaps all of them will end up hurting each other. This is a very 
practical way to look at things. In the 3“ Chapter, Lord Krishna says: 


devan bhdvayat’anena te deva bhavayantu vah 
parasparam bhavayantah sreyah paramavapsyatha 


Propitiate the deities with this (vajfia). May those deities propitiate 
you. Propitiating one another, you shall gain the highest good 
(moksa). [BG 3-11] 


You propitiate the devatas, the universal forces. You perform action to satisfy the 


nature, satisfy the universe, satisfy the various devatas. Just as we have our needs, the 
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whole universe has its needs, and therefore may we perform actions in harmony with the 
law or order obtaining in the universe. This is being sensitive to the ecological balance of 
the environment. Perform action in this spirit. Te deva bhavayantu vah, or those devatas 
in turn, will propitiate you. Parasparam bhavayantah sreyah param avapsyatha, 
propitiating one another, you shall gain the highest good (moksa). Lord Krishna teaches 
the spirit of cooperation rather than the spirit of competition. Competition involves 
violence. When everybody cooperates, everyone gets served. When everybody 
competes, everybody hurts everyone else. There is cooperation among all the elements 
comprising the universe. And therefore may the human beings also function in the same 
spirit of cooperation. Even if we don't worry about the entire universe, we can be 
concerned about human society, or at least the place where we are and where we work as 
part of a group. Let there be a spirit of cooperation. Only then will all of us serve and be 
served in turn. 

Lord Krishna teaches what we call non-attachment or detachment towards 
personal rewards. When I perform an action merely for my personal reward, there is the 
likelihood that it will compromise somebody else's rights. When I dedicate it to the 
achieving of my personal goals, I may violate someone else’s goal. This is the vision and 
it is not easy to follow. Most of us may not follow it because our needs may not allow us 
to do so. But we should at least understand this vision. Then we will know where all our 
stress comes from! If we violate this principle, we also get violated. So it is not as if we 
can get away with it. 

Pujya Swami Dayanandaji always says that if you violate dharma, you get 
violated as well. Dharma is followed when the whole universe functions in a spirit of 
cooperation. If a person chooses to function in the spirit of competition, where self- 
centeredness and personal interests alone count, it will result in conflict in spite of 
prosperity. There are tremendous conflicts and stresses that people suffer from, because 
the very basis, on which we are accumulating prosperity, is wrong. 

Sahayajnah prajah srstva puro’vaca Prajapatih, in the beginning, the Creator, 
created human beings along with yajnd [BG 3-10]. Yajña means the attitude of offering. 
Yajna can also be translated as sacrifice. Sacrifice may scare us away and, so let us say it 


is the attitude of offering. The principle of yajña was created for human beings. No 
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other living beings need any instructions. They do not have the freedom of choice and 
therefore they automatically follow the harmony of the universe. They never violate this 
harmony. Human beings are provided with the freedom of will so that we can grow. 
Other creatures are not provided with this freedom and therefore, they cannot grow. 
Human beings can also violate this freedom. They have the freedom to destroy the 
ecological order and any other order they come into contact with. Freedom is something 
about which we must be very careful. If freedom is properly utilized, it can be a blessing 
and if it is abused, it can be a curse. Thus the human being has a choice to either bless 
himself or to curse himself. 

We require the scriptures to tell us what our values should be so that we may bless 
ourselves, and what we should avoid so that we do not hurt ourselves. This is what the 
Bhagavad Gita teaches us. I recognize the fact that I am the recipient of favor and must 
therefore return the favor. In fact when I perform action in the spirit of offering, I am not 
doing anybody a favor. I am merely returning the favor that I am already enjoying, and 


in doing so, I am only doing myself a favor, because otherwise I will hurt myself. 


yajnarthat karmano’nyatra loko’yam karmabandhanah 
tadartham karma kaunteya muktasangah samdacara 


This world (of people) is bound by karma performed other than the 
action (performed) as an offering. For this reason, O Arjuna, 
perform action for the sake of that (as an offering), being one free 
from attachment. [BG 3-9] 


Lord Krishna teaches that any action performed in a spirit other than that of 
offering or sacrifice, is binding, while action performed in the spirit of an offering 
releases me from this bondage. There is thus, a way of functioning, which is binding, and 
a way of functioning, which makes me free. I have to make a choice between whether I 
want freedom or bondage in my life. 

Samatvam yoga ucyate, this evenness of mind is called yoga [BG 2-48]. Lord 
Krishna offers a very important formula, which is really a sutra, an aphorism. He teaches 
samatvam, or sameness of the mind. Whatever we confront is devoid of sameness. No 
two persons are the same, no two things in this universe are the same. In the midst of all 
this variety and diversity, Lord Krishna says, “May you learn to maintain sameness of the 


mind!” How to do this? With reference to action, every action is different from every 
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other action, so what can sameness in action be? Similarly, every result is different from 
every other result. So what can sameness in the result be? 

Sameness in action is that every action is performed in the same spirit of offering. 
The sameness in result is that I accept every result or reward with the same attitude, as 
being the prasdda, the grace of the Lord. Lord Krishna asks us to develop this spirit of 
sameness. In course of time, we become prepared to appreciate the sameness, which is 
the absolute truth. 

The absolute truth is that there is an underlying unity that informs all the apparent 
diversity around us. In the many-ness there is oneness. Lord Krishna says, mayi 
sarvamidam protam sūtre ma nigana iva, all this is woven (has its being) in me, like a 
cluster of beads in a string [BG 7-7]. All the flowers that make a garland are supported 
by one thread. The thread is not visible, but if it were not there, all the flowers would be 
scattered away. We only see the flowers. But then, without the thread, the flowers 
cannot be where they are. Similarly, what we see is all this diversity around us, but this 
diversity cannot be, unless there is a unity keeping it all together. Thus there is unity in 
diversity. In the many, there is one. This is what we call ‘God’ or the ‘Self’. It is this 
Self that we have to strive to realize. To become free from grief or sadness, I should 
recognize that I am the Self of all. I must know that sameness or oneness is but the 
nature of my own Self. When I come to know this truth, there is no question of any grief 
at all. 

But before I come to appreciate the absolute principle, I must cultivate sameness 
in a relative sense, in my day-to-day living. How do I cultivate this sameness? I learn to 
look upon everybody as the children of God, as nothing else but the manifestation of 
God. Whatever I do and whenever I interact with the world, I look upon it as though I 
am interacting with the Lord. When I receive a response from the world in my 
interactions, I look upon it as a response coming from the Lord. I look upon it as his 
grace. Therefore my duty is one of worshipping, one of offering, one of serving. 

siddhyasiddhyoh samo bhitva samatvam yoga ucyate 


Remain the same to success and failure alike. This evenness of 
mind is called yoga. [BG 2-48] 
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When you perform an action there will be either success or failure. Accept both 
of them in the same spirit. Success is a gift of God and failure also is a gift of God. How 
can failure be a gift of God? This is because, what I take to be failure, may also have 
some hidden benefit. Therefore, I give the benefit of the doubt to God. Whatever comes 
to me, I receive in the spirit of prasada or graceful acceptance. This is how samatvam or 
sameness of mind is to be slowly cultivated in our day-to-day living. This sameness of 
the mind is called yoga. 

Yogah karmasu kausalam, karma yoga is discretion in action [BG 2-50]. There is 
kausalam or skill involved in the performing of any action. What is this skill? The skill 
is the attitude of the action as an offering to the Lord, and the acceptance of its result with 
an equanimity or sameness of mind. Therefore when you perform an action, let it be an 
offering to the Lord, and when you receive the result, receive it as prasdda or gift of God. 
In Karma Yoga, Lord Krishna teaches the attitude of samatvam. In Jndna Yoga, he 
teaches samatvam as being the ätmā, or the very principle. 

nityam ca samacittatvam istanistopapattisu 


..and always evenness of mind regarding the gain of the desirable 
and the undesirable... [BG 13-9] 


Maintain an evenness of mind when you come across both favorable and 
unfavorable situations. They are, but the manifestations and indeed the gift, of the Lord. 
Thus, does Lord Krishna teach the Karma Yoga in the middle of the 2 Chapter. In 
Karma Yoga, we cultivate this sameness of mind in our day-to-day living in the midst of 
all the diversity we encounter and in the midst of all the unfavorable situations we 
confront. The practice of samatvam will eventually lead us to the appreciation of the 


underlying sameness as being God, and the recognition of this being the Self. 


kkkkk 
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Karma Yoga in Day-to-Day Life 
Question 
How do I apply Vedanta in my day-to-day life? What is the role of devotion or 


worship in the scheme of things? 


Answer 

All human beings are qualified to discover and understand that freedom is within 
them. By ourselves, we are free. How is it that we do not feel so? Ignorance deprives us 
of feeling that we are essentially free, and creates a wrong perception that we are bound. 
This results in misery. So ignorance is the problem. And knowledge, the knowledge of 
the Self, is the solution. So we understand both the problem and the solution. 

All misery or sadness is a product of the ignorance of the ‘Self’, and the solution 
is to discover the true nature of the ‘Self’. This knowledge or awareness means ‘a 
coming to oneself’: a focusing of attention on oneself, a slow and progressive shifting 
away of the focus from things other than oneself. This is how the process of life should 
be. When we say, “Remove the focus from elsewhere”, it does not mean that one should 
reject other things or run away from other things. It means, slowly become free from the 
attachment or dependence on other things and beings. 

At the moment, we find ourselves to be totally dependent on the beings and things 
of the world for our happiness. We are dependent upon our performance and success, for 
feeling good about ourselves. In reality, the only place where happiness exists is within 
the Self. As long as we look out and chase the success and happiness in the notion that 
they are elsewhere, we are denying our essential selves. It would be alright if indeed 
success and happiness were elsewhere, but it is not so. 

Any attempt on my part to look for happiness elsewhere is but a denial of me, a 
disrespecting of me, a disowning of me. Therefore we should look for the happiness 
within ourselves. The process of chasing various ends outside of oneself is even seen as 
being self-damaging and self-hurting. The /savasya Upanishad says that those who 
chase the pleasures and success outside of themselves injure or hurt themselves: 


asuryanama te loka andhena tamas ‘avrtah 
tams te prety’abhigacchanti ye ke c’atmahano janah 
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Those worlds of devils are covered by blinding darkness. Those 
people that kill the Self go to them after giving up this body. 
[Isavasya Upanishad, 3] 


Having understood this, how should we live our life? We would let our life to 
become a process of accepting ourselves, owning up ourselves, respecting ourselves. 

If happiness is not to be found outside, what do I need to do? Action is the means 
of achieving what I do not have, whereas knowledge is the means of recognizing what I 
already am. If freedom or happiness is my very nature, knowledge is the solution for 
discovering the fact that I am the happiness or freedom that I am searching for. Action 
cannot make me the owner of what I already am! Does it mean that I should drop 
everything that I am doing? Does it mean that karma, or action, has no role to play in my 
life? Does it mean that I should drop action -- activities, duties or responsibilities? That 
would be sannyasa or renunciation of action. Arjuna also wanted to become a renunciate 
in this sense and Lord Krishna did not accept that. 

We should first become renunciates in the sense that renunciation is really the 
maturity of the mind. Therefore let us first make our life a process of bringing about this 
maturity of the mind, becoming free from attachment, free from dependence, free from 
raga-dvesa (likes or attachment and dislikes or aversion), becoming free from kama 
(lust), krodha (anger) and lobha (greed), which drive our minds away from ourselves. 

Action is generally a means of achieving what is not. However, action can also 
become a means of achieving what is already achieved. The Bhagavad Gita teaches that 
action can become a means of knowledge. Action may be performed not as a means of 
acquiring what we don’t have, but in a spirit of offering. This way, we perform our 
actions and duties in a responsible manner befitting our dignity, not for achieving what 
we don’t have, but for owning up what we are. 

Today, before I perform an action, I ask the question, “What am I going to get out 
of it?” I seek gratification of my ego, I seek a personal reward. Performing an action 
with a certain purpose in mind is quite acceptable because no action can be performed 
without a purpose. Sometimes people do not recognize the difference between 
attachment to the fruit of the action and the purpose of the action. They think that 
performing an action without attachment to the fruit of the action means performing the 


action without a concern about whether it will bring about a particular end or not. 
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For example, shooting of an arrow to hit the target is a worthy purpose. Now, 
there are two aspects of the result of the action. One aspect is whether or not the arrow 
hits the target. The other is how I react to the result. So, what happens after the arrow 
hits the target or does not hit the target is also very important. This is where the ‘I’ or the 
ego comes in. If the arrow hits the target and I feel I am successful, there is ego 
gratification. On the other hand if the arrow does not hit the target, I feel miserable and I 
feel that I am a failure. It is in our reaction, Lord Krishna says, that we should become 
free from attachment. Do not become indifferent to the result in the sense that, while 
shooting the arrow, you don’t care where the arrow falls. You should care where the 
arrow falls and therefore, shoot the arrow in the right direction, with the right strength. 
After the arrow falls, accept the result gracefully and do not take credit or discredit for it. 
Instead, give it where it belongs. 

The credit for the action belongs to the Lord by whose grace you could perform 
the action and by whose laws the result of the action has come. We are instruments in the 
hands of the Lord and therefore should neither congratulate nor condemn ourselves. This 
is what is meant by being detached from the results of the action. 

We should look upon ourselves not as the agent of the action, but as an instrument 
of the action, and consider it a privilege that I have the opportunity to perform the action, 
whatever it may be. There are, therefore, two aspects involved in performing an action. 
One is to achieve the external end. The other is to accept the result gracefully as the 
grace, or the gift of the Lord whether the result is favorable or not. 

Best is to keep away from judging the result as either favorable or unfavorable, as 
success or failure. The healthy frame of mind is to accept it as being the right result in 
accordance with the scheme of things. Drop off the identification with the result wherein 
we see ourselves as a success or a failure. Drop off the ego that we possess while 
performing any action. We should consider our action as a contribution to the larger 
scheme of things and be thankful for the privilege of doing so. We should cultivate the 
Isvara-arpana buddhi, which is the spirit of performing an action as an offering to the 
whole universe and thus as an offering to the Lord. We are, after all, recipients of the 
favors of the world and should perform any action with a sense of gratitude as in 


returning the favor. 
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We should strive to lead a life in accordance with the values of non-violence, 
honesty, truthfulness and fairness. This requires that we let go of our impulses. There is 
the impulse to violate, to be dishonest, to tell lies, to cut corners, to take shortcuts. We 
would like to jump the red light or take the illegal U-turn to save time. It seems okay as 
long as nobody is watching. There are temptations in life. Self-control comes into play 
when we respect the value that disciplining the mind is more valuable than some 
temporary gain that comes when we fall for a temptation, that immediate gratification 
does not justify violation of laws. This is what we call a life of values. We can be sure 
that when we do something right or something good, gratification has to come now or 
later. Good begets good and evil begets evil. We should go ahead and do what we have 
to do. This is the life of karma yoga. It brings about emotional maturity and freedom 
from the grip of likes and dislikes, lust, anger and greed. We will slowly gain a mind that 
is more composed and more abiding in ourselves: a mind that becomes prepared for 
higher knowledge. 

The Bhagavad Gita explains that the mind is made up of three dispositions: 
sattva, rajas and tamas. Sattva is a disposition in which the mind is calm, tranquil, 
contemplative and learning. Rajas, is a disposition in which the mind is agitated, 
projecting and seeking gratification. Tamas is a disposition in which the mind has no 
initiative; it is dull and does not want to do anything. We have to slowly transform our 
mind from tamas to rajas and from rajas to sattva. This transformation is a process. The 
first step is to commit to performing the duties of life that are expected of us, and do what 
the situation calls for. This way we will become active and pass from tamas to rajas. 
Further, we seek to perform the duty not for the sole gratification of the ego but in a spirit 
of offering, thus moving from rajas into sattva. In course of time the mind gains a sdattvic 
disposition, becomes tranquil and contemplative. The mind discovers a love for 
knowledge and gains emotional maturity. The very mind that wanted bhoga or 
gratification, now wants knowledge. 

A desire that arises in the mind is based upon the disposition of the mind. A mind 
under the control of rajas desires gratification and a mind under the control of sattva 
desires knowledge. As the mind becomes sdttvic, we discover happiness or satisfaction 


within ourselves, resulting into self-acceptance, and a comfort with our essential selves. 
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We find that we are less and less dependent upon external things and beings for our 
gratification. In a mind that is pure, we find joy because the dtm, the Self, is the very 
nature of happiness. Performing our duty thus becomes a requisite for shaping and 
preparing the mind for knowledge. When the mind is transformed, it has become sdttvic, 
we can drop action. That is renunciation of action, which follows renunciation of rajas 
and tamas. 

Why the renunciation of action? It is done, so that the mind is available for 
pursuing knowledge, full-time regardless of stage in life. Svadhayayan ma pramadah, 
never swerve from learning the scriptures [Taittiriya Upanishad, 1-11]. . As a 
renunciate, I am free to totally dedicate myself to study. Emotional maturity can also be 
said to be the leisure of the mind. When the mind becomes free of distractions and is 
available to sit at the feet of the teacher, we can practice sravanam or listening to the 
scriptures, mananam or reflecting upon them, and nididhyasanam, meditation, assimilate 
and own up what we have learnt. This process culminates in knowledge and an abiding 
in that knowledge. 

The solution to the problem, then, is that we should live a life of worship or 
devotion. In fact this is no different from being a Karma Yogi. Devotion is very 
important in our life. Devotion is love. When you are in love, there is a natural desire to 
please the one you love and you do things to make them happy. There cannot be love 
without caring. Devotion to the Lord is the same. It is the living of life in a manner that 
will please the Lord, living a life of values. Hinduism offers a variety of devatas or 
deities. If we are devoted to a particular deity, whenever we perform any action, we 
should remember to dedicate it to that deity, as in ‘May my chosen deity be pleased by 
this action, may this action be accepted by the deity’. One can either choose an ista 
devata or perform action as an offering to the universal Lord. 

Worship can be specific and be performed at home or in a temple by way of 
rituals or by the chanting of stotras in praise of the Lord. Further, worship can be 
performed at the physical level, at the level of the mind or at the level of speech. The 
role of worship is to please the Lord. When He is pleased, He becomes favorable to us. 
When He becomes favorable, we acquire His grace. Grace of God is very important. We 


are limited, and therefore we require His grace. Even a person pursuing knowledge is 
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beset with many problems. There are impulses within me that come in the way of what I 
want to do. In seeking freedom from them, so that my path becomes smoother, I need the 
help of the Lord. The Upanishad says that the one who chooses the Lord, is chosen by 
Him. Devotion means choosing the Lord as the very goal of life and dedicating whatever 
I do, to him. This does not happen in one day. It happens progressively. This is the role 
of devotion or worship in our lives, and this is the process that will ultimately lead us to 


knowledge. 
kkkkkk 


Question 


What is the role of faith in karma yoga? 


Answer 

When we perform an action, we get a corresponding result. The way in which the 
effect comes to you, as well as the time when it comes to you, are both important. What 
you get, is always in correspondence with what you did. This is our trust, sraddha. The 
scriptures say that there is fairness, but that is a matter of faith. We have our own 
definition of what fairness is, and very often we do not find that fairness. This is where 
trust or faith comes in. Even if I did not get what I thought I deserved, if I trust that there 
must be fairness because there is a higher intelligence, which knows what is right and 
what is wrong, then I can accept the outcome gracefully. This graceful acceptance or 
prasada buddhi is possible only when there is faith. Further, God is benevolent, He is 
kind, He is our well-wisher. This is also a matter of faith. God is not merely a dispenser 
of the results of actions. He is not merely a judge who just gives you results in 
accordance with what you have done. He is benevolent, and He wishes us well. And He 
gives us results at a time and in a manner that is conducive to our growth. This is trust. 
Lord Krishna says, suhrdam sarva-bhutanam, I am the well-wisher of all beings [BG 5- 


29). 


kkkkk 
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Question 
Vedic Society was based on the notion of non-competition. But we live today in 
the United States where aggressive competition is the norm. So how does one cope with 


the competitive system, survive, and be happy? 


Answer 

This is a very practical question. It is unfortunately true, that human society has 
adopted competition as a way of motivating a person. What this market-oriented 
economy wants is not only to motivate the person, but also to compel him to produce his 
very best. This creates in him, insecurity, which then drives him to do his best, or it 
invokes the greed in him that makes him desire more and more. Thus, what we are doing 
is really invoking the baser instincts of human beings, their spirit of greed, aggressiveness 
and violence, and creating for human society, what is called animal rule or the survival of 
the fittest. This is a violent way of doing things. 

Competition is violent while cooperation is non-violent. What competition means 
is that I must do better than someone else and in the process of achieving my objective, it 
very often does not matter if it is done at the cost of someone else. Everybody is always 
under threat. The big fish is constantly trying to swallow the small fish and the bigger 
fish trying to swallow the other. Nobody knows when he will be swallowed. Therefore, 
this whole atmosphere causes a lot of stress. I think that the stress due to competition 
contributes significantly to the general level of stress. 

I wish that we could create an atmosphere where the goodness of the person was 
invoked, where his kindness or generosity was invoked, where a spirit of cooperation was 
invoked, where a person uses his strength to protect the weak rather than to exploit the 
weak. Then there would be harmony in the society. But we don’t have that. This 
competitive society is a very effective system for extracting the most out of a person but I 
do not know if this is necessarily a healthy atmosphere. I don’t think it is. As far as the 
emotional health of the person is concerned, I do not think that this is an effective system. 

In short, material prosperity is at the cost of what we call spiritual prosperity; at 
the cost of the tranquility or peace of the mind; at the cost of happiness. The person 


becomes less and less capable of enjoying what he gets. And, therefore, in my opinion, I 
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do not think this is the way the society should really function, because this only invokes 
violence. 

However, now that I am in a competitive society, I have to fend for myself. I 
have to protect myself. Basically, I do not think that competition is required, or that I 
have to compete with somebody. All that I need to do is to do my best. Why is it 
necessary for me to be better than someone else? Why is it necessary that I should get 
ahead of or farther than someone else? Why should I not simply be good? Why should I 
not be the best that I can be? This means that I make a commitment to be my best, and 
cultivate my abilities to the maximum extent and perform my action in the best possible 
way there is. Everybody should be the best that they can be and produce the best that 
they can. I think that we don’t have to compete with anybody, we don’t have to compare 
ourselves with anybody and we do not have to judge ourselves by the standards of 
somebody else. 

What Lord Krishna teaches is that I may judge myself by the action that I 
perform. The excellence of the action is more important than the excellence of the result. 
And therefore may I judge myself by the excellence of my effort. The effort and the 
process are more important than the outcome. “But, Swamiji, even if I do not judge 
myself that way, the world judges me by the outcome.” It is true that the world gives 
importance to the outcome. But as we have been saying, may I judge myself based on 
the effort that I make, the effort that I put in, rather than the outcome because the 
outcome is something that I cannot control. 

However, when I live in this world, I see that my efficiency and effectiveness are 
judged by the result rather than by my effort, and therefore I have to definitely take the 
result into account. But I need not fall into the trap of using my strength to exploit the 
weak. That is, while functioning in a competitive society, I do protect myself in the sense 
that I do not allow somebody to hurt me. I do not allow somebody to trample upon my 
rights. But at the same time, I need not trample upon the rights of others. I need not hurt 
others. 

The competitive system expects from me the very best that I can give. Therefore, 
number one, I make the commitment to do the best that I can do, number two, I do not 


allow others to hurt me, and number three, I try not to hurt others. 
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Fairness of Karma 
Question 


Is the Law of Karma fair? 


Answer 

Yes, it is fair. Karma is the law of cause and effect, and the effect is always in 
keeping in with the cause. However, we feel very often, that we are not rewarded in 
proportion to our efforts. Sometimes we also feel that injustice is done to us - the world is 
not fair to us; my boss is not fair to us; my spouse is not fair to us - so many people are 
not fair to us! 

We do not know what is the cause of what we are experiencing right now. Let me 
dwell upon this point a little because this is a frequently asked question. “Look at this 
fellow, Swamiji. He has not done anything but he got a promotion. He is dishonest but 
he is rising up.” We do not know whether the rising of this person is due to dishonesty or 
due to something else. 

Let me give you an example, an old-fashioned example. Imagine a farmer raising 
different crops in different seasons. In the monsoon he grows rice and there is a harvest 
of rice. He plants wheat in the winter and there is a harvest of wheat. After that he plants 
millet and there is a harvest of millet. Imagine that he has a big storage bin. As each 
harvest comes in, he dumps the grain in the bin. After the monsoon harvest, he dumps 
rice in there. Then after the next harvest, he dumps wheat into the bin. After the final 
harvest, he dumps millet in it. At the bottom, there is an opening from where he draws 
his grain. Now, what we find him doing is that he is dumping millet on top. But, wait a 
minute—what is this? When he opens the bin at the bottom, he gets rice! I see him 
putting in millet and I see him getting out rice. It doesn’t seem to be rational, is it not? 
But he gets rice because that is what he had put in earlier. And a day will come when he 
will get his millet too. 

Similarly, we may find somebody progressing at this time. It is quite possible that 
this progress is due to the result of some actions he may have done in the past. And 
whatever the person is doing now, he is surely accountable for that as well. We do not 


say that one should be punished, but the idea is that one is accountable for what one does. 
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Good begets good and evil begets evil. This is the law and that is what we call the law of 
karma, the law of cause and effect. There is nothing mysterious about this law. It is 
simply the law of cause and effect that science explains to us, except that science is 
confined to what we call the physical world. The law of karma is a moral law, which 
takes into account not only the physical reality, but the emotional, intellectual, and moral 
realities as well. In karma, every input is taken into account. 

But as I say, there is fairness. We may not be able to perceive that fairness 
because our knowledge is limited. We can either see only in terms of the present time, or 
we know of a certain span of time. But we should know that my existence did not begin 
with this birth. It has been there from time immemorial. We should also know that my 
existence is not going to come to an end with death, but is surely going to continue for 
long beyond. And, therefore, there will be evenness in course of time. In a lifespan of 
fifty years or a hundred years, we may feel that fairness is not evident. But think of the 
span of a thousand years, two thousand years, or even five thousand years. What is a 
hundred years or even a few hundred years in the grand scheme of things? Very little. 
For us, they are very long periods of time, but as far as the universe is concerned, it is 
very little. When you have the total view, you find that things are in order. From an 
individual point of view, we may find that things are not all right. 

When there is a painting in front of me and I go very close to it and peer at it 
through a magnifying glass, I only see blobs! Only when I step back and have an overall 
view can I see the beauty and the harmony in the painting. Similarly, in life, only when 
we have a larger view can we see the order. When we have a restricted view, there 
appears to be disorder. There may be a local disorder, but it is within the scope of the 
larger order. This is how fairness has to be understood. If fairness were not there, the 
world could not survive. The very fact that the world survives means that there is 
fairness, except that fairness may take a thousand years or perhaps a few thousand years, 
for things to work themselves out. We can see how history actually illustrates this fact. 
We find that what was done five hundred years ago is repaid now, and what is done now 
may be repaid later on. But ultimately everything evens out. 

Is karma fair? Yes, it is. You can rest assured that no good act goes unrewarded. 


Someone has said that no good deed goes unpunished. It is not so. No good act ever 
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goes un-rewarded. And therefore, all you need to do is perform good actions. If you 
want to be happy, just be good, that’s all. 

Happiness does not come from any specific thing or by any specific means. It 
doesn’t come from anything. It cannot be bought with money. Happiness is always the 
result of one’s past good actions. What we call swkham or happiness is the result of 
punya karma, and dukham or unhappiness is the result of papa karma. 

Therefore, I can live in a hut and be a happy person or I can live in a palace and 
be a miserable person. Whether I am happy or unhappy has nothing to do with what is 
around me. It has to do with me, the person. What is important in life is what I am and 
not so much what I have. So let us focus our attention on what we are and what we 
should have will be taken care of. Even if it is not, it should not matter. What matters is 
what I am, because, again, happiness is determined by what I am and not by what I have. 
What I have is no doubt important for vyavahara (day to day life) but for the higher 
purpose of life, what is important, is the kind of person I am. 

Therefore, understand that happiness is a state of mind, which is the result of 
punya karma or virtuous deeds. Unhappiness is also a state of mind that is the result of 
what we call, papa or, unbecoming action. Action performed in keeping with the order is 
called punya karma. Action performed in violation of the order is called papa karma. So 
let us do our best to perform actions in keeping with the order, which, as we have been 
saying, is an order of cooperation, order of helping, order of offering. Let us do the best 
that we can to achieve happiness and inner growth in ourselves. Let us avoid actions that 
violate the order, as much as we can. We can then appreciate the overall fairness in our 
lives. 

Sere dete dea 
Question 

Swamiji, you mentioned that the Bhagavad Gita declares that outer prosperity or 
wealth comes to a spiritual person. But I see some noble and good people who are very 
poor and suffering, and don’t seem to have the wealth. How do we reconcile this with 


what you said? 
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Answer 

“T see some noble, good people who are very poor and suffering.” Suffering is a 
reaction to the obtaining situation and a person who is spiritually mature would not suffer 
on account of lack of resources, because what is meant by spiritual growth or emotional 
maturity is to be able to see the grace of Lord in whatever there is. When we say that 
material wealth or prosperity also comes to a person who pursues spiritual wealth, of 
course it comes according to one’s own prarabdha. Everybody has their own prarabdha 
or destiny, and therefore, what we achieve in terms of wealth or name and fame is always 
going to depend upon our prarabdha. Therefore, there cannot be a rule that just because 
a person is pursuing spiritual prosperity, and gains inner purity, he will necessarily be a 
millionaire. I would not expect such people to be poor, also. I think that they would be 
reasonably provided for in their lives. 

It is often said that those who are honest always suffer and those who are 
dishonest seem to prosper. It is not as if just because a person compromises his values 
and is dishonest, he is necessarily prosperous, or that a person who follows the values is 
necessarily poor. There is no such rule! I think that there are many honest people who 
are prosperous, as well as many dishonest people who are not prosperous. 

Very often we attribute our lack of success to an observation that it is because I 
am honest that I am not successful. This sentiment is more a statement of frustration on 
the part of one who is not very successful. A general conclusion seems to be that if you 
are an honest person, you are more likely to be left out of progress and remain poor 
whereas if you’re dishonest, you can make progress. In order to be successful, and 
perhaps to be prosperous, I also require some things other than honesty. I require certain 
knowledge; I require certain skills; I require some abilities. Not only am I required to be 
a good person, but I am also required to be a good doctor, a good engineer, or a person 
having some basic skills. The material prosperity, therefore, comes as a result of both 
goodness and skill. And the return that I get is going to be commensurate with goodness 
and the abilities that I have. So there is no doubt that in vyadvahara or in the day-to-day 
life, we do require the abilities, called hard skills. The goodness would be called soft 


skills. 
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The idea is, that when I cultivate a mind that is composed, a mind that enjoys a 
certain tranquility and objectivity, I am more likely to be able to judge a situation 
properly, and also more likely to make decisions properly. That is how I am more likely 
to be an efficient person in whatever I am doing. But naturally, my income, etc., are 
going to be in keeping with whatever it is that I do. Lord Krishna says, “Skill in action is 
yoga” [BG 2-50]. What this means is that the performance of an action with the attitude 
of yoga, is itself considered a skill. It gives one a certain tranquility of mind, and also, a 
balance of mind. Thus the person who has the attitude of yoga also is going to be more 
skillful and efficient in what he or she does, when compared to a person who does not 
have that attitude. One can maintain equanimity in situations that are not favorable. 
Also, in being this way, one is not a reactive person but a more objective person. A non- 
reactive mind is more likely to be effective in any given situation than a reactive mind. 
This is why we say that if you pursue your inner growth or inner purity, you are going to 
be more efficient or more effective in whatever you do in your day-to-day life. It is in 
this sense that we said that the material prosperity follows spiritual prosperity. This does 
not mean that one need not make an effort to acquire the hard skills which also contribute 
to material prosperity. 

For getting what you do not have, karma or effort is certainly required, but the 
effort is likely to be more effective if you are a person who enjoys a greater balance of 
mind, a non-reactive mind and a more objective mind. Thus, given two people who have 
the same set of abilities, the person who enjoys an objective mind is definitely going to 


be more effective and successful than the person who has a reacting mind. 


kkkkk 
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Karma 
Question 


Swamiji, how do we know the right way of doing things? 


Answer 

The right way of doing things is to act in keeping with the basic values. It is that 
which creates in you, a sense of satisfaction. In interacting with a person, ask yourself, 
“If I were in the place of this person, what kind of treatment would I expect?” The right 
thing then would be to try to provide that treatment. 

The idea of right and wrong is subjective. What to one person is right would be 
wrong to another. But there is something that is universally right, which is right for 
everybody. For example, being kind is universal, and so also being charitable. ‘Right’ is 
not a description of an action. Right is the attitude behind an action. 

Sometimes you do something which you think is right, but the recipient thinks it 
is wrong. Then we have to figure out a way by which both can consider it right. 
Generally speaking, however, if in a given situation, whatever response the situation calls 
for, if you act out of kindness or in a kind manner, I do not think the other person will 
think it is wrong. 

RKKKK 
Question 


What is the difference between spontaneous and habitual actions? 


Answer 

The Bhagavad Gita talks about three kinds of persons. One is impulsive, the 
second is deliberate and the third is spontaneous. The impulsive person is a reacting 
person, one who acts out of impulse at the spur of the moment. This impulsiveness is 
often incorrectly called spontaneity. Even though the person appears to act 
spontaneously, at the spur of the moment, it is impulse that has driven the action. So, 
when a person acts out of impulse — e.g., anger, likes or dislikes -- it is called an 
impulsive action. A habitual action can also be called impulsive. 

In deliberate action, these impulses are still there, but I do not submit to them and 


do what I think is the right thing to do. A person who acts deliberately is called a ‘yogi’. 
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Lord Krishna says, that the one who keeps the impulses of kama and krodha in check 
until the body falls, is a yogi. Sa yuktah sa sukhi narah, he is a yogi and he is happy [BG 
5-23]. Such a person is a seeker and an aspirant who deliberates in a manner that helps in 
his self-growth. It is such a person that the Bhagavad Gita addresses. 

Spontaneity is a result of a prolonged effort of deliberate action and doing the 
right thing. Over time, doing the right thing becomes our second nature and then our 
actions are spontaneously good. Such a person is one who automatically does what is 
right because he is free of likes and dislikes. 

An impulsive person is not available to listen while a spontaneous person does not 
need to listen. An impulsive person is one who does not necessarily do what is right, 
while a spontaneous person is in tune with the order, and so his actions are in keeping 
with the order. And so, while an impulsive person is not capable of thinking and a 
spontaneous person does not need to think, a deliberate person is the one who thinks and 
is purposeful. If you are deliberate in your actions, over course of time, it becomes your 


habit and your nature and you become a spontaneous person. 
kkkkk 


Question 


What is nishkama karma? 


Answer 

Nishkama means without any kama or desire. If I don’t have any kama in 
performing the actions, it means that I am offering my actions to the Lord for his 
pleasure. For seekers, nishkama karma, or action performed without a selfish desire, 
becomes a means of self-purification. Nishkama karma is bhakti. 

Nishkama karma is necessary for the purification of the mind. Having gained the 
knowledge, whatever karma you do is nishkama karma anyway. After that, one does not 
have one’s own agenda, but responds to the agenda of others. You then become an 


instrument in the hands of nature or God, and become a part of the overall scheme. 


kkkkk 


Question 


Swamiji, can you please elaborate on actionlessness? 
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Answer 

Arjuna did not want to fight. Instead, he wanted to renounce karma or action. 
Lord Krishna tells Arjuna that the only way to renounce karma is to first learn to perform 
karma properly. One has to perform action properly because it is this, which will help in 
ultimately being able to give up action entirely. If you give up action too early, you will 
neither have the benefits that accrue from performing action, nor the benefits that 
renunciation offers. For example, if you get a piece of sugarcane, squeeze out the juice 
first and then throw the remnant away. There is no point in discarding the entire piece of 
sugarcane. And when you have extracted the juice, do not keep holding on what is left 
over! In this manner, we should have the discrimination to know what to hold on to and 
what to give up. This viveka is what Lord Krishna teaches. Since Arjuna wanted to give 
up action prematurely, Lord Krishna teaches him how to perform action in order to gain 
the maturity needed for that. 

Lord Krishna essentially points out that Arjuna does not have the freedom to give 
up action. Arjuna is confronted with a very difficult and painful situation. He wants to 
avoid pain and take the easy way out by renouncing action. Thus his motivation for 
renunciation is to avoid pain rather than gain the benefit of renunciation. Arjuna knows 
of sannyasis or renunciates, but does not understand what renunciation means or what he 
is supposed to do. He thinks that one becomes a sannyasi merely by not performing 
action. 

na karmanamandrambhannaiskarmyam puruso ‘snute 


A person does not gain the state of actionlessness by the 
nonperformance of activities. [BG 3-4] 


You cannot become actionless simply through the non-performance of action. 
Arjuna is equating the non-performance of action with actionlessness. Lord Krishna 
points out that actionlessness means freedom from the very need to perform action. This 
freedom from the need to act is one thing, and merely not acting is something very 
different. Therefore, even if you take sannyasa formally, by your will or by your 
insistence, you cannot gain moksa because you cannot become a sannyasi this way. 


na hi kascitksanamapi jatu tisthaty akarmakrt 
karyate hyavasah karma sarvah prakrtijairgunaih 
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Indeed no one exists for even a second without performing action 
because everyone is made to perform action helplessly by the 
(three) qualities born of causal nature. [BG 3-5] 


A person cannot be without performing some action or the other even for a 
moment, because there is always an inner restlessness, which will compel him to perform 
action. Therefore, until you become free from this inner compulsion, you have to 
channelize it in the form of proper action. If you simply stop performing action, the 


restlessness will continue to remain within. 


karmendriyani samyamya ya aste manasa smaran 
indriyarthanvimidhatmd mithydcarah sa ucyate 


The one, who controlling the organs of action, sits with the mind 
remembering the sense objects is deluded (and) is called a 
hypocrite. [BG 3-6] 


Suppose a person has renounced action by will, and is trying to meditate upon 
God or the Self. He finds himself meditating upon only the objects of the world because 
his mind does not have the kind of tranquility that is required to withdraw from the 
worldly objects. He can close his eyes and control his sense organs, but he cannot control 
his mind because the mind is still under the control of kama or his desires, and his raga- 
dvesas or likes and dislikes. 

As long as rdga-dvesas are there, one does not have the freedom to give up 
action. You must therefore, in the first place, perform karma with an attitude such that it 
becomes a means of getting rid of existing raga-dvesas. You cannot enjoy tranquility till 
you are free of rdga-dvesas or at least free of the more pronounced rdga-dvesas. You 
must attain a state of mind where you can deal with any remaining rdga-dvesas without 
coming under their sway. It is only then that you can enjoy tranquility of mind and 
become totally dedicated to the pursuit of meditation upon the Self. Until then, perform 
action in the spirit of yajña. 

Lord Krishna says that action performed in the spirit of yajna or sacrifice, 
becomes a means of getting rid of raga-dvesas, while action motivated by self-centered 
desires only accumulates more rdga-dvesas. When we become progressively free of 
raga-dvesas, we are on the path to freedom and when we progressively accumulate more 


and more rdga-dvesas we only advance up the path of bondage. 
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It is our raga-dvesas that cause inner restlessness and compel us to do various 
things. Perform action in the spirit of yajna and it will help you get rid of your rāga- 


dvesas. It is then that you will attain the freedom to entirely give up action. 


kkkkk 
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Duty 
Question 

In order to identify with my true Self, I need to let go of my association with what 
is not my true Self. But if I let go, then there is a risk of becoming passive and not doing 
my duties or roles. How do I guard against developing this lax attitude and at the same 


time make progress in realizing the true Self? 


Answer 

Letting go does not mean just giving up one’s duties. Remember that we do not 
have the freedom to let go. We cannot ‘give up’ something. We do not even have the 
freedom to give up work. Lord Krishna says that we cannot remain idle even for a 
moment because there is something within us that prompts us to do something. As long 
as there is discomfort within the self, we do not have the freedom not to do something. 
Try that. Try not to do something. Try to be a ‘simply-sitting person’. Pujya Swamiji 
Dayanandaji tells the story of the “‘simply-sitting Swami’ to illustrate this. 

In a temple in South India, there was a simply sitting Swami. This Swami would 
come there everyday and simply sit before the Lord doing nothing and leave in the 
evening. Every day the temple gave him one measure of cooked rice from the prasdda. 
The administration changed and the new administrator who was looking into the accounts 
found that this Swami was not performing any duty. Therefore, he asked the people 
around him why this Swami was being given one measure of rice every day. They said, 
“We don’t know. This is what we have been doing for a long time.” The official then 
said, “Stop it. There is no reason to reward him because he does not contribute 
anything.” The next day, the simply-sitting Swami did not receive his share of rice. He 
did not get his share of rice the following day as well. Concerned, he went to the office 
and asked what the matter was. They said, “The new administrator has found out that 
you are not doing anything, and that you are simply sitting. Therefore he recommended 


29 


that you do not get any rice.” The Swami said, “Well, I invite the new administrator to 


33 


come and simply sit with me.” The administrator thought it would be no big deal to sit 


simply. Therefore, he came and sat next to the Swami and said, “I will simply sit with 


you.” The Swami sat and the administrator sat next to him. Soon the administrator 


started counting the number of tube lights there were. “Don’t do that. Just simply sit”, 
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said the Swami. Then the man started looking at their ropes, and started counting. 
“Don’t do that. Just simply sit,” the Swami said again. The man then started writing 
something with his fingers. “Don’t do that. Just simply sit,” he was told. Therefore, the 
man started looking around. “Don’t do that. Just simply sit,” the Swami admonished. 
Within five minutes, the new administrator was fed up and declared, “From now on the 
simply sitting Swami will get not one measure, but two measures of rice.” He had 
discovered how difficult it is not to do something. 

It is not as if, we can actively ‘give up’ doing. The need must drop off by itself. 
Even though renunciation is understood as being the giving up of something, it is not so. 
It is more of a growing out of something. 

Action is a necessity. It is the discomfort within us, our likes and dislikes, our 
restlessness and our agitation that seek expression. They have to be channeled into the 
form of action. If we do not do so, the discomfort will grow and make us more restless. 
We must direct this internal discomfort into action. However, if the action is performed 
not with the right attitude, then also the discomfort grows. This is what is happening in 
our lives. Therefore, Lord Krishna says, “May you perform action in the spirit of 
offering”. Let our actions be other-centered rather than self-centered. Let us function on 
the basis that we are whole and complete beings. 

If I were to ask what you would do if you achieved everything that you wanted in 
your life, you would reply, “Oh, Swamiji I would be very generous. I would do 
everything for the sake of the whole world.” Then, I say, start doing that now. Fake it, 
until you make it: fake, that you are what you want to be; that you do not need anything 
else in your life; and that you have all the freedom and happiness that you want. 
Assuming that you feel this way, what would you do? “Oh, I would be very generous, I 
would be very giving”. Again, I say, start doing just that. You see, letting go is not a 
dropping off of duty. It is performing the duty in the proper spirit. 

The first stage of letting go is not a letting go of the action. It is the letting go of 
the attachment to the action and the attachment to its result. 

A time may come when we can let go of duty as well, when we have gained 
enough emotional maturity. “But Swamiji, is it not a turning away from the world?” The 


time has to come when we can turn away from the world; when we have done enough for 
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the world like Nachiketas in Kathopanishad. The third boon that he asked for was for 
self-knowledge. He took care of his family with the first boon. With the second boon, he 
took care of the society. His third boon was for himself. The scriptures recognize this 
need and give us sanction for it. 

A time will come when we can dedicate ourselves to the pursuit of knowledge. A 
wise person is one who has no agenda of his own. He does not need anything for 
himself. Therefore, he is very available to the world. When we have gained that freedom 
by knowledge, we can be very available to the world and be much more effective in 
contributing to the world than we were before. Therefore at no time should we shirk 
responsibility. 

In fact, learn to perform responsibilities well. This is the way to let go of things. 
It means growing out of needs by living life with a certain attitude. That is how we can 
continue to do what we have to do, and make progress. 

Jevedetet 
Question 

In our daily life, we are supposed to perform our duty. What is the extent of this 

duty? Where should we draw the boundaries? Sometimes our boundaries are so vast that 


we cannot cope with that! What is the sense of proportion? 


Answer 

It is mandated by the scriptures that one should perform one’s dharma or duty. 
The fulfillment of one’s duty is the primary means of self-growth, and self-growth is the 
very purpose of human life. Every tradition has its own prescribed means to achieve this. 
Vedic tradition considers dharma or duty to be the primary means. In the 3™ chapter of 
the Bhagavad Gita, this dharma is explained as arising from the recognition that I am 
being favored and that I must return the favor. When I recognize what my parents did for 
me, I feel a sense of gratitude towards them and a desire arises to return the favor. In 
doing so, I do not expect anything back. I am returning the favor that I have already 
enjoyed! Thus any action done in the spirit of returning a favor or with a sense of 
gratitude is called duty. There are many duties: duty towards our parents, duty towards 
our children, duty towards family members, duty towards society, duty towards the 


community, duty towards the country and duty towards the whole universe. This is why, 
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the Vedas prescribe what everybody should do, such mandates as in ‘Do this’ or ‘Don’t 
do this’. Depending upon which caste you belonged to and which stage of life you were 
in, there were duties to be performed. Basically, they said that there were five kinds of 
duties to be performed everyday. These were duties towards the ancestors, towards the 
gods, towards the sages, towards other human beings, and towards animals and other 
creatures. 

The idea here is that I perform my duty in the right spirit. If I perceive my duties 
as being a burden, it does not help me. But if my duty is performed with an 
understanding that it is a privilege to perform it, it becomes a means for my self-growth. 
It gradually leads to a sattvic or calm state of mind. It is in such a mind that the desire for 
knowledge arises. This is when I know that my duties are done! As long as I have rajasa 
or active state of mind and am prey to raga and dvesda or my likes and dislikes, duties 
should be performed. 

How long should I keep performing duties? Is there a time when to stop? There 
cannot be a general rule about where to draw the boundaries. It depends upon what the 
situation calls for and what your capacity to do, is. Different people will have different 
boundaries. Do what you can as long as it does not hurt you. If the process hurts, it 
means that you are not doing the duty of taking care of your self. You can only give what 
you have. If it hurts, it means you do not have that much capacity. Be sincere to yourself 
while performing your duties 

kkk 
Question 
How does a grhastha pass through the grhastha aGsrama and ultimately achieve 


salvation? 


Answer 

Grhastha means a householder. According to Vedic culture, a grhastha is meant 
to be a karma yogi. The scriptures prescribe certain duties for the householder, and he is 
required to perform these duties. They are called nitya karma and naimittika karma. 
Nitya karma, are duties to be performed daily and naimittika karma, are performed on 
specific occasions. These duties are primarily of the nature of prayer or worship and are 


typically of five kinds. They are, the worship of the rsis, the worship of the devatds, the 
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worship of the ancestors, the worship of other human beings, and the worship of other 
creatures. So the life of a householder, is really a life of worship. The Bhagavad Gita 
teaches that karma yoga is the performance of action in the spirit of worship. To the 
extent that duty and the spirit of worship can be there, grhastha aGsrama becomes a 
process of inner purification or renunciation. 

Lord Krishna explains that performing action in the spirit of worship is itself, 


renunciation. In the Bhagavad Gita he says: 


anasritah karma-phalam karyam karma karoti yah 
sa sannyasi ca yogi ca na niragnir na c’akriyah 


The one who performs action (that is) to be done without 
depending on the result of action, he (or she) is a renuciate and a 
karma yogi, not one who does not perform rituals or (other) action. 
[BG 6-1] 


The one who performs karyam karma, the right action to perform, without any 
expectation of karma-phala or reward, andsritah karma-phalam, is both a sannyasi as 
well as a yogi, sannyasi ca yogi ca. Because he performs an action without the 
expectation of a reward, he has renounced the idea of the reward and is therefore a 
renunciate. When he performs the action, he makes sure that it is the right kind of action 
and is therefore a yogi. So, a grhastha is a sannyasi and yogi-in-training. Ideally, if this 
is how grhastha asrama is lived, it leads us to vanaprastha and, eventually, to sannyasa. 
Therefore, living a life of yoga in grhastha asrama is a way to ultimately reach moksa. 

KRKKKK 
Question 

Swamiji, you said that one must keep doing karma, and in grhastha asrama, one’s 
main karma is taking care of the family. You also said that if one does not do karma, one 
would automatically be taken out of the system. If somebody loses his or her job and in 
spite of trying, cannot find another job to provide for the family, what kind of karma do 


you ask that person to do? 


Answer 
Not doing karma means that you know what is to be done and still do not do it. 
In the situation that you have described, the person is not able to do karma. It is not that 


he is not doing his karma. He is perhaps not doing what he likes to do. But not only is 
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functioning as an engineer, a karma, but trying to find a job is also karma. We would not 
say that the person is a drop out. 

If that person does not want to bother about the family, drops out and leaves them 
to themselves, then perhaps we would say he is not doing his share. But if the person is 
trying his best, his family should understand that, scale down their needs and do whatever 
they can, to help in that situation. Fortunately, in the US, you can do something. In India 
you may not be able to do anything! So, while you may perhaps not be able to do what 
you were doing earlier, if you scale down your expectations, you may be able to do 
something. Karma is that which we do with the right attitude. So if the person has the 
right attitude and wants to support his family and with that attitude does what he can do, 
he is doing his duty. 

Seve dete dese 
Question 
Are a householder’s duties confined just to his family, his immediate near and 


dear ones, or does his duty extend to other aspects of the creation? 


Answer 

Theoretically, a person is a member of the whole universe, and therefore has a 
duty towards the whole universe. But to the extent that we become aware of this, and to 
the extent that we are able to, our field of concern or responsibility can definitely grow. 
Ultimately, you become a member of the whole family—vasudhaiva kutumbakam— 
where the whole universe becomes the family. That is the spirit of karma yoga, also. 
That is what offering the action and worship to the Lord means. The Lord means the 
universe that is in front of me. So, when I perform an action in the spirit of offering or 
worship, it becomes an offering to the rest of the world. 

Duties are a part of ritual. You have duties towards gods, ancestors, sages, all 
other human beings and all other living beings. Ritual and duty are the same. Duties that 
are prescribed include rituals as well as interaction with the rest of society. So, to the 
extent that the spirit of karma yoga is imbibed, to that extent it helps me to grow. 

It is not a matter of sannyasa or grhastha. Whoever develops the emotional 


maturity, or purity of the heart, grows. The important thing is the inner transformation. 
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Grhastha asrama definitely requires one to grow in maturity, and then alone you can live 
happily, in harmony. So, grhastha Gsrama is an excellent platform for one to grow. 
Nothing is tough. Grhastha dsrama is the first stage; sannydsa is the second 
stage. It is not a different path; they are two stages in one’s growth. Grhastha asrama 
represents one level of growth, and sannyasa represents a subsequent level of growth. 


And so, grhastha asrama leads to sannyasa, and that leads to moksa. This is the idea. 


kkkkk 
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Destiny versus Free will 
We have been given “free will”. We have also been given the faculty of choice. 


By giving us this body and this personality, by giving us the intelligence with which we 
can learn, with which we can grow and with which we can make choices, the freedom to 
fulfill our desires has been given to us. 

It is not a great deal of freedom, but it is freedom nevertheless that has been given 
to the human being. Sometimes people wonder, “Swamiji, are you sure that we have 
freedom in our lives? Is it not destiny that controls our lives?” This question arises again 
and again. Is our life controlled by our destiny? Or do we really have the freedom of 
choice? My answer is “yes” to both these questions. Destiny and free will definitely co- 
exist! 

What is destiny? Destiny is all the things in our lives that we cannot control. In 
our life every situation involves many things that are not in our control. We have not 
created them, but they have been given to us whether we like it or not. The whole 
universe that is in front of us, in fact, follows its own laws! There is nothing we can do 
about it! If something goes up, it has to come down whether we like it or not. This is the 
law and we cannot change it. We cannot control it. We find that many such laws, that 
we did not create and over which we have no control, in fact, govern our lives. This is 
destiny. Yes, we come across destiny every moment in our life. At the same time, there 
is also free will, meaning that I definitely have certain choices. 

I like to give the example of driving and traffic patterns in India to explain destiny 
versus free will. You are supposed to drive on the left side of the streets in India and 
there are rules about right of way, etc. Still, a vehicle can suddenly come on from a side 
road, even though you have the right of way! You do not know what will happen the 
next moment on a road in India. In spite of all these unpredictable conditions, I do have a 
certain freedom to really navigate my vehicle through all that chaotic traffic. I do have a 
vehicle with a steering wheel, with an accelerator and with a brake pad, with which I can 
deal with the traffic. People do reach their destinations! When people come from 
abroad, they just wonder how these things go on, and start believing in God!! If this kind 
of chaotic driving existed in the United States, there would be thousands of accidents! 


But this is not the case in India. People seem to develop the instinct to negotiate Indian 
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roads. It is true that they create the crisis, but having created the crisis, they do know 
how to manage themselves in that crisis. If you can drive in the city streets of India, you 
will become a yogi. Who is a yogi? A yogi is a person who is always alert, one who does 
not take anything for granted. 

Suppose I play tennis with another fellow. I have the freedom to hit my ball. He 
also has the freedom to hit the ball wherever he wants. I wish very much that he should 
hit the ball back where I am standing so that I can return it. But that doesn’t always 
happen. Usually, when I am at one end of the court, the ball will come to the other end of 
the court! The fact that we do not know where the ball will come is destiny. However, I 
have the freedom to run towards the ball for a return. 

So understand that there is something called free will in our life. If this free will 
were not there, no progress would have been possible. The history of human beings 
shows a tremendous amount of progress. Look at the other creatures, for instance. 
Sparrows pick up some dry grass here and there, and then seem to make the same kind of 
nest in the United States, as in India. I have been watching them for a number of years 
and they do not seem to have improved on their design at all. They make the same kind 
of nest all the time! Cows eat grass for years together. If I were a cow, I would 
definitely cook grass or add some spices to make it little more palatable! Why does it 
never occur to the cow? This is why we infer that they do not seem to have any free will 
and appear to be totally guided by their instincts, and therefore, there is no progress in the 
life of any creatures other than that of human beings. 

Look at human beings. What progress! What kind of homes they built 5000 
years ago, and what kind of homes are they building now and what kind of homes will 
our children build 25 years from now!! There is tremendous progress in everything. This 
is a privilege. Therefore free will exists, while there is no doubt that destiny, also exists. 
We do have a limited freedom, adequate to help navigate our vehicle in the face of 
unpredictable traffic or chaos. To steer the vehicle that is our life, the faculty of choice is 
given to us. This is the intelligence, because of which, one has the capacity to learn, to 


grow, and to make choices. This is where intelligent living comes in. 
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What is intelligent living? Intelligent living is the making of right choices. If 
making choice is our privilege, making the right choices is intelligent living. As Swami 


Dayanandaji would say “we have no choice in making choice”. 


weak eK 


Question 


Please explain prarabdha and purusartha. 


Answer 

Prarabdha and purusartha are there in every situation. Prdrabdha is the situation 
I confront, that I have not created, and purusartha is the way I choose to respond to it. 
Therefore, prarabdha and purusartha are essentially present in every situation. 

We do not say that there is only destiny. If there were only destiny, nothing 
would need to be done and there would be no role for free will or individual effort. 
Every creature, other than the human being, is governed by destiny. There is nothing 
wrong in a cat eating a mouse for dinner. There is no right or wrong there. But since the 
human being has free will, he is capable of doing something wrong and this is where 
dharma and adharma come into play. Otherwise there is no adharma. You can conduct 
yourself in such a manner that you go on abusing free will. Ultimately you will lose it! It 
is possible that by the misuse of free will or by not using free will, we might deprive 


ourselves of the benefit of having free will. This can happen. 


Question 


Does self-effort or purusartha affect our destiny? 


Answer 

Yes. You can influence your destiny. If there are some undesirable effects in 
your destiny, you can perform specific actions to try to neutralize them. The outcome, 
however, will depend upon what it is that you are working against. If the destiny is very 
strong, it may be difficult to change it, but you can perhaps reduce the impact of it. If the 
destiny is mild, you can change it somewhat. If the destiny is weak, perhaps you can 
totally change it. So depending upon the strength of one’s destiny, it is possible to bring 


about some change through purusartha or self-effort. 


kkkkk 
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Question 
If the creator and the creation are the same, and human beings are part of the 


creation, why should there be diversity in God’s creation? 


Answer 

God’s creation keeps your karma in mind. It is not arbitrary. When something is 
created, the law of cause and effect is kept in mind. Everybody has his or her own 
history of cause and effect, and therefore, what I am in the present is the consequence of 
what I have done in the past. This is why there is diversity amongst God’s creations. 

kkkkk 

Question 

I have a little problem with respect to free will. The karma theory holds that 
everything received by us is an effect of a preceding cause, and that there is a cause for 
everything. The manifestation of everything is, therefore, due to its preceding cause. 


Free will, on the other hand, has no preceding cause. Please comment. 


Answer 

Everything is not cause and effect. Nature has no cause. Heat is the nature of 
fire. Brightness is the nature of the sun. Why is fire hot? Or why is the sun bright? 
There can be no question about their nature. Similarly, it is your nature that you have a 
free will. We need not look for a cause for the nature of things. 

Everything that is inherent in nature does not have a cause because if there were a 
cause, this inherent quality is likely to go away when the cause goes away. That would 
imply that it is not its true nature. It is just like saying that fire, in principle, will be cold 
when its cause is gone! 

kkkkk 
Question 

Suppose my destiny ordains that my death take place by murder, someone would 
be instrumental in bringing it about. Would this be a conscious act? He is an instrument 
in fulfilling my ordained destiny. In this act, how much free will can the murderer 


exercise? How much of this act is ordained by destiny? 
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Answer 
Everything that happens is because of both, destiny and free will. There is no 
such thing as pure destiny or pure will. Even in the natural death of a person, there is 


some free will involved. 


Question 


But what can be said about the murderer? 


Answer 


The murderer uses his free will. 


Question 
But that is also preordained because he is at the right place at the right time to 


bring about this predestined event! 


Answer 

Free will is involved there also. It is either the dead person’s free will, or the 
murderer’s free will, or someone else’s free will. In every event, there is a combination 
of destiny as well as individual free will. Even when a natural death happens, I would 
say, a little bit of free will is involved. 

Jevedetere 
Question 
This morning you explained annamaya-kosa. You talked about this body not 

being the self because the body came into being at a certain time, and the self did not 


come into being at any time. Please comment. 


Answer 

This body cannot be the self, because the self must have continued existence. The 
present is the product of the past. This body is the present. If the body were the self, this 
body should have been present in the past to create the present. The present creates the 
future, and therefore, the body must also be present in the future to experience the effect 
of the present. But then, the body was not in the past to create the effects called the 
present, and the body will not be in the future to experience the effects created by the 
present. That alone, which was in the past, and will be in the future, can be the self. 


Therefore this body cannot be the self. 
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Only if the self is in the past, the present and the future, will there be fairness in 
the law of karma, which deems that whoever performs an action is accountable for its 
result. Right now, I am experiencing in the present, the results of my past. If I was not in 
the past, it implies that these results have come to me without my deserving them or 
without my asking for them. If I am not in the future, whatever I do today will go 
without fructifying. This is not right. It implies that I am stuck with something that I 
have not done, and also that I am being deprived of the results of what I have done so far. 
This does not sound fair. For there to be fairness, I must be the one who is responsible. 
So I must be in the past, and I must continue to be in the future also. So, the body is not 
in the past and not in the future, whereas the self is. 

Another basis, on which we can say that you are not your body, is that you are the 


observer of your body. 
KRKKKK 


Question 
There seems to be a strong deterministic school of thought in Hindu society that 


says whatever has to happen will happen. Please comment. 


Answer 

Some astrologers believe in human destiny to a very large extent. But they do 
ask you to perform certain specific prayers or conduct certain rituals to counteract the 
effects of the planets. So purusartha or self-effort has always been accepted in the Hindu 
society. There cannot be total determinism, or self-effort would have no role at all. There 
is no school of thought that talks of total determinism. 

We accept that the two aspects of purusartha and prarabdha or self-effort and 
destiny are present in every situation. There is something that I can control, and there are 
many things that I do not control. That which I cannot control is called prarabdha. I 
apply my free will on that which I can control. Sometimes, I may not have a whole lot of 
freedom, and sometimes, I may not even have the freedom to decide what to do. Even 
that may be determined for me. But I have freedom in my attitude towards what I do. So 
what is given to me is prarabdha and what I do with it can be called the free will. 

What is prarabdha today was free will in the past. Thus we can say that there is 


nothing but free will. Or we could say that even that very free will was a result of 
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prarabdha. So we can say just as well, that there is nothing but prarabdha! Both are 
ultimately the same because prarabdha, is that which given by God and free will is that 
which the individual exercises. Therefore, prarabdha and purusartha merge into one. 
Until we know that non-duality, both prarabdha and purusartha are there in every 


situation. 


Question 
When we perform an action, how do we know that it was not completely 
determined by prarabdha? There have been situations where our very nature would 


dictate what we do. We do not have any free choice. Please comment. 


Answer 

Whenever you are about to do something, you generally know what is right and 
what is wrong. There is a basic instinct given to human beings, that I should not do unto 
others what I do not want done unto me. I have certain expectations from others as to 
how I should be treated and I know that other human beings also like to be treated in the 
same way. We all have this awareness of values. Therefore, when I perform an action in 
accordance with these values, I am doing it right. In this, I use my free will. When I 


overlook the values, I am not exercising my free will. 


Question 


So are there any such basic universal principles? 


Answer 

Yes, there are certain basic universal principles. We call them values. Non- 
violence, truthfulness, non-stealing, and compassion are some of these values. The 
Bhagavad Gita talks about these values in many places. Describing a wise person it says, 
advesta sarva-bhutanam, that he is one who does not hate anybody [BG 12-13]. He is 
maitrah, one who is friendly to everybody and karunah, one who has compassion for all. 
These are universal values because everybody loves these values. Acting in accordance 
with these universal values would be called using my free will. Allowing me to be 


controlled by my passions, my anger or my greed would be following my destiny. 


kkkkk 
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Question 
What do you say about the beliefs of punya and papa? Is it based on logic and 
reason? Or is it just a belief system and a model to pacify the human mind for the lack of 


answers with regard to the apparently irrational harsh realities of life? 


Answer 

Punya and papa is not a belief system. It is logical. There definitely is law and 
order because had there been no law, there would have been no right or wrong. This 
order establishes a reference point and it is only with respect to this reference point that 
right and wrong can be there. In its absence there can be no right or wrong. In our 
situation here, the reference point is the intrinsic knowledge that there is, in all of us. 
Each one of us wants to be treated in a certain way by the world and each one of us 
knows how the world wants to be treated by us. Therefore, there is a universal law. 
When this law is violated, the act of violation is called papa. When this law is honored, 
the action which conforms to the law is called punya. Punya gives rise to positive 
effects. This universal law or order is known to each and every one of us. Therefore, 


punya and papa cannot be called a belief; they are an aspect of this law and order. 
KRKKKK 


Question 
There is an argument that free will is actually conditioned by prarabdha and by 


our own samskaras. Therefore isn’t there total determinism? 


Answer 

Even though my free will may be conditioned, and even though my past 
samskaras or my upbringing, my impressions or disposition may propel me to function in 
a certain way, there still is within me, a discernment of what is right and what is wrong. 
Just as I want to live and live happily, others also want to live and live happily. Just as I 
do not want to be hurt by them, they also do not want to be hurt by me. Everybody is 
born with this basic insight and I can always pay attention to that voice within me, and 
have a choice to function according to that. Secondly, we can always take recourse to 


Dharma Sastra. The scriptures have taught us what is right and what is not. Thus, even 
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though my own samskaras may be conditioned by the past, I always have the freedom to 


go against the dictates of my samskaras in following the wisdom of the scriptures. 
RKKKK 


Question 
Suppose someone hits my car and I get hurt. Is it due to my past karmas or is it 


just an accident and nothing to do with my past karmas? 


Answer 

We say that it is due to past karma. This idea of past karma helps us to deal with 
the situation. It makes it easier to accept an event that would otherwise give rise to a lot 
of anger in me. Nobody can tell you why it happened because nobody knows why. In as 
much as the basic law of cause and effect governs everything, this event also must have a 
cause. Therefore, when something happens we say that the cause is karma. Otherwise 
there is no answer and we get unnerved by it. People get caught in events that cannot be 
explained, and sometimes, they do not come out of it for months. We thus ascribe the 
event to some past karma, and this helps us come to terms with it and proceed with our 


lives. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Liberation for an Atheist 


Question 
Can an atheist who does all the right things attain moksa? 
Answer 


This is a very theoretical question. Who is an atheist? An atheist is one 
who does not believe in the sastras or God, or in punya or papa, or in the Law of 
Karma. How can he do what is right? How can he do everything that is right? 
He does not even know what everything is and what is right. What does it mean 
he does not believe in God? The Taittirlyopanisad says: 


` a SA NOAS 
saad H Aid | staged da Ad | 
asanneva sa bhavati, asadbrahmeti veda cet. 


If a person takes Brahman for an unreality, truly he becomes a 
non-entity [Taittirīyopanişad, 2-6]. 


When one says that there is no God, he himself becomes non-existent, because 
God is not an entity somewhere in heaven that we have to believe in. God means 
that there is truth or order in this life. It also means that the life has a purpose, 
and if he does not believe that itself, then what guides his life? Only when you 
accept that there is truth or order in the life, your life will be lived in keeping 
with the truth. If you do not believe in an order, or in the truth, then you do not 
believe in dharma, or in the values and you do not believe in anything. 


“No Swamiji, he does not believe in God, but he believes in dharma.” If 
that is so, then he believes in God automatically. He may not believe in God 
with four hands, but if he believes in dharma or righteousness, then he already 
has a belief in God. 


We have to ask an atheist what he means by calling himself an atheist. 
What do you not believe in? Do you believe that there is no goal in life? Do you 
believe that there is no order in life? Do you believe that there is no dharma in 
life? Do you believe that there are no values in life? How can you believe that? 
Nobody can deny the existence of values in life. Who are you not to believe in 
values like truthfulness or non-violence? You are already born with those 
values. There is no question of not believing in them. You know very well that 


www.AVGsatsang.org 


you do not want to be hurt. You know that the other person also does not want 
to be hurt. Where is the question of belief? You know that you do not want to be 
cheated. Others also do not want to be cheated. So you know what is right and 
what is wrong. Nobody can claim ignorance to this basic fact of life and if you 
still claim that you do not believe in these values, then you have some emotional 
problem. 


All ‘isms’ are born out of emotional problems. Nothing else. An 
emotionally disturbed person can not do everything right. He is a disturbed 
person. Therefore, he cannot do everything right. You require an alert, thinking 
mind to do everything right. Doing everything right is not easy at all. It is a very 
difficult thing to do. The more you are committed to doing things right, the 
more difficult and subtle it becomes to determine what is right and what is 
wrong. It requires a very thinking mind. So it requires a mind that is ‘together,’ 
and that togetherness can be there only when you are living a life based on 
proper values and understanding. If the basic understanding is wrong, how can 
you be together as a person? Therefore, this is a theoretical question. 


I do not believe that there is a true atheist. People just say these things. 
That is all it is. They take pride in themselves by declaring that they are agnostic 
or atheistic. I do not think they truly understand what is meant by that. They 
have some vague notions about God and then deny that ‘vague’ God. That is 
their problem. If someone truly understands what we mean by God and rejects 
our vision, then we can engage him in a discussion, and find out what he does 
not accept’. 


' Transcribed and edited by Chaya Raj and KK Davey. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Liberation for a ‘Sinner’ 


Question 


You had said that liberation is available to all. However is it fair that a 
sinner who has hurt others should be able to get freedom? 


Answer 


Hopefully, the judicial system would hand out an appropriate sentence 
for his hurtful actions. The law of the land will take care of the judicial 
treatment. When the free will is abused there will be consequences. I do not 
believe that anyone can be happy by hurting others. Such hurtful actions 
produce a sense of guilt. 


A violent or hurtful action is prompted by anger, greed, hatred, or 
jealousy. These negative impulses are the result of ignorance. They are the 
result of insecurity which again is the result of ignorance. Therefore we say that 
they can be removed by knowledge. Our focus is not on making a judgment on 
such a person. We say that hurtful actions are caused by ignorance of the self 
and this ignorance can be removed by self-knowledge. 


Lord Krishna says that if a person who has committed unbecoming acts 
realizes that what he has done is wrong, and if he resolves to do only that which 
is right, all the negative effects will be removed in course of time’. The effects of 
negative or hurtful actions are incidental, not inherent, and they can be removed. 
Even a so-called evil person can change and become a good person, because evil 
is incidental not inherent. With the right understanding, the ‘evil’ tendencies can 
go. Lord Krishna says with the raft of knowledge you will cross the ocean of sin, 
which is the ocean of ignorance. With knowledge, ignorance and its products 
(e.g., desires, action) can be removed’. 


' Bhagavad Gita verse 4-36. 
? Transcribed and edited by Malini and KK Davey. 


www.AVGsatsang.org 


Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Life ' 
Question 


What is the meaning of Life? 


Answer 


If we take the word “meaning” to be “goal’, the meaning of life certainly 
cannot be death. If death is the goal of life, then I need not be born at all, the 
goal being my absence. If I was absent before I was born, I do not need to 


be born in order not to be. So, I cannot say that death is the goal of life. 


Nor can I say that anything other than life itself is the goal of life. 
Therefore, the meaning or the goal has to be found within life itself. I would 
say that the meaning of life is just to live. Death happens, but is not the 
meaning of life. And, since the meaning of life is living, the next question 


becomes, what is living? 


I cannot say I am alive when I am not alive to realities. Not to be alive to 
realities is dreaming, living a dream life, a false life, which is not living. 
Therefore the meaning of life must be to live a true life. Living is the 
meaning. Living implies a life of meaning, a life of truth, a life wherein 


realities are confronted. 


To be alive, then, is to be alive to the realities of life, to the realities of my 
pursuits and my struggles. How desirable are the ends that I seek? To what 


extent are they able to provide what I want? Will they make me a happy and 
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fulfilled person? In order for me to be alive to these realities, the ends that I 


seek must be examined and properly understood. 


I must also consider the person who is struggling — me. How valid is it to 
struggle? Struggle implies a dissatisfied person, a self — dissatisfied person. 
How valid is this self — dissatisfaction? What is it that I am not satisfied 
with? Am I dissatisfied with my physical body? Am I dissatisfied with my 
parenting abilities? Am I dissatisfied with my skills? Am I dissatisfied with 
my mind, its thinking capacity, my memory, and my emotions? What is it 
that I am not satisfied with? If there is dissatisfaction, all of this has to be 


examined. 


If the realities are not examined and I seek satisfaction, my seeking is 
meaningless. These crucial questions must be answered in order to find the 
meaning of life. I must have a grip over these realities. And If I am 
dissatisfied with myself, if all of these factors, or even some of the factors, 
that constitute me are not found to be satisfying, how can I remedy that 
situation? Will the various ends I am pursuing help? Do I even have any 


ends that are capable of altering the situation? 


Even if we are dissatisfied with our bodies and their looks, or our minds, we 
do not spend all our time trying to change them. This is because we seek 
various other ends in life, also, such as power or money, fame, influence and 
control. Can we hope to change our bodies or minds with any of these ends? 


I do not think so. No one has done it so far. 


Suppose you try to change your body? How are you going to do it? And if 
you do manage to do it, how long will it last? Such pursuits are 


meaningless. You cannot hope to change the body for good because it has 
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its own intrinsic limitations. Therefore, no one is going to satisfactorily 


change the body. 


What does it mean to try to change the mind? Is it the mind that I am 
dissatisfied with? The problem is that I am dissatisfied with myself, not the 
body or the mind. If the body and mind are me, then there is no real way to 
change them. And if I am much more than the body and mind and am 


dissatisfied with myself, then I must look into what this self is. 


Because realities imply the one who deals with the realities — me, I must first 
have a grip over the reality of myself. Everything else comes later and will 
take care of itself. We must understand the realities of the world, too, but 


the meaning of life starts with me. I do not see any other meaning. 


Being born a child means my body is incomplete, not yet grown. Just as a 
bud has to bloom, a baby’s body has to grow to adulthood. Therefore, the 
meaning of this life may be to just live — to grow. Life continues, but first, as 
a human being with a child’s body, I have to physically grow into an adult. 
And since I have a thinking mind, I should probably have a certain discipline 
of learning — which is also growing. Therefore, growth itself would be the 
meaning of life. Once I have grown physically, I am considered to be an 
adult. Still, there is another area of growth called inner growth, emotional 
growth or moral growth, which is centered on my will. This growth, too, is 
the meaning of life. I have to grow until I find fulfillment. The meaning of 


life, then is to grow into a full, complete human being. 


Obviously, maturity implies one’s estimation of oneself and one’s estimation 
of the world. If one feels persecuted by the world, that sense of persecution 


comes either from oneself or from the external world. If the world does not 
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persecute me any more than it does anyone else, and yet I feel persecuted, 


then I should know that the sense of persecution comes from within myself. 


While this condition can be called mental illness, I call it emotional 
immaturity because the problem is a child’s problem, even though the 
person with the problem has an adult body and somewhat of an adult mind. 
The situations experienced by this person are all adult situations. He or she 
is no longer protected by his or her parents, nor is any parental protection 
needed. The person is an adult — physically, biologically. He or she may 
already be married and a parent or a grandparent. Even so, the inner child 
still seems to have a hold over the person in that it governs his or her 


behavior and responses to the world. 


What I am saying here is that something that happened to the person when 
he or she was a child has not been dealt with. The child’s perception is 
unavoidable. This problem is common to all; there are no exceptions. 
During a child’s development, he or she discovers an ego. In the second year 
of the child’s life, this ego is absolute. This is why the two year old is 
sometimes referred to as a Terrible Two. In the third year, however, the 
child discovers other egos — something that is very humiliating and 


humbling, also. 


As a child, you find that your mother has her own ego and your father has 
his! Everyone around you has an ego and when you go to school you are 
surrounded by nothing but egos — all of which you find very confusing 
because you are coming out of an absolute ego. An absolute ego is like the 
Lord’s ego. Coming out of that ego, you find yourself in a state where you 


recognize all these other egos — without having any data to deal with them. 
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Discovering all of these conflicting ideas and minds is a very confusing 
stage of your development. There is also a natural fear. You feel threatened 
by everyone around you because they are all so big. You wonder, as did the 
school boy in Goldsmith’s Village Schoolmaster, how so much material 
could be coming out of the school teacher’s very small head. This is exactly 
the view of a child as he or she confronts the giants in the world, all of 


whom seem to know so much. 


The child does not know that these people are equally confused. He or she 
thinks that they are the ultimate in everything and looks up to them all, even 
though they, too, have to deal with their own childhood problems. If they 
have not dealt with them, then they necessarily carry a child within. A 
child’s father carries a child of his own, as does the child’s mother. 
Therefore, each parent is both a child and an adult. This child — adult person 


is common to the whole society. 


In such a society, there are naturally going to be conflicting situations and 
the child has to deal with all of them. Based on these situations, he or she 
learns to trust the world too much or not to trust at all. A child who trusts 
the world too much may be taken advantage of, whereas a child who does 
not trust the world, will think, “The world is always out to get me”. This 


response leads to problems that psychologists call character disorders. 


A common problem is the feeling of guilt. A child whose parents fight all 
the time may think that he or she is responsible and feel guilty. Such 
conflicts create low self — esteem and lead to a kind of neurosis, a 
psychological problem that everyone has to some degree or the other. This 


disorder continues through one’s life, vitiating the adult’s perception, also. 
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When are you going to deal with this disorder? Unless you look at yourself, 
how are you going to deal with it? This is where emotional maturity comes 
in. You can resolve childhood problems by understanding the whole 
process, acknowledging all that has happened, and seeing the past that has 
been buried. You accept gracefully what has happened before, good or bad. 
To address problems that exist with reference to your past, is to have a 


certain maturity. It is a mature way of looking at your self. 


Then again, you look at the world in the same way. In fact, if you can 
gracefully accept your own past, then it is easy for you to accept the world, 
also. The world can just be. The mature way of looking at the world is to 
not want to control it. Nor can you control it. If you want to control the 


world, but feel that you cannot, you feel controlled. 


You can act in this world, but you cannot have absolute control over it. One 
of the most predominant traits in people is that they attempt to control the 
world in various ways. This is what I call immaturity. What control do you 
have? You have none; you can only accommodate, understand and do what 
you can. You may have been given certain powers to do something — to 
understand, organize, reorganize, and put things together. Everyone has 
certain powers and, with these, you do your best. 

Accepting is not just swallowing; it is accepting a given situation as it is and 
doing what is appropriate to that situation. To do this is to gain a maturity 
that is emotional adulthood. This maturity can be further extended to cover 
a mature way of understanding values with reference to one’s interactions 
with the world. 

To begin asking such question as, “Why do I have no control?”, can also 


lead to an appreciation of isvara, the Lord. We need not, of course, cover 
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this by maturity, but it can be looked at it in this way also, in that acceptance 
of I§vara is another aspect of a mature way of living. I accept Isvara, the 
Lord, because I have no control. When I have no control, then I appreciate 
ISvara. There can therefore, be a certain surrender with reference to what has 
happened in the past and what will happen in the future. And I do what I 
can. If there is an appreciation of [svara, there is an order, there is a meaning 


in life. Things are happening and, therefore, I accept what comes to me and 


do what is to be done. 


I discuss this appreciation of [Svara under Karma Yoga, which can be 
considered to be a religious life. A life of religion is also a part of living a 
mature life, providing, of course, the religion is properly understood. Isvara 


is to be understood properly and, to the extent that one has this 


understanding, one has maturity. 


Emotional maturity implies an understanding of value structures and 
priorities. One’s priorities must be very clear with reference to values. 
There are universal values and there are certain other values, such as value 
for money, power, name, influence, or control, which are also valuable but 


need not be universal. 


A person can be happy without money, for example, whereas values like 
speaking truth and not hurting others are universal values. There are a 
number of other universal values, like non-stealing, compassion, friendship 
and service to others. These are all values that one values with reference to 


the behavior of others. 
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I want everyone to be friendly towards me, not to pose any threat to me, to 
help me when necessary, to speak only the truth to me. I do not want 
anyone to steal from me or lie to me. All of this I value. This means that I 
am very clear, absolutely ethical, in so far as other people’s behavior is 
concerned. About their behavior, I am absolute. (When it comes to my own 
behavior, however I have some problems). I also know that you expect the 
same behavior from me. This means that I have values, even though they 


may not be understood properly. 


The value of values is generally not understood, I know the values, I know 
what they are, but the value of each value has not been assimilated. In so far 
as the value of the values are concerned, I need to be educated. Either I have 


to educate myself or become educated with the help of someone else. 


If someone tells you to speak the truth, it is just so much preaching. You 
know very well that you should speak the truth. Similarly, no one needs to 
tell you not to steal. You know that very well also. You do not need to be 
told not to steal because you, too, don’t want your property stolen by 
anyone. In this way, these universal values are all known to you. A preacher 
of values is therefore immature and the one who receives the preaching, the 


one who nods his or her head, is, of course, also immature. 


Why should I not steal? What exactly is the value of non-stealing? How does 
it really affect me when I steal or hurt someone? Do I lose anything? Only if 
I have something to lose is it a value. Otherwise, it is not. For something to 
be a value, I should lose something when I go against it. I must be the loser, 
not the other person. My realization of the immensity of the loss when I go 


against a value is what makes me mature. 
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To the extent I appreciate the loss, I am mature, which implies education. I 
have to know the value of values. If the value of the values is not clear to 
me, then I will have greater value for the other incidental values, like money, 
power, and so on. Because these other values are so well assimilated, I will 


have problems of priority in terms of which values are to be followed. 


For example, should I speak the truth and lose the money I would get by 
telling a lie? Or should I tell a lie and get the money? Obviously, I have a 
conflict about what to do and will definitely do whatever is dearer to me. If 
money is dearer to me than speaking the truth, then value-education has not 


taken place. 


If we analyze this particular priority issue, we find, again, a lack of maturity. 
In terms of values and emotional management, there is immaturity. As you 
begin to address this problem, there is a maturing, an attempt to mature. 
Otherwise, you remain immature, even though you reach the age of ninety or 


one hundred. 


! Published in Arsha Vidya Gurukulam 3“ anniversary souvenir, 1989. 
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LIFE IS ROLE PLAYING! 


Swami Dayananda Saraswati 


Action and reaction, as we know from physics, are both equal and opposite. You 
cannot rub against something, without yourself getting rubbed in the process. 
However, I am looking at these two words with reference to one’s response to 
the world. 


LIFE INVOLVES RELATIONSHIP 


You cannot avoid relating as well as responding to the world, whether you like 
it. You must necessarily relate to the world in order to live your life; you need 
not relate to the world just to be alive. When you are in deep sleep, you are alive 
but you do not relate to the world; there is no world, in fact, for you. There is no 
relationship, no memories, no situational problems to cause any concern. You are 
just alive; you merely exist. You can exist even in a state of coma, without in any 
way relating to the world. It is possible to keep a person alive in coma for years 
on life support systems. However, that is not living. In order to live your life, you 
need to relate to the world. 


Any relationship implies two factors: one is you, the person, who relates and the 
other is what or whom you relate to. Of these two, one is a changing factor — that 
which you are related to. The situation to which you are related keeps on 
changing all the time and the change can be total. Now you see fire and now you 
see a stream of water; two things entirely different in nature. You meet your 
father and the next moment you meet your son. The object has completely 
changed, the son replacing the father. In terms of sensory perception, the objects 
constantly change. You perceive a form or smell or sound or touch or taste. Thus, 
the world you confront keeps changing whereas you, the one who confronts the 
world, is invariable. A person who sees a form is the same who hears a sound. 
The one who saw and heard is the one who is talking to someone now. The 
person, ‘you’ remains the same, whereas the objects keep changing. Therefore, 


l Excerpt from Action and Reaction, Arsha Vidya Research and Publications, Chennai, 2007. 


we can say that of the two factors involved in relating, one is variable and the 
other, the one who confronts, is invariable. You are the same person whether you 
relate to father or son, uncle or husband, friends or foe, employer or employee. 
You are the same whether you see or hear, walk or talk, sing or smell. This is true 
even from the standpoint of mental activities: the one who doubts is the one who 
decides; the one who loves is the one who hates; the one who is kind is the one 
who is cruel. The person is invariable and that is you. 


THE INVARIABLE FACTOR 


We need to look into the ‘you’ that is invariable. Is it totally invariable? We 
cannot say so because there seems to be a variable status even for the subject, the 
person who relates, in keeping with what or whom he or she relates. When you 
relate to your father either mentally or perceptually; you are a son. Again, when 
you relate to your son, you are no longer the previous person, the son; you are 
now a father. You undergo a change. The subject ‘I’ that was a son while relating 
to the father has changed to become a father while relating to the son. The person 
‘T is there but he or she has a different status now. To a sister, the ‘I’ is a brother; 
to a wife, the ‘I’ is a husband; to a student ‘I’ is a teacher and to a teacher the ‘I’ 
is a student. Thus, because of a relationship, the ‘T also undergoes change. 


The change in the ‘I’, however, is not total as is the case with the objects with 
which the ‘T’ relates. The object can be a form perceived earlier, that is totally 
replaced by a sound heard now. The object can be a friend that is totally replaced 
by another, a stranger, the exact opposite. There is something I like and 
something I do not like. Thus the change in the object is total. The subject ‘T, 
however, is not totally replaced. If it is, there will be no continuity at all. The 
father-I is replaced by the son-I, but the ‘I’ is not totally replaced. If it is totally 
replaced, there will be neither father nor son because the one who related to the 
son has vanished, while a new one who has appeared in his place cannot have a 
relationship with the father. If an invariable factor is not there in the subject, 
there will no thread to connect the experiences. Hence, the subject does undergo 
a change in relation to the object but the change is not total; it is incidental and 
partial. 


The partial change in the subject ‘T’ does not seem to leave any trace upon the T. 
Imagine that while you are talking to your sister, your wife comes along and you 
start talking to her. In relation to your wife, the brother goes away completely 


and the husband has taken his place. You are very much there, remember, 
because the one who was a brother is the same who is now the husband. At the 
same time, the previous role does not leave a trace upon you, the subject. 
Therefore, you are able to assume a new role altogether without suffering a 
change on your part. It reveals a great fact about life. It is an amazing capacity to 
undergo change when you relate to something, without intrinsically undergoing 
change. It is this capacity that makes your life imbued with freshness and 
freedom. If you do not recognise this fact fully, it is indeed a great tragedy and 
life becomes a misery. 


The invariable factor ‘I’ undergoes a seeming change with reference to a 
particular situation. When I come in contact with an object that I like I become a 
liker. The next moment, if I come in contact with an object that I dislike I 
immediately become a disliker. In both these situations the ‘I is very much 
present. This ‘I’ is invariable and is therefore neither a liker nor a disliker. Is it 
not true? If you know this to be true, you have made your life. 


Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Likes, Dislikes, and Alertness 


Question 
Can you elaborate on likes and dislikes? 
Answer 


Likes and dislikes are habitual. When we do a given thing repeatedly, 
it becomes a habit. In the beginning, we need to be deliberate, but when it is 
done a number of times, it gets done without much deliberation. It is like 
learning to ride a bicycle. At first, there is a lot of tension. It is very tiring 
and exhausting. In the beginning, you hold on to the handle tightly to 
maintain balance. In a few months, however, it becomes somewhat natural; 
it becomes a habit. Similarly, there are certain habits formed in our mind 
relating to the forming of opinions and conclusions or judgments. For 
instance, I have a certain experience with a certain person whose behavior is 
such and such, and based on that experience, I conclude something about 
persons who behave in that manner. When I now see a similar behavior, I 
automatically conclude that this person must be like that other person. The 
mind works by such association. Thus, we develop likes and dislikes, 
judging an object either as a means of my comfort and happiness, or as a 
threat to my comfort and happiness. It has become a habit of the mind to 
always keep judging people, situations, and things as favorable or 
unfavorable, desirable or undesirable; we keep on branding them. This 


happens without any deliberation. 


Once we brand something as desirable, we react in a certain way 


towards it -- we want it, we want to hold on to it, and we don’t let it go. 


www.AVGsatsang.org 


When we brand something as a threat, we dislike it, hate it, avoid it, and 
remove it. These are the reactions. Our response is called a reaction when 
there is no deliberation behind the action. If there is no free will, or if there 
is no deliberation behind an action, it is called a reaction. Thus, we are 
always reacting. So, very often, we just form opinions without deliberation, 


and we act or react without deliberation. 


At one point in time, there was certain understanding in my intellect. 
According to that understanding, I behaved in a particular manner 
repeatedly. Now that understanding has been ingrained and becomes 
habitual. As a result, even when my understanding changes, it takes a lot of 
time for me to change my habits. For example, I apply the brakes when I 
recognize that I am driving in the wrong direction, but the car takes its own 
time to come to a stop. Similarly, the mind, which has formed certain 
habits, takes its own time to correct those habits. To react, to judge, and to 
brand has become a habit of the mind. At some point in time in the past, 
there was deliberation involved, based on a certain understanding, but now 
the understanding has changed. Therefore, I must deliberately act to be able 


to reverse this habit. 


Very often I hear, “Swamiji, I understand everything, but I cannot 
change my habits. That understanding does not help me at the right time. I 
know that I should not get angry, but somehow, when I am provoked, that 
understanding does not come to help me and I just habitually get angry, say 
something, or do something.” That is called habitual error. The way to 
solve this is through alertness. With this new understanding, I remain alert 


and bring that understanding into play every time I interact with others. In 


www.AVGsatsang.org 2 


due course, the new understanding will prevail and the old understanding or 


habit will go. This is also called yoga. 


For example, being selfish has become my habit. I am selfish, 
because I am insecure. Unless I really take care of myself, I feel I am 
threatened. Therefore, I learn to be selfish; I always look after my own 
interests. The first question my mind asks is what is in it for me? This has 
become a habit. When I understand that this is actually inhibiting me, that it 
is restraining and binding me, I want to become free from this selfishness. 
However, every time I am about to do something, my mind automatically 
has a habit of acting in a selfish way. I must bring in my new understanding 
that selfishness is not right. “Give up selfishness. Be a little bit more 
generous. Be more charitable. Become more large-hearted. Be more 
sensitive.” When I apply that understanding, I will act in a non-selfish way. 
If the same selfishness comes back when I am about to do something, I 
must again assert my new value. It may require to be done a number of 


times. 


Similarly, the attraction for sense pleasures is a result of habit. 
Actually, it is just my false perception. I recognize that there is no pleasure 
there, but because of past habit, the mind wants to keep going back to those 
objects. I must make the mind see all the disadvantages involved, and bring 
it back. Each time the mind goes back, I have to show it the disadvantage 
and make it come back again. This may have to be done a number of times 


before the mind becomes free from its habit of doing things the old way. 


What is required for this is alertness. Introspection is also very 


helpful. What do we mean by meditation? Meditation is of the nature of 
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introspection. Meditation is being watchful of our thoughts, the pattern of 


our thoughts and always working with them, changing them. 
Question 


If we extend this concept of deliberation, isn’t there a risk of being 
indecisive? At times, I want to weigh the pluses and minuses of each of the 
various options and make a deliberate effort to judge those opportunities. 
Isn’t there a point at which we say alright you have to make a decision? 
How do you balance that aspect of making a deliberate choice with actually 


making a good choice? 
Answer 


Well, making a good choice is a result of deliberation. What is meant 
by deliberation is that you deliberate upon what is good and what is not so 
good. Therefore, whether something is good or not is the result of this 
deliberation. Now, if something is new, you may need to deliberate for long 
time. If something is familiar, the deliberation may not need much time. So 
deliberation does not imply any time frame. Deliberation simply means that 
you make the decision by your own choice. Sometimes the choice may be 
very clear and it does not take much time, and sometimes it is not clear and 
needs a longer time. The choice you wish to make thus depends upon each 


: ae 1 
individual case . 


1 Transcribed and edited by Chaya Raj, KK Davey and Jayshree Ramakrishnan. 
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travels all over the US and Canada delivering lectures. 
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Value of values 
Question 
“There is no such thing as the Golden Rule. It is the creation of man’s mind.” 


Please comment on this. 


Answer 

All human beings know that there is a universal law that applies equally to 
everyone. It is, that “I should not do unto others what I do not want done to me”. I want 
to live and I want to live happily. I know that my neighbor also wants to live and wants 
to live happily. Neither of us wants the other to come in his pursuit of happiness. This 
applies to everybody without exception. That is why it is a universal law. We are born 
with this knowledge. It was not created by any human mind at any particular time. 
Nobody ever wants be hurt or insulted or hated at any time. One always wants to be 


loved. 


Firstly, people do understand that others’ rights should be protected, as much as 
they want their own rights to be protected. I know that he wants his right to be protected. 
Whether I want to protect his right or not is a different matter! I know that what belongs 
to me should not be stolen. I know that he does not want his property to be stolen either! 
That is why thieves steal at night when no one is looking! Whether I protect his right or 


not is a different matter. But I am aware that he wants his right to be protected. 


Secondly, when I violate his right, I know that I am doing something wrong. This 
is because it is my own rule of not wanting my right violated, that I am not respecting 
with reference to him. The human being has the freedom to violate the rule. This 
violation is harmful and if people do not understand that violating this Golden Rule will 


harm them, they need to be told. 


If I know this, how is it that I don’t always follow it? Am I violating out of 
choice or out of compulsion? When I hurt somebody, am I doing it willingly or 
helplessly? Our answer is that it is out of helplessness, rather than willingness that we 
behave so. If I had a choice, I would not want to hurt anyone. It is when I am overcome 


by negative propensities like anger and jealously, that I do these things. We accept 
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something called ignorance. Ignorance creates likes and dislikes, and when our likes and 
dislikes overcome us we find ourselves violating the Golden Rule. Just because it is 


violated, it does not mean that the Golden Rule is not there; it is there. 


In nature, there is no violence. The rule that obtains is that one life form depends 
upon another life form. Therefore a cat eats a mouse for dinner, because it needs food. It 
is not that a cat goes around destroying every mouse in sight! A tiger does not go around 
killing all the animals in sight. It will kill prey only when it requires food. Otherwise it 
leaves everybody alone. There is no unnecessary violence. Just as creation is part of the 
universe, destruction is also part of the universe. Birth is an aspect of the universe; death 
is also an aspect of the universe. Destruction is built into the process of creation, so that 
the process may continue. It is not destruction for the sake of destruction. The tiger does 
not have a choice. It is programmed to respond automatically. Its instinct is in keeping 
with the ecological balance. Ecological balance is always maintained. Where human 
beings go, they disturb this ecological balance. Nature automatically sustains its balance. 
It is this balance, which is part of the Golden Rule. All the values that are taught are in 
keeping with this Golden Rule. 

KKK 
Question 
You feel you want to do something in one way but cannot and therefore, you act 


in a different way. How do we resolve such internal conflicts? 


Answer 

Generally internal conflicts are created whenever we try to go against a certain 
value or when there is a violation of a value. For instance, on the one hand we have a 
value for greed and on the other hand we have a value for doing something right. Greed 
arises from our own needs and our own insecurities. When we act in keeping with the 


universal values, such conflicts are reduced or resolved. 


Question 


Don’t we get inner conflicts for other reasons? 
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Answer 

Yes, inner conflicts can be due to other reasons also. Inner conflict can be present 
because I am helpless. I am required to do something that I do not want to do. Or the 
inner conflict may be present because I cannot do something, even though I want to do it 
or am required to do it. Not accepting the reality of a situation can also result in this 
conflict. So, a person’s own limitations and helplessness can bring about inner conflicts. 
If the inner conflict is due to the violation of a value, we should try to align with the 
value. Adherence to values and acceptance of the situation, are the ways to deal with 
inner conflicts. 

KRKKKK 

Question 

We are in kali yuga and there is a lot of conflict in the society. Would we be able 
to turn things around if all of us study and practice Vedanta? Or does it also require 


divine intervention? 


Answer 

Both, a group effort and divine intervention are required. Divine intervention 
comes as a result of group prayer. Humanity has to learn the appropriate values to 
follow. At this time, we have adopted the value of pursuing pleasure and comfort, which 
is causing many of these conflicts. If humanity as a whole learns that misplaced values 
are causing conflict, it will change. For instance, humanity as a whole discovered the 
consequences of abusing the environment and so it has decided to change its behavior as 


much as it can. 


Violating the laws of nature is one of the causes of these conflicts. For instance, 
consumption is a value under our current circumstances. It is a value against nature, 
because consuming more than what you need is against the law of nature. If the 
humanity understands this, it will certainly try to act in keeping with the laws. That is 
how the turn-around would come. This is how sathya yuga will come. Kali yuga will 
bring so much pain that people will learn from the pain and be transformed. Truth is 


indestructible. Truth will assert itself someday. Truth always wins. 


kkkkk 
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Question 
What is fairness? Everybody feels that they are fair according to his or her own 


standards. But they are not fair or neutral to others. 


Answer 

What is fairness? Fairness is where the reaction is in keeping with the action. We 
say that there is fairness in this universe. We are told that a reaction is both equal to and 
opposite of the action. We trust the order in the universe and say that karma, which 


means moral order or moral law, is fair. 


Vedanta communicates this theme in its teaching. It stresses that you are 
essentially divine, which means that you are a whole and complete being and that you are 
inherently a kind and loving person. All the evil that we have in the universe, the cruelty, 
etc. that we see, is incidental and product of ignorance. Therefore the unfairness, which 
we observe, is caused by ignorance. But even then, there is a fundamental fairness in the 


scheme of things. 


Fairness is when the reaction is in accordance with the action. Everyone feels 
fair, according to his or her own standards. What else can you do? You can only be fair 
according to your own standards, because that is what you have. In the Taittiriva 


Upanishad, there is, 
rtam vadisyami, satyam vadisyami 


May I speak rtam, may I speak satyam. [Taittirlya Upanishad 1-1] 

Rtam means truth and satyam also means truth. Are there two kinds of truths and 
if so, what is the difference between them? Rtam is the truth that is in keeping with what 
the scriptures say, and satyam is the truth, which is in keeping with my understanding of 


what the scriptures say. Both are therefore the truth. 


Fairness is a value. Every value is to be interpreted in a given situation. When I 
practice fairness, it is going to be in keeping with my interpretation of what fairness is. 
In order for me to be fair, I should understand what is meant by fairness, and then put this 
understanding into practice. Sometimes, I may think that I am being fair, but you may 


not think so. This is because I am acting according to my understanding of what fairness 
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is, which according to your understanding, is perhaps not fairness. Our standards of 


fairness are subjective and relative. 


What is important is the spirit of fairness. It is possible that I think that a given 
action is fair, but from the result I may discover that it is not fair. I may learn from this. 


Thus, we keep on learning the meaning of these values as we practice them. 


To return a favor that is done to me is fairness. But I must recognize that a favor 
is done to me. Sometimes, the recognition may not be there. A child may not understand 
what the mother does for him. When he comes home from school, he finds a glass of 
milk and a sandwich on the dining table. He doesn’t know where it comes from. He may 
not know who gives him all these things, or bears his expenses etc. This being the case, 
he doesn’t know what kind of favor is done to him. Therefore, he may say to his mom, 
“Mom, you are not doing anything for me.” If mom fails to do some little thing, the child 
may feel that his mom is not fair. If dad fails to do some little thing, the child may feel 
that his dad is not fair. This is because he doesn’t know exactly what it is that the parents 
are doing for him. As children grow, they will come to know. When they become parents, 


of course, they will know. 


AS we grow in our own understanding of what these values are, all we can do is to 
be fair according to our understanding of fairness, and have a commitment to be willing 
to learn. Life is a process of learning and growing. We understand that it is desirable to 
adhere to the truth, but it is the absolute nature of this truth that we have to understand 


and learn. 


Absolute fairness is not possible for anybody to practice, because there is 
insecurity. Practicing a value absolutely will require me to offer myself completely, 
including my life. And we are not prepared to do that. Only a sthitaprajna, perhaps, is 
prepared for that. A sthitaprajna is a wise person who has no doubts, vagueness, or error 
with reference to the knowledge of atma. To the extent that we are not prepared for total 
sacrifice, the practice of the value is going to be limited. But to the extent that I am 


willing to sacrifice, it is possible to practice the value of fairness. 


kkkkkkk 
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Question 


Please comment on intellectual, versus emotional values. 


Answer 

There are two kinds of values, intellectual and emotional. I would rather call 
them viveka and aviveka. Viveka means discrimination and aviveka means lack of 
discrimination. Everything that is created is designed to serve a certain purpose. We 
should relate to that purpose and assign them a value that is due to them. For instance, 
we cannot say that money has no use at all. That would be emotional and improper. You 
cannot say that you don’t need money because you do need it for sustaining your life. 
You have a family and therefore you need resources for your children and others. There 
is certain pragmatism when you say that you need money for your day-to-day life. But 
one can go to the other extreme and say that I cannot do without money. To become 
dependent upon money for my emotional security or for my happiness would be 
assigning too much importance to money. This disproportionate value that we give it, is 
an emotional value. The point is that we should assign the right degree of importance to 
everything, relative to its true role in our lives. This is, according it an intellectual value. 
Let us take the example of shoes. They are very important to me. They give me comfort 
while walking and protect my feet and therefore I have a value for them. But still, when I 
enter my home, I place them where they belong. I cannot bring them into my puja room! 
Similarly, money has a proper place in our lives. It is not designed to provide me 


emotional security, or give me happiness. 


All material things have a purpose to serve. We should not expect from them 
what they are not designed to provide. We require them in our day-to-day life, but they 
cannot give us freedom, or security, or happiness. We superimpose happiness, security, 
and freedom upon these material things. This superimposition is an emotional value. 
They can satisfy our basic needs like hunger and thirst. They can and do provide us 
comfort, and to the extent that we need comfort, we need these things. But beyond this, 
they cannot do anything. We cannot eat money. All the same, we need money to 


appease our hunger and thirst and provide us the basic comforts of life. 
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Of course we all know that there is no end to what we call comfort. Therefore, 
we should keep our life as simple as we can. We should have as few requirements as 
possible. We can never be totally free from requirements because this is how everybody 
is created. We are dependent upon the universe for our needs and the universe, in turn, is 
dependent upon us. We must recognize this interdependence, but at the same time be 
able to assess the role that they play in our lives. We should assign them the importance 
that they deserve, no more or no less. This is what we call viveka or discrimination. 
Giving more or less importance can be called an emotional value, meaning that it is due 
to aviveka, superimposition or subjective projection. When I hate a certain thing, it is a 
subjective projection. When I am attached to something, it is a subjective projection too. 
If there are problems we must understand them, as they are, not more or not less. Some 
people say there are no problems at all. That is not right because there are problems in 
life. Some say that there are only problems in life. That is also not right. Thus having a 
pragmatic approach to things in life is necessary. Otherwise there can be a lot of conflict 
in our mind. 

kkkkk 
Question 
To a goldsmith my wedding ring is just a piece of gold. But I have an emotional 


value for it because it symbolizes something. Please comment. 


Answer 

A wedding ring has an emotional value. You assign it that value. This is quite 
ok. Otherwise you would not call it a “wedding ring”. You would just call it gold. You 
cannot be indifferent to the wedding ring and you should protect it. If, however, the 
wedding ring is lost and you feel that you are lost, it is overkill. You should deal with the 
loss appropriately. You should then be aware that it is gold that you have lost, and that 


you can always buy another ring. 
KRKKKK 


Question 


Can I say that all of my emotions are of my own creation? 
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Answer 

We should define what emotion is. Love and compassion are also emotions. It is 
a wonderful thing to have emotions such as love and compassion. This is why we use the 
word superimposition or projection for other emotions such as greed, hatred etc. 
Superimposition is to see something when is not there, such as projecting a snake upon a 
piece of rope. Then you imagine that you see a snake where there is only rope. 


Therefore, we have to become free from superimposition. 


kkkkk 
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Freedom from Attachment 
One may ask, “What happens when I gain the knowledge that happiness comes 
from within myself? Does it mean I become the Almighty? Or does it mean I become 
Omniscient? Does it mean I control the world?” Nothing really happens. It is just that 
one begins to see things in the right perspective. Lord Krishna has described such a 
person as Gtmanyevatmana tustah, a person who is happy in oneself with oneself alone 


[BG' 2-55]. The person has discovered the satisfaction of wholeness from his own self. 


Lord Krishna further says, ‘vita raga bhaya krodhah, free from longing, fear and 
anger [BG 2-56]’. Such a person is free from raga, bhaya and krodha. Raga means 
attachment which results into demands, bhaya is fear and krodha is anger. This person’s 
mind becomes free from demands, anger and fear. This anger, fear and demand deprive 
us of happiness. Once these are removed, we become happy and can then own up to 
what we are. Today, our life is an endless process of becoming what we are not. We feel 
we are not wealthy enough and want to become wealthier. We feel we are not strong 
enough and want to become stronger and so on and so forth. It is all right to become 
wealthy, strong and powerful. But these can only be embellishments. They cannot make 


us happier than we already are. 


The Bhagavad Gita teaches us to stop the process of becoming something else 
and begin the process of owning up to what we are. We have to live a way of life, 
whereby what we choose becomes a reality for us. And the formula to live this way of 


life is to be ‘vita raga bhaya krodhah’. 


When we cannot do without something we call it raga, attachment or dependence. 
Very often we are controlled by something for which we have a weakness. We confuse 
attachment with love. Though attachment is also love, we should understand that love 
comes from a platform of freedom and strength, whereas attachment comes from a 
platform of need. Before we know it, we get attached to things. What in the beginning is 
a luxury becomes a necessity in the course of time. Vedanta does not say we should not 
enjoy life. Vedanta says, ‘tena tyaktena bhunjithah, enjoy things with freedom’ 


[Isavasya Upanishad, 1]. Lord Krishna also says ‘tydgdcchdntiranantaram, from 


' BG = Bhagavad Gita 
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renunciation follows peace immediately’ [BG 12-12]. When the mind enjoys freedom 
from dependence, there is santi or peace of mind. Thus the Bhagavad Gita teaches us 
how to relate to things. We always associate Vedanta with sannyāsa or renunciation. 
Vedanta teaches us to live intelligently. It teaches us the art of becoming happy. 


Becoming happy is not easy; it is very difficult. 


We have a weakness for several things. For instance, we cannot control ourselves 
when we see good food in front of us. This is dependence or attachment. It is all right to 
enjoy good food, but we should not become dependent on that. That for which we have a 
weakness, should not control us. The basic rule to live intelligently is to be free and not 
be controlled by anything. We can enjoy everything but with tvaga, or the spirit of 


renunciation of the attachment to, or dependence on it. 


kkkkkk 
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Freedom from Desires 

Desires are a product of ignorance. Getting rid of ignorance is a process. Some of 
the desires are helpful, some are hurtful, and some are neither helpful nor hurtful. There 
could be some desires that may be conducive to our self-growth. Your desire to come to 
the Gurukulam is also a desire, but a desire that may be helpful to your growth. So we 
cannot say that desire per se is wrong. We have to see whether a desire will be helpful or 
not. Yes, as we grow, our needs gradually reduce as we discover more satisfaction with 
ourselves. This is what is called growth. Desires therefore automatically become fewer. 
So freedom from desires is a “growing out” of desires, so that desires do not have a need 


to be there. 


The ultimate goal is to become free from the need to desire. The Vedantic 
perception is that you are what you seek to be. Ideally therefore, there should be no 
needs at all. But this is not the reality right now! Therefore we accept the need and 
analyze whether fulfilling that need is going to help or hurt us, and accordingly, make a 


decision. 
kkkkkk 


Question 


How do we manage our desires? 


Answer 

Desire is called kama in Sanskrit. We have to manage our desires and should not 
be managed by them. As long as we can manage our desires, we can afford to have 
desires. Desires create a problem when they manage us. Such desires are called binding 
desires. When not fulfilled, such binding desires can potentially result in reactions such 
as anger. If a desire is not fulfilled and if we can accept it as such, it is not a binding 


desire. 


Usually, a desire indicates a certain lack in me; a certain want. The desire is 
generally for something that I do not have. There cannot be a desire to have something 
that I already have. However, there are two kinds of desires. One, a set of desires for 
something that I do not have, and the other a set of desires for something that 7 think I do 


not have. 
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Pujya Swami Dayananda Saraswati usually tells a story to illustrate the second 
kind of desire. A man is reading a newspaper with his reading glasses. A friend drops by 
and this man tucks his reading glasses on his head and begins talking to that friend. The 
friend goes away after about 15 minutes. The man tries to resume reading his newspaper. 
He can’t read because he can’t find his glasses. He starts looking for his glasses where he 
normally keeps them and can’t find them there. He gets irritated and looks for them all 
over the house. He then gets upset and starts screaming at his wife. She is in the kitchen 
and does not respond. After a few minutes, she comes in and asks him, “What is the 
matter?” “Where did you keep my reading glasses? I can’t find them anywhere!” 
Although she sees where they are, she tells him, “I have not taken them. I don’t know 
where you kept them!” She watches this drama for a few minutes. Her son comes and he 
also watches the drama for a few more minutes. The youngest son walks in and his dad 
asks him, “Have you seen my reading glasses?” He says, “Yes, dad. I can show you 
where your glasses are, but on one condition.” “What is the condition?” “I should be 
allowed to go to the movies tonight!” “Sure. Where are my glasses?” “Dad, the glasses 


1? 


are right on your head!” The man then realizes that the glasses that he was searching for 
all this while are right on his head. The very action, of searching for the glasses, is 
because I desire the glasses. The desire for my glasses is also a desire. What kind of a 


desire? A desire for something that I think I do not have! 


Vedanta says that it is alright to desire something that we do not have, such as a 
house or a car. Which category does the desire for happiness fall into? Is it a desire for 
something that I do not have? Vedanta would say that it is a desire for something that I 
think Ido not have. The reading glasses are already with that man! For some reason, he 
thinks he does not have them! Similarly, happiness is my nature. For some reason I take 
myself to be an unhappy person, an insignificant person, a little person, a limited person, 
a helpless person! I feel I am insignificant and I want to be significant. I think I am 
helpless and I want to be free. So all these desires, like the desire for becoming 
significant, the desire for becoming free or the desire for becoming happy, are all there 
for something J think I do not have. These desires can never be fulfilled, like that desire 
for finding the reading glasses. He could never find it no matter what he did. Or, as in 


the story of ‘The 10" Man’, the leader can never find the 10" man, regardless of what he 
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does. The means of fulfilling that kind of desire is knowledge, not action! No amount of 


action can fulfill the desire to be happy, the desire to be free. 


How do we manage desires? When a desire arises in our minds, let us analyze 
what we seek to accomplish by fulfilling that desire. Is it desire for something that I do 
not have? Or is it desire for something that I have? “Swamiji, I do not have a million 
dollars and I want to have a million dollars.” “Ok, what do you want the million dollars 
for?” “I want it so that I can buy a new house and a new car.” “For what?” “So that I 


can be happy.” 


Ultimately, the one desire behind most desires is really the desire to be happy. 
There are some natural desires like the need for food, the need for clothes, the need for 
shelter and the need for transportation that can be understood because these are desires to 
help us sustain our lives. However if we are looking for some specific gourmet food, it is 
a cultivated desire. Other cultivated desires include, for instance, the desire for name 
brand clothes or a particular kind of car, say, a Lexus. Such cultivated desires are 
doomed to fail, meaning that these desires can never be fulfilled. Even if we get that 
Lexus, the desire for happiness cannot be fulfilled, because the Lexus cannot give us 


happiness forever. 


Therefore, to manage our desires, the first thing to do is to analyze what it is that 
we are seeking in the fulfilling of the desire. Are we seeking to be happier than we are? 
Or more secure than we are? Nothing has the capacity to give us happiness or security. 
When desires are not fulfilled, there is frustration. When those desires are fulfilled, the 
happiness comes momentarily and then goes away. Therefore, there is some frustration 


anyway. 


The tool with which to analyze our desires is called viveka. The desire to be 
happy is there because of aviveka or non-discernment, not discerning the fact that 
wholeness is my nature. Therefore, a desire to be whole or happy is a desire arising from 
aviveka, non-discrimination which, in turn, arises from ignorance. The way to deal with 
that desire is through viveka or discrimination. Vedanta would say, “nitya anitya vastu 
viveka”, meaning the discrimination between what is permanent, nitya and that, which is 


impermanent, anitya. What I am seeking is fullness. I should recognize that. 
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The best way to manage our desires is by understanding where the desire 
originates. Desires mostly originate from ignorance. Some desires originate from our 
needs because we have a body; we have a family, children and responsibilities. The 
desire to fulfill these natural desires is a legitimate desire. It is quite all right to pursue 
legitimate desires. Others have to be resolved via discrimination. What do I seek to 
accomplish through fulfilling the desire? Is it sense gratification? Is it ego gratification? 
Is it merely for that? The things that I am seeking have no capacity to fulfill my desire to 
be complete! Desires to satisfy our natural needs are genuine desires. But desires to 
satisfy our ego or the desire to satisfy our senses cannot deliver what it is that we are 


seeking! 


To have desire is quite all right. I cannot be without desire. As long as I feel 
incomplete, there will be desire. But I should know how to fulfill that desire. That desire 
for completeness cannot be fulfilled by action. The desire for completeness can be 
fulfilled only through knowledge, knowledge and recognition, that completeness is my 
nature. Viveka is required to analyze whether the desire is for something that is already 


acquired or the desire is for something that is not acquired. 


kkkkk 
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Freedom from Anger 
Question 

I have understood that kama, krodha and lobha have to be controlled and avoided. 
Could you show me the ways to control them, especially anger, which afflicts our lives so 
much? Is anger an acquired emotion? Having recognized what harm it can do to oneself 


and others, especially children, what can one do to resolve this? 


Answer 
Kama means lust, krodha means anger and /obha means greed. Lord Krishna 
identifies these three tendencies of lust, anger and greed, as our prime enemies. “Your 


enemies reside within yourself’, Lord Krishna says, “May you become free from them!” 


Anger does a lot of harm, both to others and to us. Like a matchstick, which 
burns itself before it burns anything else, anger will first burn the place where it 
originates and then burn everything in its path. Anger also causes a lot of damage 
particularly to children. Children do not understand why their parents get angry. 
Sometimes others with whom we get angry are also unaware of why we are angry. We 


should remember that anger does not solve any problem or accomplish anything. 


We cannot control anger. We can only control something that is within our 
control. When we can use our free will, we can control something. Although we say, “I 
got angry” or “Don’t get angry”, in fact it is not the person who ‘gets’ angry. It is anger 
that gets us and controls us. This is why, regardless of how much you try, you cannot get 
angry deliberately. So we can neither control nor give up anger. What we can do, 
however, is give up the cause of the anger. Give up the cause and the effect goes away 


by itself. 


What is the cause of anger? We get angry when our demands or expectations are 
not met with. We all have certain expectations and demands of others. If they do not 
meet with our expectations, or reject those demands, we feel rejected. This sense of 
rejection makes us angry. For example, if somebody does not invite me I feel I am 
rejected. Having been invited, if some one does not receive me properly, I feel I am 
rejected. Having been received, if I do not get the proper place at the table, I feel I am 


rejected. It takes so little for me to feel rejected. And what do I do when I feel rejected? 


www.AVGsatsang.org 15 


I react by rejecting others. If you reject me, I reject you. If you hurt me, I hurt you in 
return. So anger is our reaction to feeling rejected. We have become very sensitive and 


feel rejected in no time. 


The first thing we can do is understand our expectations of all the people around 
us as to how they should be or should not be, what they should do or should not do, etc. 
Our tendency to make demands of the behavior of others is our desire to control them to 
behave in a certain way, to fulfill our expectations, so as to make us feel good about 
ourselves. What we really expect from others is that they should gratify our ego in being 


who we would like them to be. 


Why do we expect this from others? It is because we don’t feel good about 
ourselves and want others to make us feel happy. My suggestion is that as best as we 
can, we should become free of this tendency to control, to make demands, to have 
expectations, to need other people to change and be agreeable, so that we can be happy. 
An analysis of every episode of anger will enable us to learn about some demand that is 
buried within us that came to surface. We should ask ourselves, “Is it fair that I make this 


demand and desire to control behavior so I am happy?” 


For instance, as parents, we have many behavioral expectations of our children 
and when these are not fulfilled, we get angry. Very often children do not even know 
what our expectations are, of them. As long as this demand is for their well-being, I think 
it is quite fair. But very often these demands from children are for our own sake. We 
want to mould them to fit our own image of what is desirable and make us happy in our 
being able to achieve it. We fail to recognize that children are independent entities with 
their own minds, their own things to do, their own lives and their own destinies. The role 
of a parent is, like that of a gardener’s to help plants grow, to help our children grow. We 
should give care, tenderness, concern and freedom to grow as best as possible. No 
growth is possible in an atmosphere of control. We should remind ourselves that while 
we may have the freedom to make demands, we do not have the freedom to demand that 


they be fulfilled. 


If we can resolve to drop even one demand, there is one less cause for anger. We 


should slowly stop demanding from the individuals around us that they should conform 
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to being what will make us happy. We should recognize that we have inexhaustible inner 


resources that we could tap for becoming and remaining happy. 


The other important thing is to not equate ourselves with our demands. Thus, 


when our expectations are rejected we will not feel that we, as individuals, are rejected. 


All anger stems from expectations and demands. Lord Krishna says, that what 
begins as a kama or a kamana - a desire or a demand, becomes krodha or anger when it is 
not fulfilled. Let us then become aware of how our mind functions and see what kinds of 
demands we have of the individuals around us. This is the only way to become free from 


krodha. 


The basic reason for anger is within us. We do not feel good about ourselves, do 
not accept ourselves and even reject ourselves, and hence, when others seem to reject us, 


we make an issue of it. 


Lobha or greed is another undesirable aspect of the mind. The Isavasya 


Upanishad says, 


ma grdhah kasyasvid dhanam 

May you not covet any body’s wealth! [Isavasya Upanishad, 1] 

In fact, you should not covet even your own wealth. Recognize that wealth does 
not belong to you or anybody else. It is our notion that it belongs to some one or the 
other. All wealth belongs to the Lord or the totality. Our relationship to it is merely that 
of a trustee. This is how we can gradually deal with kama, krodha and lobha. Let us 
learn the Bhagavad Gita better. Let us understand ourselves better. Let us learn the 
values of life. Let us learn to understand, if not control the mind, calm it and try to make 


it a friend. Let us strive to let go of all hurtful impulses and tendencies. 


Prayer to the Lord is also one of the things that we can do to help control our 
impulses. “Lord, please help me to become free from likes and dislikes. Help me rein in 
my expectations and give people the freedom to be who they can be. May I have the 
freedom to work hard and be satisfied with what I get. Whatever you have given me is 


the result of my honest effort, and let me be happy with as much”. 


kkkkk 
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Question 


Can a person be ‘comfortably angry’? 


Answer 


Nobody can be comfortable being angry. 


Question 


But anger drives and motivates people to achieve greater heights! 


Answer 


No. Anger cannot do that. It can only hurt either others or oneself. Some kind 
of a need on my part motivates me to achieve greater things, such as a need to be 
recognized or a need to be successful or a need to get ahead or a need to be better than 


others. It is such a need that motivates a person, or drives a person. Not anger. 


Question 


Is it possible to be detached and be angry at the same time? 


Answer 
Anger is a result of attachment. Anger, greed and jealousy are the result of 


attachment. Detachment means freedom from these passions. 
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Freedom from Greed 
Question 


Can you please elaborate on /obha? 


Answer 

Lobha means greed. What is greed? Typically, it is defined as not being able to 
part with what we have, even when there is a worthy recipient. Greed however has 
another aspect to it. It is also a lack of contentment with what we have. Thus greed is a 
disposition on the part of a person who is not satisfied with what he has, and who cannot 


part with what he has. 


Lobha or greed arises from a sense of insecurity. We are not able to derive 
security from within ourselves. Therefore, we need to surround ourselves with things, 
which we look upon as a source of security. We build fences around ourselves to protect 
ourselves. We acquire wealth, name, fame, power, etc. because we see security in them. 
We feel that wealth makes us secure; that we can have whatever we need, whenever we 
need it. We feel that power gives us security; that we will thus not be controlled, 
manipulated, or dominated over, and instead, we can control others! These are some of 


the means of security. 


Unfortunately, though we look upon them as a source of security, they do not 
have the capacity to give us security. That is why, even after acquiring them, we do not 
seem to find security and want even more. And even after possessing more, we do not 
feel secure. We feel we are not big enough or comfortable enough. Our sense of 


discontentment or insecurity doesn’t seem to go away despite our acquiring so much! 


The more we acquire, the more we are concerned about protecting it. Power is 
always like that. We know that if we have it, others may want it too. It is a zero-sum 
game. In the case of power, demand exceeds supply! Those who have power are always 
concerned that someday it may be snatched away from them, and have the need to hold 


on to it. 


arthamanartham bhavaya nityam nastitatah sukhalesah satyam 
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Wealth is calamitous, truly there is no joy in it. Reflect thus at all 
times. [Bhajagovindam, 29] 


“Arthamanartham, bhavaya nitya” means that we always observe the fact that 
artha is anartham. Artha has several meanings. One of them is ‘meaning’, as in pada 
and artha or word and meaning. S77 Sankaracharyd uses a different meaning of the word 
artham, in arthamanartham. Here, artham means wealth, and anartha means harm. 
“Understand that what you call wealth is in fact anartha, or that, which brings about all 
kinds of calamities and causes you harm. Recognize that what you call artha is harmful.” 
Sankara cautions. It is a person who wants to grow spiritually who is addressed here, and 
not anybody else. He is warned that artha is harmful because artha includes wealth, 
name, fame, recognition, everything. It can never satisfy you. This is told to a mature 
person, who is now ready to think about the meaning of life, and not to anybody else! 
Whatever teaching is imparted must be imparted to an adhikari. If the same thing is told 


to anybody else, it may perhaps create the wrong impression. 


In the Kathopanisad, Yamaraja offers Naciketas wealth. Naciketas says to 
Yamaraja, “na vittena tarpaniyo manusyah, man is not to be satisfied with wealth” [1-1- 
27], meaning that a human being can never be satisfied by wealth. The more we have, 


the more we want it. It is remarkable. 


The story of the 99 gold coins, illustrates how one can never be satisfied with 
what one has. A guru wanted to teach his disciple, a valuable lesson about Jobha. One 
morning, when the disciple opened his door, he found a bag containing 99 gold coins. He 
immediately assumed that one was missing. “If there had been 100, it would have been 
wonderful!” He now wanted the 100" gold coin. He worked overtime and saved money. 
He would not even eat properly because he wanted to save that money. All this, for the 
100" coin! After a lot of labor and pain, he acquired one gold coin and put it in the bag. 
The next morning he counted the coins. Again, there were only 99! He started working 
again. After six months he earned another gold coin. He put it in the bag. Yet again, 


upon counting, there were only 99! 
There is an old verse in Sanskrit, which illustrates the grip of /obha even better. 


nissvo hyekasatam Sati dasasatam laksam sahasradhipah 
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lakseso ksitipdlatam ksitipatih cakresavat sampadam 
cakregah punarindratam surapatirbrahmaspadam vanchhati 
brahma visnupadam harirharapadam trsnavadhim ko gatah 


The one who has no money wants 100. The one who has a 100 
wants 1000. The one who has 1000 wants 100,000. The one who 
has 100,000 wants to be a king. The king wants to be a soverign of 
the earth. The soverign of the earth wants to be Indra, the king of 
heavens. Indra wants to be Brahma. Brahma wants to be Visnu. 
Visnu wants to be Siva. Who has ever attained the end of craving? 


Nissvo hyekaSatam. Nisva means one who has no money at all. Ask him, “What 
do you want?” “Just give me 100”. In those days, 100, was a lot of money. “Give me 


100, I will be happy.” “Here it is. Have 100.” 


Sati daSasatam. Go to him after six months and ask him, “Are you happy now?” 


“I would like to have 1000, “Ok.” 


Laksam sahasradhipah. Ask the one who has 1000 or sahasra, “Are you happy?” 
“I want laksam or 1,00,000.” The lakshyam of those days is like a billion today. That is 
how it was. All right, give the sahasradhipah, a lakh of rupees. “Are you happy now?” 


LakseSso ksitipalatam. What does he want now? He has all the money. He wants 
power now. He is contesting elections. The wealthy wants to be a ksitipdla, a king. Ok, 


make him king of one kingdom. “Are you happy now?” 


Ksitipatih cakresavat sampadam. “No. I want to be a Chakravarti, the king of 
the whole earth.” Ok, make him the king of the whole earth. After six months, go to 


him. “Are you happy now?” 


Cakresgah punarindratam, the one who is the Lord of the whole earth, wants to be 
Indra. He wants to be the Lord of Heavens, of the three worlds. All right, make him 
Indra. “Hey Indra, are you happy?” 


Surapatirbrahmaspadam vanchhati. “I want to become Brahma”. All right! 


Make him Brahma. “Are you happy?” 


Brahma visnupadam. “I want to become Vishnu”. 
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Harih harapadam. “I want to be Hara or Siva”. 


Trsndvadhim ko gatah. “Whoever gained the end of the craving?” the verse 
concludes. Craving is such that you can never satisfy it! The more you get, the stronger 


the craving becomes. 


So lobha, or greed can very fittingly be compared to fire. The more you try to 
satisfy it, the fiercer it becomes. In the case of kama and krodha, when you satisfy them, 
they leave you at least momentarily. If you satisfy a desire, it goes away momentarily 
and similarly, when you express your anger, it goes away for the time being. But /obha 
will never go away. Therefore it is compared to a ocean, that is without any bounds. 


This is the nature of lobha. 


What should one do about /Jobha? Cultivate santosa or contentment. Be content 
with what you have. Know that you can never find contentment from what you have or 
what you will get; you have to discover contentment from within yourself. Recognize 
that contentment is born of your inner security and that you have to discover this security 


in yourself. 


We definitely require wealth as well as other things. We need them in our day-to- 
day life. We require money, we require some recognition, and we require some power 
too. We require all these things. I would suggest that you acquire as much as you can. 
You acquire as much money as you can, acquire as much power as you can, and acquire 
as much recognition and fame as you can. Do that. But understand that they cannot give 


you Satisfaction or contentment. They can be the means, but are not the end. 


If you look upon these things as the end, they can never fulfill the purpose. Yes, 
it is nice to have money, so that you can help. You can serve, and you can contribute. It 
is good to have power, recognition and some influence also. Then alone can you help 
people. Otherwise you cannot help. To help, to serve requires resources. Money is a 
resource; power is a resource; wealth is a resource. Resources are good. You take from 
them what you need and make the rest available for others. The contentment you get by 
satisfying somebody else is a lasting contentment, much more than the contentment you 


get by consuming it yourself. Consuming these things can never give you contentment. 
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Santosa is a component of niyama, prescribed in the astdnga-yoga of Pataiijali’: 
sauca-santosa-tapah-svadhydya- t§vara-pranidhanani-niyamah 


Niyama comprises purity, contentment, penance, study of scriptures 
and meditation upon (or renunciation of fruits of action to) Isvara. 
Patañjali Yogasutra 2-32. 


The only antidote for Jobha or greed is santosa or contentment. Again, as Sri 


Sankaracharya says in the Bhajagovindam: 


mitdha jahīhi dhandgamtrsnam kuru sadbuddhim manasi vitrsnam 
yallabhase nijakarmopdattam vittam tena vinodaya cittam 


Hey deluded person, may you give up the craving pertaining to 
wealth, and entertain the thought of the Lord in the mind free from 
craving. Be content with that whatever wealth you get by your 
honest work. [Bhaja Govindam, 2] 


kkkkk 


? Yama (restraint — non-injury, non-stealing, celibacy, non-acceptance of gifts, truth), niyama (see 
definition above), āsana (correct posture), pranayama (regulation of breath), pratyahara 
(withdrawl of the mind), dharana (fixing the mind), dhyana (meditation), samadhi (absorption) are 
the eight limbs (steps) to yoga or total absorption. 
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Freedom from Worries and Anxieties 
Question 


How do we become free from worries and anxieties? 


Answer 
To worry is something natural. It is not as if there can be no worries in life. 
Though it would be easy to declare that there are no reasons to worry, there can be some 


genuine causes for worry. 


Let us understand the nature of worries. Why are we worried? There may be a 
question about physical security. Suppose I am subjected to physical abuse, there can be 
a worry that I may again be abused. Health can be a cause for worry. Income can be a 
cause for worry. The future can be a cause for worry. These are some of the things we 


may be worried about. 


We must, however, recognize that mere worrying does not help. Worry will not 
accomplish anything. If we find ourselves worried about something, we must confront 
the object of worry and act upon it. Worried about health, security or income? If we can 
alter the unpleasant, we should try to change things to make the situation more pleasant 


or agreeable. 


There are certain inevitable things in life that we cannot help and which we 
cannot change. Worrying about things that we cannot change is not right. Lord Krishna 


says, 
tasmddapariharye ’rthe na tvam Sociturmarhasi 


You should not grieve over that which can not be altered. [BG 2-27] 
When there is something inevitable in life that we cannot change, we have to 
accept it gracefully. We must have the willingness to also accept the unpleasant realities 


of life, willingness to accept the unpleasant. 


Anxiety occurs because we are not willing to accept the unpleasant. It is natural 
that we are unwilling to accept pain and unwilling to accept the unfavorable. But we 
have to remind ourselves that the unpleasant, the unfavorable, the undesirable is also a 


reality of life. If I find that I cannot avoid certain things, I must be willing to accept them 
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gracefully. Accept the unpleasant, accept pain gracefully. Physical pain is one thing that 
we may not be able to avoid. We have to accept it gracefully, as being what God has 
destined for us. Do so in a spirit of humility, not defiance or worry and anxiety, or 
sadness and fear. As they say, ‘if you cannot win them, join them’. Accept it gracefully, 
as boldly as you can and with a prayerful mind. Prayer will also help in reducing the 
anxiety. Let us pray and seek the grace of the Lord so that the unfavorable situations can 


be avoided, but that we may get the strength to face them if they do come. 


Worries and anxieties call for a response from us. To the extent that we can, we 
should try to provide the response in our willingness to accept the inevitable in life. 
When we are born, we are bound to grow old. When the body is there, diseases are 
bound to occur. When birth is there, death will surely come. When wealth is there, 
poverty can also be at hand. When association is there, disassociation can be there. 
These are some of the laws of nature. This being the case, we have to accept them, 
however difficult they may be, not out of a sense of helplessness, but with grace. If 


possible, accept them as prasdda, the grace of the Lord. 


In every situation, there are certain things that we can change and many things 
that we cannot change. What we can change, we should use our will and courage to 
change. What we cannot change, we should accept gracefully. This is the way to deal 
with worries and anxieties. When we were born, everything was provided for us. As we 
have been going along in life also, what we need has been provided to us. Have some 
trust, in that there is somebody who is taking care of us; that whoever has caused this 
birth, will take care. This does not mean that we remain with folded hands and don’t do 
anything. But we must have sraddha, faith or trust in the scheme of things; a reasonable 
trust that there is fairness and that it will take care of everything. It should also be 


acceptable that it may not always do so. 


When worry comes, let us ask this question, ‘*’"Why am I worried?” Let us 
confront that worry. “Swamiji, what will happen, if...? Suppose that happens, then 
what?” Sometimes we do not confront the situations. We just worry. What if I lose my 


job? I ask, so, what will happen? I won’t have income. So what will happen? I cannot 
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pay my mortgage. So what will happen? I cannot live in this house? Go to an 


apartment. What will people think of me? Let them think whatever they want. 


Very often, we impose so many requirements upon ourselves. We have an image 
about ourselves and think that we cannot be otherwise. But we can be. When we really 
take this process far enough, we will be able to confront the unpleasant also. It is not that 
we cannot confront it. We can. If not, we pray to the Lord to give us the strength to 


confront what we need to confront in our life. 


God, give me the serenity to accept gracefully what I cannot change 
Give me the will and courage to change what I can 


And give me the wisdom to know the difference 
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Freedom from Sadness 
Question 

In the Bhagavad Gita, we learn that we should not grieve for things that we need 
not grieve for. Swamiji, can you please elaborate on this point with reference to day-to- 


day living? 


Answer 

The answer is contained in the question itself. We should not grieve for things 
that we need not grieve for. Grief arises when, number one, we do not understand the 
realities of life, and number two, we are not willing to accept these realities. We do not 
understand that the whole universe functions according to a certain order and that we 
cannot change this order. If we understand this reality, we will be able to deal with it 
comfortably. Sometimes, even when we understand, we do not accept it. Hence, in order 


to deal with the grief in our life, we need both understanding and acceptance. 


Lord Krishna says in the Bhagavad Gita that there are two entities. One is what 
we call the self, or atma. The other is what we call anātmā, the non-self. My body- 
mind-sense complex is what we call anatmd or the non-self, the personality. The atm is 
the person, the self, the conscious being. These are the two entities and neither of them 
deserves to be grieved for. What is the reality about the self? The reality about the self is 
that the self is immortal. It is free from birth and death and growth and decay. It is ever 
full and complete. This is the nature of the self and that is what the person is, that is what 


Iam. And when I am immortal, when I am complete, there is no cause for grief at all. 


Grief or sorrow comes when there is a certain loss, when there is hurt and when 
there is guilt. When I feel like I am the victim of somebody’s actions, there is sorrow, or 
when I find that I have victimized somebody, then also there is sorrow. When somebody 
has become the victim of what I do, I feel bad about it. Or when I become a victim of 


what somebody else does, then also I feel bad about it. 


Sorrow comes as a result of a buildup of a certain sequence of thought. Let us say 
that somebody insults me. If I simply do not accept it, I could just shake it off thinking, 
“That’s his opinion.” But what happens is that I keep thinking about what he said. He 


called me a thief or a liar! How can he do that? Who is he to do that? This train of 
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thought keeps on building up and gains momentum. Like the water in a river that gains 
momentum and turns into a flood, so also a given thought builds up, gains momentum, 


and gathers sufficient power to throw me off or drown me. 


Therefore, when you find your mind repeating a certain thought pattern, become 
alert and recognize that you are allowing this build up to take place. In case of someone 
insulting you, if you know you are not what the other person thinks or says you are, just 
drop the thought. If there is some validity in what that person has said, do something 
about it. When someone says something about me, either the person is wrong, in which 
case, I need not worry; or, the person is right and then also, I need not worry, because 
then I can learn something from it. Do not encourage the build-up of a negative thought 
because it would gather momentum and ultimately sadness, which can grow into 
depression, also. If something unpleasant or unfavorable happens and I consider 
someone else responsible for that, there is anger. If I consider myself responsible, there 
is frustration. It is better that I do not blame anybody. I remind myself that 


unpleasantness is a reality of life and so is failure. 


Life consists of pairs of opposites like the favorable and unfavorable, pleasant and 
unpleasant, heat and cold, comfort and discomfort, honor and dishonor, success and 
failure, birth and death etc. These pairs of opposites are called dvandvam. Like the two 
sides of a coin, these pairs are always associated and they will come to us, one by one. 
We cannot predict in what order they may come. There is no rule that comfort will come 


after discomfort, or that success will come after failure. 


That there is a possibility of failure, of the undesirable is a reality of life. That is 


how life is. With reference to that, Lord Krishna teaches us: 


nityam ca samacittatvam istanistopapattisu 


..and always evenness of mind regarding the gain of the desirable 
and the undesirable... [BG 13-9] 


Ista means desirable and anista means undesirable. We should greet both of them 
as they come. We should accept them with a balanced mind, with equanimity. The idea 
is to develop a comfort with this basic reality of life. The situation never remains the 


same; it keeps on changing. Sometimes pleasant, sometimes unpleasant, sometimes 
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favorable, sometimes unfavorable; this is how life is. We can ask, “What can I learn 
from this? How can I use this situation for my growth?” To grow is the purpose of life. 
If we can remain free from blaming, a situation will not cause grief or sorrow. As Lord 


Krishna says, 


jatasya hi dhruvo mrtyurdhruvam janma mrtasya ca 


tasmddapariharye ’rthe na tvam Sociturm arhasi 


Because, for that which is born, death is certain, and for that which 
is dead, birth is certain, therefore, you should not grieve over that 
which can not be altered. [BG 2-27] 


“Hey, Arjuna, death is certain for the one who is born, and birth is certain for the 
one who is dying, or will die.” This is just an example of what we call the realities of 
life. “Therefore, Arjuna, it does not behoove you to grieve for that which you cannot 


change.” 


In short, the whole universe is created and functioning according to a certain order 
and according to certain laws. We have neither created the laws nor can we change them. 
They are going to function in their own way. “Therefore, Arjuna”, Lord Krishna says, 
“do not grieve for that which you cannot change or control, because you just cannot avoid 
it.” 

Even though, there is no point in grieving for what we cannot avoid, I am afraid, 
most of us will definitely grieve on account of death of ‘near and dear one’. This is 
understandable. Death is a big thing. But then we also grieve for many little things in 
life. I can understand that if somebody near or dear dies, there is definitely a loss in our 
life. There is a vacuum created and it is going to leave a deep impression on us. Hence, 
to say that there should be no grief at all may not be easy to follow, but we can deal with 


the grief if we are prepared, knowing that it is going to happen some day. 


The example is given is that of traveling in trains in India, where several 
passengers come together. Sometimes the railroad journey is for twenty-four hours or 
more, and in the train these ten or fifteen people share a certain compartment, as well as 
their lunches. Someone buys a cup of tea for everybody, and you buy some fruits for 


everybody. This is how you develop a certain relationship. It begins as an acquaintance, 
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and then when you start sharing something, perhaps a certain bonding takes place. But 
we know very well that as the destinations arrive, people will go their respective ways. 
When one person leaves and says, “Okay, thanks, bye-bye,” I say, “Are you leaving?” 
with tears in my eyes. “Oh, please don’t leave me.” He says, “Oh, I have to leave you. 
My destination has come.” Everybody has to leave when his or her destination comes. 
Usually, in the course of train journeys, we do not weep because we know this. We know 
that we are going to separate; destiny has brought us together from different origins, and 
destiny has decided the different destinations. Since we are prepared for the fact, we do 
not have much difficulty in dealing with the separation when the passengers leave, one by 


one. 


Within the home and in the family, there is a similar situation, wherein everybody 
is pursuing his or her own agenda. Every soul or jiva has its own agenda, its own 
journey. In the process of that journey, we have gotten together. It is a wonderful thing, 
this getting together. We develop relationships, and we share and help to make each 
other happy and help each other grow. But if we keep in mind the fact that some day 
everyone has to leave for his or her own destination, then we can deal with this fact. If 
you have this understanding, there is acceptance and comfort with this fact. Therefore, 


we may say that, sorrow or grief arises on account of not accepting the realities of life. 


That I may make an effort and the effort may not produce a successful result is 
another reality of life. We need not call it failure. Lord Krishna does not like to judge a 
result as a failure. He says that the result is always going to be in accordance with the 
action, and therefore, there is no such thing as success or failure. Everything functions 
according to the law, Swamiji used to say. When I bring my palms together, there is a 
clapping sound. When I clap my palms, and the sound of clapping is produced, is it 
success or failure? If you want the sound, it is success. If you don’t, it is failure. If I 
keep on clapping and want the sound, I would call the result, a success. If I go on 
clapping but then don’t want clapping to make the sound, I would call the result, failure. 
So the sound of clapping is neither success nor failure. It is simply a result of an action, 


in keeping with the laws of nature. 
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Understand that success and failure are relative. It is most amazing that an event, 
which somebody judges as a success, is the very event that is judged as a failure by 
somebody else. If I expect my investment to yield a rate or return of twenty-five percent 
but get only fifteen percent, I think I have failed. But somebody who expects a five 
percent rate of return but gets fifteen percent, feels that he has succeeded. If I expect a B 
minus and I get an A minus, I am successful. If I expect an A plus and get an A minus, I 
am a failure. So understand that success and failure are entirely subjective, meaning that 


they are more a projection of my mind than a reality of life. 


Even comfort and discomfort are subjective. What is comfort? Is this 
temperature comfortable? Is everybody comfortable? If everybody were comfortable, it 
would be a miracle. There is always somebody who feels cold and somebody else who 
feels warm. In any environment, there are people who feel very cold and will wrap 
themselves in a shawl while other people feel very warm and remove their wraps. So 
there is no such thing as pleasant or unpleasant, delicious or tasteless. “Oh, the food is 
very delicious” is what somebody says, and another person doesn’t care for it. What is 


aroma and what is stench? All of these things are relative. 


We have preconceived ideas of what is right and what is wrong, what is success 
and what is failure, what is favorable and what is unfavorable, what is honor and what is 
dishonor and so on. Everything is relative. Somebody may feel happy that he was 
invited to a party while somebody else can feel miserable because he was not made to sit 
at a given table and somebody else sat at that table. That would be enough to make him 
miserable. But, Swamiji, even though I was made to sit at the proper table, the host did 
not talk to me properly. That’s it. He talked to me properly all right, but then when he 
served me, he didn’t do it properly. After all, anything can offend a person and one can 
feel bad. And, there are those whom nothing can offend. They think everything is 


wonderful! 


Therefore, sorrow is purely a projection of the mind. It is not a reality of life. 
Lord Krishna says that there is no reason for sorrow at all. The atma, the self, does not 
deserve to be a cause of sorrow because it is immortal. And the body, the non-self, does 


not deserve to be cause of sorrow because it is mortal, regardless of what you do. And, 
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therefore, when we understand the realities of life we can accept them as prasdda or the 
grace of the Lord. “Swamiji, somebody has given me a slap. Is it prasada?” I do not 


know. But you have to perhaps think about it. 


We may not be able to see the grace of the Lord in many things. But we can 
perhaps give God the benefit of the doubt. In some cases, we may be able to see his 
grace, while in others we may not. But we can always allow the benefit of the doubt that 
there is a basic fairness and therefore things happen according to the fairness of the Lord. 
Thus, even if I do not understand something, I accept it gracefully because I cannot 
change it anyway. Lord, give me the serenity to accept what I cannot change. We call 


this serenity ‘prasdda buddhi’ or the graceful acceptance of things that we cannot change. 


A graceful acceptance of that which is not in our control is a very practical thing. 
It is a good policy and will help us deal with reactions such as sorrow. A reaction arises 
because we resist or do not accept the reality of life. This is how we can deal with sorrow 
in our day-to-day life; count your blessings and don’t complain about what you don’t 
have. We can always complain about many things that we don’t have. But at the same 
time, it is also a fact that there are a number of things that we do have, also. There is a 
very beautiful prayer by Pujya Swamiji, “Lord, give me this wisdom that I can see your 
grace in everything. I have nothing to ask of you because you have given me everything 
without my asking. You have given me the eyes with which I can see, the ears with 
which I can hear, the mind with which I can think and the intellect with which I can make 
decisions. All of these are given to me. And, therefore, I think that you have given me 


plenty.” 


Somebody can say, “Swamiji, the Lord has given me eyes, but only two. Why 
not three eyes?” One can ask this question. “Oh, I can see, all right, but I can’t see very 
far.” One can say this. “But I can’t see at close range.” One can say this too. Thus there 
are limitations as well as privileges. The glass is half full; you can either call it half full, 
or half empty. It is all a matter of how one perceives life and therefore sorrow is a result 
of a certain perception. And freedom from sorrow is a result of another perception. A 
wrong perception gives rise to sorrow, and the right perception will bring freedom from 


sorrow. 
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Understand that sorrow is a result of perception and nothing else. The other day 
the Super Bowl was being played. The Giants won, and San Francisco lost. A boy who 
was watching this game rushed over and just kicked the TV. I said, “What are you 
doing?” “I hate these Giants!” Why? Because he was rooting for San Francisco! Even 
though he lives in New York, he was rooting for the Forty Niners. I live in New York, 
and I was rooting for New York. The same event could make one person happy and 


another so miserable. 


If you want to be miserable, there will be enough reasons to be miserable. If you 
want to be happy, there are enough reasons to be happy. Given any situation, we have to 
decide to be happy. Let the situation be what it is. “But Swamiji, I am being insulted.” 
Why do you call it an insult? That is the other person’s problem. “Somebody is treating 
me badly.” Well, all right, don’t personalize it; don’t internalize it; don’t accept it. And 
don’t retaliate, also. Remember that sorrow is a result of perception and happiness is also 
the result of a perception. Whenever I feel sad, whenever I feel sorrowful, there must be 
some wrong perception on my part. Let me examine the perception that has caused this 
and correct it. You can try to correct or change the situation if that is possible. I am not 
saying that you should not do something about the sorrow. You can create distance from 
a painful situation or with someone who harms you. One can do that. One should do 
whatever is practically possible in order to create comfort for oneself. Ultimately 
however, sorrow is the result of a given perception. And freedom from sorrow is a result 


of right perception. 
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Freedom in Relationships 
Question 

According to the Bhagavad Gita, you should see the good in people and elevate 
them. Let us say you follow this advice in the current economic down turn and elevate 
your colleagues at work in front of your boss and in the process keep your contributions 
unknown. As a result, the boss may come to the conclusion that your colleagues are 
superior to you and decide to fire you. Now you do not have a job and are unable to send 
your kids to college. Following the Bhagavad Gita’s advice and just accepting the results 


of actions seems to be difficult in this situation. Kindly comment. 


Answer 

Whenever you interact with somebody, “elevating him or her” means that you are 
making that person feel good about themselves and comfortable in your presence. You 
are accepting that person. That is what elevating means. Elevating does not mean that 
you have to praise or publicize that person. Elevation means acceptance or respect. 


Please understand that respect and acceptance is not an action; it is an attitude of mind. 


Every person has his or her virtues and limitations. If I focus my attention on the 
limitation of a person, I will reject the person in my mind. If I focus my attention on the 
virtues of the person, I am going to respect the person. Again, respect and rejection are 
both the results of a perception. There is a rose in my hand, and there are thorns on its 
stem. If I give importance to the thorns, I will think that the rose is painful. If I give 
importance to the rose, I will think that it is very pleasant. This is how a reaction depends 


upon how we perceive a thing. 


Everything is a combination of the pleasant and the painful, a combination of 
virtue and limitation. While nothing is perfect, nothing is worthless either. Whatever has 
been created is imperfect and incomplete, but at the same time, whatever is created also 
has a purpose. Focus on that purpose and you will see the goodness. In everything and 
everybody, there is always something, which, perhaps, is worth praising; some utility, 


some value, some beauty or a contribution of some sort. 


If your mind can see that useful or beautiful aspect in a person, there is going to 


be a respect and acceptance of that person. This is all it takes to make the person feel 
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accepted by you and feel good about himself or herself. Don’t make a demand upon the 
person that he should be different from what he is. When you have a demanding 
relationship, you make the person uncomfortable. When you have an accepting 


relationship, you make the person comfortable. 


When you relate to somebody, the way to get the best out of that person is to 
make that person comfortable. Suppose, that you want to inspire a person to make the 
best food, - the Swamis know all about getting the best food out of a person - a simple 
compliment such as, “Oh, the other day, the dosa you made was wonderful” will ensure 
that you get the best dosa. If you say, “You don’t know how to make idli properly” or 
you say, “What is this chutney? It’s no good”, you are not going to inspire the best in that 
person. If six food items are prepared, and two are good, two are not so good, and two 
are bad, what should you be talking about? Focus your attention on the things that are 
good. If you think that things are not good and can help the person make them better, 
help them. “Oh, I think that when you make the dosa, you know, you should have this 
batter done this way”, and so on. Otherwise, focus your attention on the things that are 


good. 


Have the attitude of always helping the other person with reference to his 
limitation rather than making his limitation an issue. Unfortunately, what we often do is 
make the weakness or limitation of a person an issue, to try to feel good about ourselves. 
I feel good about myself in the light of the limitations of others. For example, if there are 
two lines drawn, there are two ways of making my line bigger. I can either make my line 
bigger, or I can make the other line shorter. Usually, people make the other line shorter 
and have the feeling that they are superior. This is very negative and unproductive. You 
can become bigger than you are, but for that you need not make the other person smaller. 


Let the other person also feel big in your presence. This is called ‘love’. 


Love is when you make the other person feel bigger in your presence, feel 
elevated, feel good and feel accepted. Then you are accepted as well. This is what we 
meant by saying that you should elevate the other person. When you reject somebody, 
you are going to be rejected too, because the rejected person will retaliate. Nobody likes 


to be rejected. 
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In the situation that was described above, the meeting with the boss and elevating 
a person by praising him in the presence of the colleagues, you can do that provided you 
are willing to live with the consequences. The thing to understand is that there are 
values, which we cannot practice right away in total measure. Each value has to be 
interpreted and practiced within certain limitations and we should set boundaries when 
we practice them. Practicing a value always requires me to give up something or do 
without something. Sometimes it may even result in some deprivation. So practicing a 
value requires me to suffer a little bit. That suffering is the means of my growth. But 
there is a limit to how much I can suffer. Let us recognize our limits, and practice the 


value such that we do not hurt ourselves. 


This is an extreme case where I imagine that the boss doesn’t understand for 
himself, takes my word for what it is and since I praise the person, thinks that he is 
praiseworthy and I am not. I would expect that bosses are smarter than this. You have to 
consider your own capacity or the extent to which you are able to stretch yourself, and 
you also have to look at the maturity of your boss. I think the boss must have some other 
data, regarding what this fellow has been doing and what you have been doing, and the 
purpose of what you are saying. So, whether you are saying something out of courtesy or 
something that is genuine, supposing that this scenario is true, if you are not able to live 
with the consequences, please practice this value within your own limits. Practice every 


value, even the values of truthfulness, honesty or non-violence, within your own limits. 


Sometimes, being honest may be hurting you. Then, ask yourself, “Am I willing 
to be hurt that much?” If I am not, I will practice the value within my boundaries. Any 
one value, to be practiced in its totality, will require me to give up myself totally. I am 
not prepared for that, as yet. So I practice a value to the extent that I am willing to give 
something up. But I do make a commitment that to the extent that I can I will try to 


stretch my limits every time. 


Therefore, to answer this question, if you feel that your boss will take your words 
for granted, promote your colleague and fire you, don’t do that, because sending your 
children to college is important. Having the job is important. Supporting your family is 


important. You are required to elevate your children, and elevate your family also. So, 
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when you are functioning with the spirit of elevating others, you have to strike a balance 
between elevating a colleague and elevating the family. Understand that every person 
has to perform many roles. A man is a husband, a father, a doctor etc. Every value calls 
for a balance between the roles. I have to strike that balance between the various roles 
and their attendant requirements and conduct myself in view of that. Always remember 
that a value has to be interpreted with reference to a given situation, at a given time, place 
and situation, and must be practiced accordingly. 
kkkkk 

Question 

The Bhagavad Gita says that you should see the good in people and elevate them. 
But it also tells you not to tolerate adharma and nip it in the bud at the level of the family 
and community. Which of the two should be followed in a family situation when 
according to everyone in the family one person lashes out at people without provocation. 


This particular family member is just angry, not insane and cannot be approached gently. 


Answer 

Acceptance is not a behavior or an action. It is the attitude that you have in 
relating to the person. For instance, what is honesty? It is not a given action that is 
called honesty or dishonesty, but the intention with which you perform the action. It is an 
attitude of mind and spirit that you have, which is called honesty or dishonesty. 
Similarly, elevating a person or accepting a person, even one who is angry or hurtful of 


other people, is having sympathy in your mind for that person. 


“But Swamiji, how can you sympathize? This fellow is hurting everybody.” 
Perhaps it would help if you could look at the person behind the behavior. Usually, 
behind aggressive or hurtful behavior, you will find a person who feels hurt. Very often, 
people who are angry or intolerant are suffering from insecurity. They typically suffer 


from a sense of rejection. 


When does a person get angry? Usually a person gets angry when he feels 
rejected. “But I did not do anything to make him feel that way.” You may not have done 
anything to reject that person, but he still feels rejected! Feeling rejected is something 


subjective. He may feel that he is not accepted or respected. 
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Somewhere along the process of his growing up, he may have been rejected again 
and again by the elders. Elders sometimes make demands of their children, which the 
children are not able to satisfy. “What is your score on that test?” “Ninety percent”, the 
child says, with pride. “Is that all? Not ninety-five?” In this manner, regardless of what 


the child does, he does not seem to satisfy the people who are important to him. 


Every one of us has some people who are important to us, whose approval and 
acceptance is also important to us. The father may be the important person, or the mother 
may be the important person, or even an uncle or someone else. If you get their 
acceptance, there is nourishment and if you don’t, there is hurt. Very often, people who 
were not fortunate enough to get this manner of nourishment and support when growing 


up, have more than their share of hurt. 


So here is a person who is entertaining or nursing a lot of resentment and anger 
against the people who, in his opinion, have done him an injustice, hurt him or not 
accepted him. He grows up with this kind of feeling of anger and resentment. This is 
why he reacts quite out of proportion, to the slightest sign of non-acceptance by 
somebody else. The situation may not call for that kind of reaction but then, because the 
person has become so sensitive, the least suggestion of non-acceptance, or hint of 
confrontation or questioning, creates a sense of hurt and rejection in that person. And the 


person reacts by rejecting you. 


A rejected person rejects others. Anger is my response to your rejection of me. 
We may not have done anything to deserve that and I am not saying that just because a 
person is angry with you, you deserve that anger. All I am saying is that there is some 
reason for the person to act the way he does. Though it may not seem reasonable from 
our standpoint, the person seeks to justify what he does. If you understand where this 
person is coming from, why he behaves the way he does and how he suffers from a sense 
of rejection and hurt, there will be sympathy for the person at least in your mind. This is 


what we mean by accepting the person. 


You may not have done anything to hurt that person, but somebody else has hurt 
him in the past, and you may have become the occasion for that hurt to surface. What 


happens is that by your behavior, you may inadvertently be evoking the hurt person in 
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him. And, therefore, you may want to look at yourself, “Am I doing something by which 
that hurt person is invoked? Can I bring about some change in my own approach or my 
own behavior so that the person feels more accepted?” Try to see if you can do that. If 
you cannot, at least have sympathy in your mind for that person, so that whenever you 
interact with him, it will be from the platform of sympathy rather than from a platform of 


reaction. This is all we can say. 


What you should do depends upon the particular situation. If you feel that such a 
person must be restrained because he is hurting either himself or others, do that. But that 
restraining should not be a punishment; it should be done out of as much sympathy as 
possible. It is not easy, but this is what we can do for our own mental health. If we keep 
on reacting, then we are also hurting ourselves or damaging ourselves. If we can 
cultivate as much sympathy as possible through our understanding, it will help us in 


dealing with these kinds of situations. 
kkkkkk 


Question 
Swamiji, what do you do when friends or even close family members sometimes 


mistake kindness and love for hatred? How do I avoid this wrong perception? 


Answer 

It is rather unusual that friends or close family members interpret kindness or love 
as hatred. Kindness doesn’t always mean favoring. Kindness may involve favoring and 
sometimes even restraining also. It is not easy to mistake kindness or love for hatred. 
But, two things may be involved. Perhaps my way of expressing my kindness and love is 


such that people do not know where I am coming from. 


Some people’s way of expressing themselves is not very clear to others. Here is 
an example. Some time ago in India, I met a person who was a Forest Officer. He was 
very comfortable with wild animals. He used to have a female tiger, in his yard that was 
like a pet. This tiger loved him and he loved this tiger. Whenever he went away on his 
trips, naturally, the tiger missed him. When he returned, the tiger would be angry and 
would not come to him for a little while. Afterwards, peace would be re-established and 


the tiger would express her love. What would the tiger do to express its love? It would 
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lick his hand. Her tongue was so rough that it felt like thorns. So when this tiger licked 
his hand, the hand would start bleeding. 


People sometimes may not understand the way we express love. Our words, 
behavior, or body language may be such that perhaps the intention is not conveyed. This 
is because kindness is in your mind. Love also, is in your mind. It is conveyed in your 
actions. Others can only infer your kindness or love. We infer that a person is very kind, 
because he is an accommodating person, a giving person, and a loving person. Similarly, 


love is also inferred when he accepts us and does something that we like. 


People infer your love or kindness by your physical actions. It is possible that 
your way of expressing kindness and love may be such that it is interpreted as hatred. So 
if you are genuinely kind and loving, perhaps you have to look at the way in which you 
express the kindness. Is it expressed in a way that people can understand? It is not 
enough to have good intentions. How we communicate our intentions is also very 
important. Thus, we may have to examine the manner in which our intentions are 
communicated and see whether some change can be brought about so that people can 


understand our intentions for what they are. 


Another possible reason for the misinterpretation of our good intentions could be 
the people’s unwillingness to change their existing impressions of us. Maybe in the past I 
was a bit rough. Maybe I was not very kind. Maybe I was not a loving person. This is 
what their general impression of me may have been, which they continue to have. So 
even if I now act as a kind or loving person, they think that I am just posing or 
pretending. It is possible then, that even though my kindness is expressed in action, 


people may not actually give me credit for that. 


“How do I avoid this wrong perception?” Maybe you may try to avoid giving 
others a wrong perception in the first place. Also, other people should be willing to 
change their perception of you. It may be that they do not want to change their 
perception, because it is in their interest not to change their perception. Then you cannot 
do anything. But if they are available to changing their perception, the perception can be 
changed. We can always communicate in words. You can ask, “What action of mine 


makes you think that I hate you or that I am not kind?” 
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Let us also learn from others. Maybe we can learn from people who interpret our 
actions as unkindness or hatred. We can learn what makes them think that way. We can 
communicate with the people whose acceptance is important to us and from that, learn 
and try to bring about changes in the way we express ourselves. We may help the 
situation by communicating in words and at the same time making an attempt to change 


our language so that they will understand. 
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Question 


How do we resolve conflicts, particularly when both parties seem to be right? 


Answer 
This can be done by negotiation, because both are seemingly right from their own 
standpoint. If each is willing to understand the standpoint of the other and meet halfway, 


perhaps it may work out. But this can only happen if both are willing. 
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Question 


Does detachment apply to personal relationships? 


Answer 


Yes, very much. Detachment means love, non-demanding love. Attachment 


implies demand. 


Question 
But if you are non-demanding, you can be taken advantage of! For example, I co- 
operate with all my colleagues and my boss at work. But I find that they keep increasing 


their demands. That is a case where I am non-demanding but they are demanding. 


Answer 

When you say you are non-demanding, it appears that outwardly you are not 
demanding, but inwardly, you are demanding that others should not take advantage of 
you. In that case, you have to protect yourself. When you follow values, you should 
draw boundaries depending upon the extent to which you can stretch yourself or reach 
out to others. Every value requires you to reach out. When you help others, you are 


reaching out. When you are honest, you are reaching out. When you are kind, you are 
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reaching out. All values require you to reach out. But there is generally a limit to the 
extent you can reach out. Therefore draw boundaries. You can reach out thus far and no 
further. This boundary depends upon your ability to let go, to be able to live with pain. 
Hopefully, you will develop the ability to reach out more and more. But you must 
respect yourself as you are, with your needs and your limitations. If you over stretch 
yourself, you will hurt yourself. While following the values, you also respect your own 
boundaries and hope that you can stretch the boundaries as you go along, depending upon 
your capacity to give or your capacity to sustain pain. 
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Question 


Is it possible to be detached and still be emotional? 


Answer 

Yes, you can be emotional in true sense only when you are detached. Otherwise 
attachment converts emotions into passions. For example, anger and greed are passions. 
We cannot control our passions. Whenever you are comfortable with an emotion, call it 
emotion. Whenever you are not comfortable with an emotion, call it passion. When 
there is anger in my mind, I am uncomfortable. Anger, grief or jealously make me 
uncomfortable with myself. When there is kindness, or compassion I am comfortable 
and happy with myself. Therefore we call our responses, emotions when they are our 


nature and passions when they are not our nature. 


kkkkk 


www.AVGsatsang.org 42 


Freedom from Limitations 
Question 

Swamiji, you had said that we are what we are and no one can change that, and 
we just have to accept that and live with it. Does this mean that we can’t change or learn 
new things? We all want our kids to do well in school and outside, and what if they start 


saying the same thing back to us? Could you please explain? 


Answer 

Although there are certain things about us that we can change, we are what we are 
and hence, there are certain things about us that we cannot change. For instance, “I was 
born as a man,” “I was born as a woman,” “I am the son of these parents,” “I am five feet, 
eight inches tall” these are things that cannot be changed. I also have a personality 
consisting of the body, sense organs, mind and intellect. Each one of these has a 
capacity, but at the same time, each one of these also has a limitation. There is nothing 
we can do about it. I do have an intellect with which I can learn and know, but there is 
going to be a limit to what I can do with my intellect. There is a limit to what I can do 
with my hands, my legs, with whatever equipment that has been given to me. So, I ama 


limited being and I have to accept that fact. 


To live with it means to develop a comfort with the fact that limitation is all right. 
It is not a crime to be limited. Everyone is created limited, but within these limitations 
there can be some differences among people. Somebody may be more limited in one way 
and less limited in some other way. Differences exist, but the fact remains that I am 
created and therefore I am limited. I cannot change the fact that I am limited. I can 
change what I know and what I do. I can know more and I can do more. I can make 
certain types of changes and still the fact that I am a limited being will not change. I may 
have a certain potential that I can explore, but I may not have some other potential. For 
example, someone may say, “Swamiji, I just cannot learn computers. My brain doesn’t 
go there.” Somebody else may say, “Medicine is impossible. The other day I saw a 


dissection of a cat and I decided medicine is not for me.” 


Everyone is not cut out for everything; everybody doesn’t have every potential; 


everybody cannot do everything. This fact about me has to be accepted and I have to 
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accept it gracefully. I should accept it and live with it. Living with it means that I accept 


it gracefully and develop a comfort with it. 


This does not mean that we can’t change or learn new things. We can change 
things and we can learn new things. Still, there are certain things about me that I cannot 
change, as in the examples I just gave. That I am a son of these parents, I cannot change. 
That I am a brother of this sister, I cannot change. That I am the father of this son, I 
cannot change. But there also are a few things I can change. I have been given the 
capacity to learn, a capacity to act, a capacity to desire. I can definitely explore these, 
and grow. Still, because each of these capacities also has its limitations, however much I 
grow, I am still going to be a limited person. Therefore, ultimately, I will have to accept 


myself as I am. 


If I keep judging myself by comparing myself with others, I will always feel 
inadequate and will never be comfortable with myself. Therefore, I have to discover 
comfort within myself and accept myself. I have to accept that it is quite all right that I 
am a limited being. This does not mean that I do not do anything about my limitations. 
Wherever change is possible, I definitely try to overcome the limitation. But, I should 
bring about a change, while accepting myself as Iam. “Swamiji, I am an angry person. I 
want to bring about a change in myself. I want to deal with my anger.” You can try to 
change, but not out of anger. The moment I reject myself and get angry, I lose the 
capacity to bring about a change in myself. Sometimes people get angry at their own 


anger. 


When we say we accept ourselves, it means we should accept ourselves with all 
our virtues and limitations or faults. We can have a commitment to do whatever we can 
with our faults, but that is not to be done by rejecting ourselves, because it is natural to 
have faults. I have not created them. They are given to me. The mind with all its 
samskaras or impressions is given to me. The body is given to me. The sense organs are 
given to me. The brain with its potential is given to me. And I accept it gracefully. I can 
proceed to change whatever I can, without rejecting myself, while still accepting myself. 
So, yes, we can change and we can learn new things, and we should. But during that 


process there must always be self-acceptance. 


www.A VGsatsang.org 44 


The question is, “We all want our kids to do well in school and outside.” That is 
wonderful. “What if they start saying the same things back to us (that certain things can’t 
be changed)?” Kids also have limitations. Sometimes we want to push our children, 
“You must become a doctor.” That child may not be inclined to be a doctor or an 
engineer. When you say you want your child to do well, what do you mean by ‘well’? 
That he or she must become a doctor? Or does “well” mean that my child should grow in 
keeping with his potential? Will you allow whatever personality there is, to flower? It is 
like a gardener saying, “This seed must produce a mango.” It may not be able to. The 
seed has it own potential, it may be an apple seed, not a mango seed. It is not that only 


mangoes have done well. Apples, also, have done well in their own right. 


What is meant by growth? While we encourage our children to do the best they 
can, we should, at the same time recognize what their potential is, accept that, and 
accordingly guide, not push, our children. 

kkkkk 


Question 


How do we know what our limitations are? 


Answer 

I think we know them very well. We know ourselves very well, because it is 
direct knowledge. Therefore we are aware of our limitations as well as our virtues. You 
may also ask, “How do I know what my potential is?” Perhaps we can consult someone 
else if we do not know what our potential is. We can, perhaps, learn something more 
about it. We can learn by consulting other people or exploring different things by 
ourselves. For example, we can see whether we have potential in mathematics or 


physics. There are all kinds of aptitude tests one can take. 


But even after discovering what my limitations are, my ego may not like to accept 
that I am a limited person. That I will always be a limited person is the basic fact. The 
ego will always have a problem. Even if I become more accomplished than I am now, 
the ego will feel limited. I can become mighty, but I can never become almighty. I can 
become well informed, but I cannot become omniscient. Therefore, I will always find 


myself limited at the level of my personality. 
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Recognizing that limitation is a reality of life, we must become comfortable with 
it and accept it gracefully. I recognize that not only am I limited, but all that is created, is 
limited also. Therefore, everybody else is limited as well. If I do not accept the fact that 
I am limited, I can never be comfortable with myself. For instance, how do I accept the 
weather? Summer is very hot, but then I know that it is the nature of summer to be hot. 
Winter is very cold, but then I know it is the nature of winter to be cold. How do I accept 
it? In the same way, I have to gracefully accept the fact that I am a limited person. It is 


then that I can do whatever is possible, about my limitations. 
kkkkk 


There are two ways of living life. One way is to progressively become more and 
more dependent on things, and the other way is to progressively become more and more 
independent of things. Lord Krishna describes this very well in the Bhagavad Gita. He 
says, ‘that which in the beginning is bitter turns out to be very sweet in the end’. This is 
called ‘sattvik sukha’. Sattvik sukha is the way to really enjoy something. It is, in the 
beginning, a little bitter, but later on, becomes sweet. There is also another way, which in 
the beginning is sweet, but later on turns out bitter. When we get increasingly attached to 
things, there is always fear that we may not get them. When we do not obtain them, we 
get angry. Thus, dependence on something always brings ‘fear’ and ‘anger’. This is 


what we call ‘stress’. 


When we analyze why we have stress in our life, the answer would be, fear or 
anger. There is also a modification of fear in the form of jealousy and a modification of 
anger in the form of resentment. Fear and anger come from dependence. Therefore, 
Lord Krishna says, “Live a life that is based on independence and not on dependence.” 
Since we know that we are needy and dependent, the only way to live a life based on 
independence is to ‘fake till we make it’. Fake that we are free and not needy. We have 
to behave in a manner that we are independent and free from need. This is the intelligent 


lifestyle that the Bhagavad Gita teaches us. 


The Kathopanishad describes two lifestyles. One is called ’sreyas’ and the other 
is called ‘preyas’. Sreyas is the path of the good and preyas is the path of the pleasant. 


Treading the path of the pleasant would mean, giving in to our impulses. It means that 
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we keep on acting as prompted by our likes and dislikes to appease our temptations, 
without examining whether it is right or not. We find that many people simply live a life 
based on impulses that occur in their mind. Our mind is prey to a lot of temptations. It 
has all kinds of fascinations. As children we do not know anything about life. We watch 
our parents, elders and other people in the family and learn from them. We find that all 
of them value money. We learn that money is very valuable and can buy toys, clothes, 
candies, balloons and many more things. Thus as we grow, we value money, name, 
fame, power and recognition. We also grow up thinking that happiness lies outside of us. 
Thus our mind has this fascination and temptation for things outside and keeps on making 
demands. If we do not examine these demands, but give in to all the whims and fancies 
of our mind, we end up becoming a slave to those things. This is what is called a life of 
‘preyas’, the path of the pleasant or bhoga. This is a life that is dedicated to the 
enjoyment of pleasures. This is a life whereby our ego is gratified. Our senses are 
gratified when we get objects of pleasure. Thus we seek two kinds of gratification. One 


is at the level of the senses, and the other is at the level of the ego. 


But we are taught the path of good. This path is dedicated to discovering the 
wholeness within us. Our mind can be compared to a river. It is a stream of thoughts 
flowing from within us. When we eat breakfast, our mind is already contemplating what 
to eat for lunch. Thus our mind is preoccupied with discovering new ways of getting 
gratification. It also happens that our mind needs variety. We are bored with the same 
thing and want new things all the time. It is because of this that we have new cars, new 
fashions, new computers and so many more new items available for purchase. But there 
is no end to this. Our mind is like a river flowing towards the ocean, thereby releasing all 
its energy. We have to change this flow from running out and dispersing, to slowly 
coming back towards itself, like the turning of the course of a river, back to its own 
source. This is not an easy task, but this is what we need to do. In India, in places like 
Rishikesh and Haridwar, the River Ganges turns towards its own source and therefore 
these places are considered very sacred and auspicious. Thus intelligent living would 
mean turning towards our own source. This does not mean turning away from the world. 


It means, not seeking gratification all the time from something other than ourselves. 
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We all know about Alexander the Great. He was a Greek King who wanted to 
conquer the whole world. He had planned to conquer India too. One day Alexander was 
walking on the beach when he saw a man sun bathing. This man was very handsome and 
Alexander was impressed with him. Alexander noticed that this man was very relaxed, 
free and enjoying life. Alexander went to this man and introduced himself and asked him 
if he could be of some help. The man asked Alexander to move away as he was blocking 
the sun. Alexander told this man that since he was so relaxed and free, if at all he were to 
be born again as a human being, he would like to be born as this man. The man told 
Alexander that he could be like him right that moment, rather than on being born again. 
But Alexander wanted to conquer the whole world. The man pointed out that Alexander 
did not need to wait until he conquered the world in order to relax. He further pointed 
out that Alexander might also die pursuing his ambition, thereby losing the opportunity to 
really rest. In fact, Alexander did die on his way to India and did not get an opportunity 
to rest. The other man, with no need to conquer the world, was satisfied with himself, 
relaxed and resting. The point here is that one need not achieve everything in life to 


really rest or relax. Sometimes, it may be too late. 


Here, resting does not mean being lazy, not doing anything. We have to 
understand that resting does not mean becoming inactive. It does not mean dropping out 
of life. This is not what the Bhagavad Gita teaches. Arjuna wanted to drop out of the 
battle, not because he was afraid of fighting the battle, but because it was extremely 
painful and emotional to fight his own cousins. Lord Krishna was not impressed with 
Arjuna’s arguments. Arjuna told Krishna that he wanted to become a renunciate. A 
renunciate gives up all responsibilities. Lord Krishna told Arjuna that one does not 
become a renunciate just by wearing saffron-colored clothes. Merely going away to the 
forest also does not make one a renunciate. Likewise, resting also does not mean doing 
nothing. Resting means being free from conflicts, and in a condition where the mind is 
completely satisfied with itself. It is a state of being ‘atmanevdtmand tustah, one is 
satisfied with oneself by himself [BG 2-55]. This is not easy at all. It is not easy to be 
satisfied with oneself. The man mentioned earlier, was a person who was free from all 
conflicts, fear, insecurity and demands. This is what we call ‘freedom’. Freedom does 


not mean the ability to fly in the air or walk on water. We always think that moksa or 
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liberation is something unusual, that something unusual is necessary, to make us free and 
discover the freedom from ourselves. But that is not so. Moksa means being free from 


conflicts, from complexes. 


Intelligent living is doing things by which we progressively discover this freedom. 
This is what the Bhagavad Gita also teaches us. The first step to achieve this would be to 
‘fake it till we make it’. We act as though we are rich and not needy. We act as though 
we are free. When we perceive things in this way, there will be a whole set of different 
values. When we feel we are not needy, we act as though we are generous, which is not 
easy. We do have a lot of insecurities. Therefore Lord Krishna says: 

yattadagre visamiva parindme ‘mrtopamam 

tatsukham sattvikam proktamatmabuddhiprasadajam 


That happiness is called sdattvikam, which is very difficult in the 
beginning and is like poison, but results in the nectar-like sweetness 
of freedom. It is born of the prasdda or the purity from within one’s 
own self. [BG 18-37] 


This is a process of self-purification. The Bhagavad Gita teaches this self- 


purification or emotional maturity, in two stages. 


The first stage is doing something and the second stage is knowing something. 
They are karma, action and jñana, knowledge. Karma and jñana are not two separate 
paths. We need to have a clear perception, because whatever we do is determined by the 
perception we have about ourselves, and of the world. First we need understanding and 
then we need to translate this understanding into reality. The translation of the 
understanding into reality is a life of ‘sreyas’ or a life of yoga and this is what the 


Bhagavad Gita teaches us. 


kkkkk 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Living Intelligently 

The fact that you all came to listen to this satsang on Living Intelligently suggests 
that it is possible to live unintelligently. Therefore, we should find out what that means, 
why we live that way, and what its consequences are. We should note that this does not 
apply to the animals. We cannot make a credible statement that 'my cat lives 
intelligently’. The cat lives instinctively as it is made by the creator. It is interesting that 
the animals eat or drink only to quench their hunger or thirst, and not a morsel more. 
They do not seem to follow choices. The horse does not say, “Today I will be a 
vegetarian; from tomorrow on I will be non-vegetarian”. The carnivorous animals stay 


that way all their lives! 


Can we say the same about us humans? We tend to eat whether we are hungry or 
not and sometime keep on eating long after our hunger is satisfied, because our sense 
organs are still thirsty. Often a single helping of dessert is not enough; we go way past it, 
just because of the transient joy of the sense of taste. This is despite the fact that the 
human mind is more developed than animals, and we are afforded choices at every step 
of the way in our lives - what and how much we should eat, whether we are vegetarians 


or not, where we live, whether we marry or not, and so on. 


When you analyze human behavior, we find that our choices are mostly 
controlled by our individual likes and dislikes. If we like something, we tend to go for it. 
If we find a course of action distasteful, we avoid it and look for alternatives. It is much 
like the driver of a car that might come across numerous intersections as part of a 
journey, and every time takes a road that seems attractive - perhaps it is paved well, or is 
well-lighted - and avoids roads that maybe rough or dark. Imagine where such a driver 
will end up! It would be an aimless journey. Instead, is it not normal to start with a 
destination, and take the various roads laid out by a map, even if some are pleasant, and 


others are rough and uncomfortable? 


Yet, this is how people seem to live. Everyone seems to take the roads dictated 
by their individual likes and dislikes. Thus we see that some choices are strongly 


influenced by the desire for making money; some other choices are driven by the desire 
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to acquire name and fame; yet others are driven by a craving for power, and so on. It is 
not clear to them (or to others observing them) when they reach their destinations. More 
often, we find that a person is unhappy even after he or she becomes powerful, and is still 
searching for something else. After a lifetime of searching, they themselves are not sure 
what they are after! Everyone seems to be after different destinations and all the 


destinations seems elusive, and their pursuits chaotic. 


So the question is what is our destination? What map should we use to get there? 
Is the destination common to all human beings? Vedanta provides us with the destination 
as well as a map. In the Bhagavad Gita, at the end of each chapter there is a 
summarizing verse that contains the common words brahmavidyayam yogasastre. Here 
brahmavidya is the destination, sadhya and yogasastra is the map, the sadhana. Our 
common destination is a sense of abiding Self, one which is free from all limitations, 
whether it is a limitation of time, space or other objects and situations. It is this Self that 
everyone is really seeking, even if it appears as though we are seeking other ends. In the 
Brhadarynka Upanisad (2-4-5), there is a verse which says dtmanstu kamdya sarvam 
privam bhavati, meaning that behind each of our likes and pursuits, the end is always 'a 
pleased self, in the words of Pujya Swami Dayananda. Thus a husband loves his wife, 
not for the sake of the wife, but for the sake of his own self. A mother loves her child, 
also for her sake alone. We see this all the time in our lives; I may love my job, but if 
conditions should change, I start disliking it. But no matter what, my orientation toward 
the love of the self never wavers. That self is actually also the self of ISvara, our creator 
and Lord. Thus behind each like for outside objects is my abiding love of the Lord. It is 


just that I do not know that, until it is well explained by a Vedantic teacher. 


Now towards sadhana, or the map to the destination, we are equally confused. 
We live by what feels good to us, in the short term, not what is good for us, in the long 
term. The example of the motorist, given earlier, applies here. Lord Krishna in the 
Bhagavad Gita says that human beings are faced with two paths; one is preyas, or one 
that is pleasant, and the other sreyas, or what is good. We tend to take the path that is 
pleasant, not the one that is good. The consequence is that at first it feels good, but over 
time it changes to end in bitterness and disappointment. This can be often seen in eating 


food that tastes good, but is bad for the health and well-being in the long-term. I go for 
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what makes me feel good, even though the long-term consequences are not so good. At 
first, I drink coffee to enjoy. Later, when I get addicted to coffee, it drinks me, it controls 
me. Without realizing, we become slaves to our minds, instead of being its master. In 
the Kathopanisad, this is explained very clearly in the form of a metaphor. It likens the 
five sense organs to the five horses pulling a chariot, our physical body. For instance 
when we see something, it 'pulls' our body to go in that direction. The mind is like the 
reins that are in the hands of our intellect, the charioteer. The five sense organs are held 
in check by our mind that chooses which direction to turn, how fast to go, etc. If our 
intellect is not educated, and cannot control the reins, the horses can all go in different 
directions, and may land the chariot in the ditch. In this example, the owner of the 


chariot is the Self, who himself performs no action. 


Sreyas, on the other hand is the path of the good. This is one where the 
destination is clear and the path to it is consistently followed, even if there are temporary 
difficulties. This path consists of gaining independence from factors outside of me. 
Instead of living a life trying to string together a series of pleasant experiences, this 
requires controlling the mind to achieve the long-term goal, that of total independence. 
Vedanta says that such independence is already our true nature. A life of sreyas, then, 


consists of owning up to this independence. 


How does one do it? By living a life of giving, rather than a life of taking. As 
one learns to give love, one discovers lasting love in the process. Our mothers are living 
examples of this. It is our common experience that mothers are happier feeding their 
children than in eating food themselves. It might give a mother momentary pleasure to 
alleviate her own hunger, but it gives her a more lasting satisfaction to extend her self and 
remove the hunger of her children. So also, as we become more charitable, it gives us 
more lasting satisfaction. We tap into our own adequacy and independence when we 


invoke our charitable nature and help others. 


Another aspect of this is that a life of giving yields joys every step of the way; 
that is, the journey itself is joyful. Whereas in demanding joy from the world, one 
postpones joy until the final goal is reached. Goals in life are important, but not at the 


cost of inordinate emphasis on it, at the exclusion of the process to get there. Intelligent 
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living is to recognize that in the beginning, when my intellect is not educated, I am totally 
at the mercy of things outside of me. In effect, I am slave to the world, dependent on a 
confluence of fleeting factors beyond my control. So I am forced to resort to quick fixes 
to get some joy. As I learn from Vedanta that my own nature is joy, I change my pattern 
of living. I dependent less and less on others to obtain my sense of satisfaction, and rely 
more and more on my own innate nature of joy. At the end of this process, I become 


totally independent. Vedanta calls such a person jivanmuktah, or free while living.’ 


Kk ok Kk 


' Based on talk by Swamiji in California, Summer ’03. Transcribed and edited by Vijay Kapoor. 
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Longing for Freedom, Mumuksutva' 


Swami Dayananda Saraswati 


What is mumuksutva? 
mokso me bhityaditi iccha. 


The mumuksu is the person who wants moksa, 
moktum icchuh. He wants to be free. And he 
understands that this is exactly what one wants in life, 
purusartha. That is very clear. And that desire to be free 
is very predominant, so all other 
desires and pursuits subserve 
this main pursuit. They should 
subserve. When that is the main 
thing in my life, everything 
subserves it, naturally. It is 
automatic. You need not do 
anything about it. That is viveka. 
When the viveka is so complete, 
the understanding so complete, 
that this becomes the main thing 
and everything else subserves it, that person is a 
mumuksu. And his status is called mumuksutva. 


So it is not just a desire for a moksa. Even curiosity 
can give rise to a desire, but mumuksutva is not a desire 
for moksa that is one among many desires. There can be 
many desires, with the desire for moksa being one of 
them. The whole mind is full of desires, and if one of 
them is moksa, now and then it gets some attention. This 
is where viveka is required. That is why he uses the 
word, ‘mumuksutvam’—it reveals that the whole 
person is convinced. You are very clear about you want 
in life. You have turned into a mumuksu. And once you 
are a mumuksu, your status is called mumuksutva. And 


"Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


You have to choose moksa. And the 


reason you have to choose is that you 


choice that the pursuit begins. You 


have to choose. 


this pursuit does not in any way stand opposed to any 
other pursuit either. 


Moksa is not like anything else, so any other pursuit 

of the mumuksu is also linked to the pursuit of moksa. A 
mumuksu is someone who has undergone a change, 
like a devotee. When a devotee takes up a job, it is the 
devotee who is an officer. It is not that 

the devotee is displaced by the 
officer. The officer is an officer 
and the devotee is a devotee; it is 
not like that. The devotee is 
different. He is someone who has 


are already free, mukta. It is in the 


discovered devotion to Isvara, 
and therefore, that person, the 
devoted person, is going to be 
there in the officer, in the 

husband, in whatever role he plays; 
he is going to be everywhere. A devotee is a wife, anda 
devotee is the mother too and the sister. The devotee is 
always present, as we will see more clearly later. So 
too, with this 
disposition of mind is called mumukstva. Therefore he 


mumuksu. And his condition, his 


says that this mumukstva is a desire, a longing, iccha. 
For what? “May I gain moksa,” mokso me bhityad. That 
means you have to choose moksa. And the reason you 
have to choose is that you are already free, mukta. 
When you are already a liberated person, and yet want 
to be free, you have to choose moksa. It is in the choice 
that the pursuit begins. You have to choose. 


The four-fold means, sadhana-catustaya, for 
equipping oneself for moksa are viveka, vairagya, Sama 
dama, etc., and mumukstva. Viveka, vairagya, Sama dama, 
etc., are not enough. That mumukstva is very important. 
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Why is it mentioned separately? Because when 
mumukstva is there, if anything is lacking in terms of the 
other qualifications, you will get that. It is like wanting 
to do a Ph.D. You equip yourself with the all the things 
that are necessary to earn the Ph.D., because that is the 
goal. Once you have that basic aim, you will do the 
course work, you will do everything that is necessary to 
qualify yourself to get that Ph.D. It is the same here. 
Mumukstva is the main thing. When it is there, viveka is 
already there, so naturally, anything that is lacking 
anywhere will be gained by you. Mumukstva has to be 
separately mentioned because a person can have sama, 
dama, etc., without being a mumuksu. And there can bea 
mumuksu without sama, without dama, without 
uparama, etc., but he will make sure he takes care of 
those things. 


Once he has this fourfold qualification, sadhana- 
catustaya, he is an adhikarin, an eligible student. And it is 
this eligibility, on the part of the student, that makes the 
pramana very fruitful. 


The Vedantic teaching, which is the pramana that is 
handled by a teacher, is fruitful in enlightening a 
person without requiring any other aid. And it doesn’t 
require any other help, only when the person has this 


fourfold qualification. Atman is always ready, and if 
you are also ready as a person, with the required 
mind, then the pramana will do the job. Like opening 
the eyes and seeing, the exposure to the teaching will 
make one free from ignorance of oneself. If these 
qualifications are lacking in any area, the knowledge 
can either be denied or inhibited. Knowledge itself can 
be denied, or the knowledge happens, but at the same 
time, there is some inhibition so that one doesn’t enjoy 
the fruits of that knowledge. And then, if all the 
conditions are met, uninhibited knowledge can take 
place, because the pramana , the means of knowledge, 
is there, and the object of knowledge is there. So the 
Vedantic teaching being a pramana is proved when the 
person has the eligibility for it. Then there is nothing 
that can deny that, so the adhikarin has to be pointed 
out. Otherwise, people will say, “I listened to Vedanta 
and I didn’t understand that Iam Brahman, therefore, 
Vedanta is not a pramana.” That is not valid. It is like 
saying, “I don’t understand calculus, therefore, there 
is no calculus.” That is why one has to be eligible. 
After that, after gaining this fourfold qualification 
fully, they become adhikarins, eligible, qualified 
students. Qualified for what? Tattva-viveka, 
discriminative understanding, viveka, of what is true, 
tattva. 
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Satsang with Swami Viditamananda Saraswati 
Arsha Vidya Gurukulam 


What does akaga mean? 


Akasa means different things in different contexts. Akasa generally means space. Sometimes it 
means what is contained in the space. So, it can be even our mind. Sometimes akasa is even used for 


Brahman. Usually akasa means space. So what we call the immediate meaning, the literal meaning is 
space. Implied meaning could be depending on the context in which the word is used. So, in the five 


elements, (akasa, vayu, agni, apah and prithivi), akasa would mean space. 


It is like this. You take something solid like earth and then you start heating it. Take a piece of 
metal for example and you start heating it, then it will get heated and start boiling, so liquid will be 
formed. So, from earth, the cause is water and then you continue to heat it, vapor will come, that is 
fire. You continue to heat it, 1t becomes super heated vapor, that is air or gas. You continue to heat it, 
then the atoms will ultimately get disintegrated and will reduce to invisible things, space. So, if you 
apply the energy to anything, you see it being transformed to subtler and subtler states. From solid to 
liquid, liquid to vapor, vapor to gas and gas to even atomic disintegration. So that way, earth, water, 


fire, air and space. 


In the reverse order would be from space to air, you cool down. That’s why scientists explain 
to us, that, in the beginning of creation there was a tremendous level of energy. So, when you try to 
recreate, what must be the condition at the time of creation. They cannot quite recreate. What they are 
doing is that they are applying higher and higher energies. Higher and higher energy levels take you 
closer and closer to the source. And if you can really create that level of energy, which existed right in 
the beginning, then you will come to the total source. They get pretty close to that. They get not quite 
up to that, because exponentially it will increase. The energy requirement, if you go closer, it 
becomes much higher and higher. They are not able to create that level of energy, but pretty close. So 
you can go quite close to the point which might have existed soon after the creation process began. 


That’s how they try to understand how the evolution may have taken place. 


What is the significance of worshipping Lord Siva in the form of daksinamiirti? 


Daksinamiirti represents the manifestation of Lord Siva as a teacher. Under daksinamiirti, 


four sages are shown. They are Sanaka, Sanadana Sanatsujata and Sanatkumara. These four sages 


are said to have performed a penance for knowledge. Lord Siva was pleased with them and appeared 


in this form, in the form of Lord daksinamiirti. He is facing the south, therefore he is called 


daksinamirti - whose miirti or form is facing daksina or south, so south facing form. 


There is an another meaning of the word, daksinamirti. Daksina also means that certain 


intellect, means of knowing the Lord. That which is the means of perceiving whom daksina is certain 
intellect, the intellect with which you perceive the Lord. And therefore Lord Siva came to be called 


daksinamirti. Whose miirtii or the form requires daksina, a certain intellect to perceive, therefore is 


also called daksinamiirti. 


And other meanings are also given. Amiirtii is formless. Dakşinā means daksa, one who is 
skilled or capable. One who has the capability of creating, sustaining and dissolving the whole 


Universe. Himself being formless is also called daksinamirti. 


The primary meaning of the word daksinamiirti is the Lord of south facing form. So that the 
disciples face north and north is an auspicious direction. North signifies knowledge, freedom, 
evolution. South signifies death, ignorance. Lord daksinamiirti is facing south, that shows he has 
conquered death and ignorance. That’s why he is called mrtyufijaya — Lord of Knowledge. And the 
aspirants face north, because they are desirous of knowledge, freedom and growth. So that is how 
daksinamirti is worshipped here because Gurukulam is a place where Knowledge is pursued and 


therefore we seek the grace of the Lord in the form of knowledge, in the form of teacher. 


Daksinamirti is usually in a sitting posture. Posture is one in which we can also see the left 


foot resting on the right side. That’s the posture. Under the right foot, we see a demon being crushed 


under the foot, the demon who stands for the ego, who has been subdued in the wake of knowledge. 


There are other postures of daksinamirti, but usually sitting. There is yoga daksinamirti. The 


posture is somewhat different. Then is veena daksinamirti, he is holding veena in his hand. This is 


medha daksinamirti. He is holding a book in his hand. 


Mahavakya 


Swami Dayananda Saraswati’ 
Satyam-mithya 


We understand the word mithyd as a word referring to our understanding of the reality of 
an object, like a pot. Mithyd is not an object. Similarly, satyam is also a word revealing our 
understanding of reality. Mithyda is understood as the reality of an object which has no being on 
its own. The pot doesn’t have a being without clay. Pot is not an independent object; it is a just a 
word, a name (nama) revealing a form and a function. The weight of the pot is the weight of clay. 
The touch of the pot is the touch of clay. The pot is not upon the clay, nor does it come out of the 
clay. We cannot even imagine a clay pot without thinking of clay. From this we understand that 
while the pot is clay, clay is not the pot. The word satyam is therefore used for clay, in terms of 
its reality, and the word mithyd is used to refer to the reality of pot. This has to be understood— 
mithya is nothing but our understanding of reality. How do we understand it? That which has no 
being of its own, which has its being or basis in something else, and is not separate from the place 
where it has its being (adhisthana-ananya) is mithya. In other words, every product is mithya. It 
is not separate from the material of which it is made. And satyam is the reality (sadvastu) in 


which all things have their being, otherwise called Brahman. 


In the Chandogya Upanisad, the word that is used is sat. That reality, that existent 
vastu is real (satyam) and the world (jagat) is a product (karya) not separate from the vastu, like 
a clay pot is not separate from the clay. As the pot is nothing but a name and form depending on 
the clay for its existence, the world (jagat) is nothing but names and forms depending for their 
existence upon Brahman. That is the existent ‘thing’ (sadvastu). Therefore this sat alone is real 
(sadeva satyam) like the clay alone is real (mrdeva satyam) for the clay pot. The word satyam 
we can finally use only for Brahman, and everything else, including space, air, fire, etc., in our 
elemental model of the world, is mithyad. Therefore we say, “All this is Brahman,” idam sarvam 
brahma. The cause of this entire world is Brahman, and all that is here, which in reality is 


mithya, is not separate from that cause. 
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Two Types of Mithya 


Now our understanding of this word mithyd has to be extended. If mithyã is anything that 
exists depending upon something, as an individual, in my experience, I find not one type of 
mithyd, but two. One is the tree that is there and that I see. Whether I see the tree or not, the tree 
exists. That is why when I walk with my eyes closed and don’t see the tree, I bump into it. My not 
seeing the tree does not dismiss the tree. My not seeing a mountain does not dismiss the 
mountain. My not seeing the wall does not dismiss the wall. This happens all the time when we 
drive. When there is a pot-hole or a speed breaker and you don’t see it, it doesn’t cease to be. You 
get the jolt. There are many accidents because we don’t see what is there. Thus, my not seeing an 
object does not dismiss the existence of the object. Therefore I can say the object is, and therefore 
I can see it. This is what we call objective. It is there, therefore I see it. And whenever I see the 
object, of course the presence of consciousness is there. Without the presence of consciousness I 
cannot see any object, even though I may call it mithya. From the standpoint of [svara, the Lord, 
everything is mithya. In my experience also, I find that the object is seen by me because it is 
there. Even if it is not seen by me, it is there. The pot-hole proves that. And we must understand 
that this is mithya, because whenever I see the object it is not separate from consciousness. It is, 


therefore I see it. 


There is another type of mithya—lI see it, therefore it is. This is what we call subjective. 
What is objective is also mithya. With reference to my understanding I find that there is an object, 
therefore I see it; then the other situation is, I see it, therefore it is. The dream world is this second 
type of reality. I see the mountain, therefore the mountain is in the dream. I may be dreaming in 
the midst of the Pacific ocean. There are no mountains around, but I see a mountain. While I am 
in the dream, I don’t take it as unreal or subjective. I take it objectively—that there is an object. 
But waking up, I say it is subjective. The mountain is because I see it. Anything in the dream is 


because I see it. This is true in dream. 


In the waking state also, this problem exists. We are not totally objective. Because of 
one’s own underlying pressure—you may call it unconscious, subconscious, fear and so on—one 
tends to interpret. This interpretation is the worst thing that a human being is subject to. If you 
don’t interpret, especially with reference to others’ attitudes and values, you are safe. But we all 
interpret, and we cannot but interpret. Therefore, the problem is only oneself. Really speaking, 
one is driven to interpret, that is, one has the pressure to do so—pressure caused by fear and so 


many other things. So when you interpret it is subjective; every interpretation is subjective. It 
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may be true, it may not be true. More often than not, it is untrue. If it is an interpretation that 
affects you, then generally it is not true. We read body language and all sorts of things, so that 
we tend to interpret in a way that may not have anything to do with the truth. Thus, when you are 
living in this world you are not always in the world of /Svara. You are in the world of Íšvara 


plus your own personal projected world. 


When you project a snake upon a rope, you project something that is not there at all. This 
is one kind of superimposition (adhydsa), a projection of something unpleasant or offensive 
(asobhana-adhyasa). There is a second type of superimposition. If you take money as money, 
there is no mistake. But giving greater value to money than it has is a superimposition (Sobhana- 
adhydsa). With reference to the object, money, you don’t commit a mistake. You don’t take 
Somadatta for Devadatta, or John for Tom. You take John as John. But at the same time, there is 
(asobhana adhydsa) if you take John to be hostile to you when he really is not. He has his own 
problems. His behavior is inhibited by the problems he is dealing with. It has nothing to do with 
you. But related to you his behavior has changed. And therefore, you project a person who has 
nothing to do with John. Many a good relationship is destroyed because of this kind of 
projection. There is a need to project, and to project something that is not good. This asobhana 
and sobhana adhyasa are purely subjective. For you it is very real. Why? Because you see it, 
you feel it. Because your feeling is real, the cause is also presumed to be real. It looks as though it 
is coming from the other person. But no other person can cause such a feeling. It comes from 
inside. We refuse to accept that. We always say that the other person is the cause, but there may 
or may not be any truth to it. When this is the case, the benefit of doubt is to be given only to the 
other person, not to ourselves. But we refuse to give that. In this situation, where your 
subjectivity creates a reality and this reality has nothing to do with Bhagavan, you can’t blame 


him at all. 


Isvara is what is. Even the mithyd jagat is Īśvara. And there is a reality about it. That 
reality is what we call objective. This does not mean that there is a real object there; every object 
is nothing but mithyā with its form and name depending upon the reality (vastu). It is non- 
separate from its cause. The reduction of subjectivity alone is a project in one’s life. One need not 
know Brahman or the meaning of “You are that,” tat tvam asi. If one can reduce subjectivity, 
that itself is a great blessing. But you cannot completely reduce subjectivity unless you know 
you are the whole. This is another problem. There is a mutual dependence (anyonya-dsraya) 


here. But still, to a great extent I can be objective in looking into myself. That objectivity is the 
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qualification (adhikaritvam) to understand the sentence “You are that,” tat tvam asi. It is not an 
ordinary sentence. To understand it, the rope-snake subjectivity, John the bad man subjectivity, 
etc., has to be understood as subjective, a projection which is mithya. That John is a person is 
objective, but that he is a bad man is subjective. I am conscious of John, and without my 
consciousness there is no John. So John the person is also mithya. And John the person that I 
interpret him to be is my own creation. That part of it is there is because I see it that way, and it is 


also mithya. Now we have two types of mithyd. It is therefore I see, and I see therefore it is. 


That I am a samsari, subject to birth, death, etc. is purely subjective. It is a conclusion. 
That the body is subject to birth and death is objective. It is ‘vara. But that I am a samsari—tall, 
fat, small, insignificant, impure (asuddha), because guilty and hurt—is purely subjective. This 
has no objectivity whatsoever. And what is subjective goes away in the wake of knowledge, like 
the dream, like the snake and like John the bad man. The snake goes away when the rope is 
understood; John is understood and the mistaken person you saw goes away; you wake up and the 
dream goes away. Therefore, what is subjective is meant to go away in the wake of knowledge, of 
gaining clarity of what is. Even one’s own past one also has to understand. How can the past 
really bother you? It is already gone. Only what is current can bother you, if at all. But the past 
continues to bother us. It controls a person, controls his or her behavior. There is a certain reality 


about it, but it is subjective. 


What is subjective always goes away in the wake of clarity and understanding. This is 
what we are striving for here. But in understanding the sentence tat tvam asi, which is 
understanding satyam and mithyda, one mithyd is ISvara’s expression, the second mithyd is my 
own. Therefore, if you are enlightened your body will not go away; your mind will not go 
away—nothing will go away. Nothing needs to go away. If Iam free, if I am the whole, why 


should anything go away? 


Brahman is sat, satyam. Satyam means your understanding of sat. Brahman is sat, and it 
is satyam meaning that it is the cause of everything, and everything else is mithya which includes 
my body, mind, sense complex. And that satyam brahma is consciousness; it is satyam jidnam. 
It is consciousness that is timeless, the truth of everything, the cause of everything. Brahman 
gives being to everything, and therefore is anantam, limitless in terms of place, time and object 
(desatah kalatah vastutah). There is no object that is other than Brahman. Anything that you 
think of, known and not known, is Brahman. If that is so, the satyam, jndnam, anantam is atma 


— sat cit dnanda. The satyam jnanam anantam brahma creates this jagat, or manifests in the 
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form of the jagat, and I as an individual also create my own subjectivity. Because I am self- 
conscious, in my innocence and ignorance I have gathered a lot. Therefore the capacity to be 
more subjective than objective is always a potential in every individual. If, as an individual, you 
have the freedom to be more subjective, then you also have the freedom to be less subjective. 
Being more subjective means having more suffering, less subjective means less suffering. No 
subjectivity means no suffering; only [Svara is there. Therefore, you can understand where 


exactly you have to pay attention—in the reduction of subjectivity. 


To reduce subjectivity, there are some guidelines we can follow. When you make an 
interpretation, make sure you give the benefit of doubt to the other person. This a rule that we can 
follow. And having given the benefit of doubt to the other person, also give him time to prove 
himself. Understand that your feeling is a feeling; it comes from inside. What does it mean when 
I say, “That is what I feel”? It is not that every feeling has to be right, that every thought should 
become a reality. Even though I have a right to my feeling, it need not be caused from outside. I 
have to accept the reality that it might have been caused by my own subjectivity. There is 
nothing wrong in that, but acknowledging it makes you a person who is real. Then you become 
more objective. When you say, “It may be my subjectivity,” then you are objective. This is how 


we grow in objectivity. And the more objective you are, the less of a problem you have. 
Maya 


Brahman is satyam, real, the formless reality. To be [Svara, to create this mithyd world 
there must be something with that Brahman. But Brahman ‘plus something’ doesn’t exist at all. 
Brahman is satyam, and any ‘plus’ is dependent upon Brahman. The effect, the jagat, must have 
an undifferentiated form which is what we call maya. Mayda is name and form (nāma-rūpa) 
undifferentiated, nāma-rūpa differentiated. Mayda is there because this is how Brahman is. We 
don’t ask, “Why is there maya?” because we don’t say that there is maya. We say that there is 
only Brahman. The world (jagat) is Brahman. If Brahman is consciousness, limitless without any 
particular form then how could it became formful? It did not. Consciousness continues to be, 


without any change. 


The gold has not become a chain. Only if it becomes a chain do I have to answer the 
question, “How did it become a chain?” Gold continues to be gold. Once you understand that 
clearly, then we can say Brahman has “become” the world (jagat) through maya. There are rules 


here in the world (jagat), there are forces, causes and effects. Gold can be melted; it is a 


www.A VGsatsang.org 


malleable metal; it can be drawn into a wire; the wire can be made into links; they can be 
connected and you can form a chain. Gold is given those capacities, those characteristics. 
Similarly, someone is given the skill, a physical body, and knowledge to make the chain. 
Everything is given. And all that is given is [Svara. The chain on your neck is /Svara. The gold 
is ISvara, and the chain also is [Svara. Really speaking, /Svara made the chain. The given 
person who made the chain, Devadatta, is not separate from Isvara. When we look at it from one 
standpoint, Devadatta made the chain. From another standpoint, /Svara made the chain. There is 
nothing wrong with saying that. The only thing is, the man who says it should mean it, he should 


understand the whole of it. 


When we talk of /Svara we understand that there must be something in Brahman which 
has this great power to create, and that the power itself is something that is superimposed 
(kalpita). This power of maya (maya-Sakti) is a superimposed power (kalpita-Sakti). That maya 
is also mithya, in terms of its reality. It has a power, and with that power alone Brahman is [svara 
and is the maker and material cause. If you look at /Svara from the standpoint of knowledge and 
power, he is the maker, the intelligent cause (nimitta-karanam). If you look at Isvara from the 
standpoint of what makes him all-knowing, etc., then he becomes the material cause that 


undergoes a modification (parinadmi-updddana-karanam). 


It is like the spider who, with reference to the product, the web, becomes the intelligent 
cause (nimitta-karanam), from its own standpoint. From the standpoint of the web, he becomes 
the material cause (updddna-karanam). The spider, the conscious being who lives in his eight- 
legged body, who has knowledge and skill, is the maker of the web. He chooses the right place, 
never very near the floor, because he knows the lady of the house will come with a vacuum 
cleaner and his creation will be gone. Therefore, he puts it up in a corner near the ceiling, where 
the cleaning is done only once a year. By that time his life will be over. The choice of place 
implies knowledge. Where it should go, what it is for, is all well planned. In the body of the 
spider there is a conscious being who is the maker and has the knowledge and skill to make the 
web. He is also the material cause to create the web. From the standpoint of its own body, 


because of which it is called a spider, it becomes the material cause. 


Similarly Brahman with maya is ISvara. With maya he is all-knowing, all-mighty, the 
maker. From the standpoint of maya, he has undergone a change to become the world of space, 


time, etc. From that standpoint [Svara becomes the material cause. But that [vara is nothing but 
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Brahman, and that mayd is not separate from Brahman. Therefore, Brahman alone counts— 
Brahman plus maya is Brahman; Brahman plus the world (jagat) is Brahman. One is satyam and 
everything else is mithya. And that satyam you are (tvam asi). “This self is all this,” 
aitadatmyam idam sarvam. This entire jagat, including your body-mind-sense complex, has its 
being in this Brahman, sat-cit-dnanda. You are the whole. Even from the standpoint of the body, 
Isvara’s manifest form includes your body too. Then why is there this feeling that one is only as 


much as the body? 
Value Addition 


Even an enlightened man who knows he is the whole doesn’t think that when he gets up 
the whole world should get up. No. This physical body has another body called the subtle body 
(siksma-Sarira) which identifies with only one body. Beyond that it doesn’t go. There is a 
discreet entity, the body, that still doesn’t deny the fact that you are the whole. In fact, when you 
are whole without the body, mind, and senses, you are not going to become less whole by the 
addition of the body, mind, and senses. As simple consciousness I am the whole; with one body, 
mind and set of senses added to it, I do not become less whole. Then where is the problem? If I 
am the whole how did I become the body, mind, sense complex? Is it a loss? Some people say 
this is descending from the whole. Then you have to ascend! It seems the infinite has descended 
to become finite, and the finite has to ascend to the infinite. Nothing finite can ascend to the 
infinite. Nothing infinite can descend to the finite. What is infinite is that which cannot descend. 
What is finite is that which cannot ascend. So where is the problem with having a body? I am 
the whole plus the body-mind-sense complex. Though I am the whole, having a body provides a 
slight difference. What is the difference? The whole cannot walk, I can walk. The whole cannot 
talk, I can talk. The whole cannot think, I can think. The whole cannot act, I can act. The whole 
cannot respond, I can respond. What an addition! All these are additions, and if you look upon 
them as additions, they are luxuries. This is the expression of a person who is liberated while still 
in this body (jivan-mukta). He is happy with himself alone, not rejoicing or detesting (Gtmaiva 


atmana tustah na nandati na dvesti). They are all value addition, without addition. 


Coimbatore in India is a textile town. How it became a textile town is very interesting. 
Originally they grew cotton there. It was ideal because there was not much rain in those parts. 
The cotton used to be sent to Bombay. Then one person came up with the idea of ginning the 
cotton (removing the seeds) himself instead of sending it to Bombay. So he started a ginning 


factory. This is called value addition. Nothing is added really. It is the same cotton. Another 
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person started a spinning a factory to spin the cotton into yarn. The yarn was sold. Then 
someone started a weaving factory and the woven fabric was sold. A dying factory was started 
and the dyed fabric was sold. A garment factory was started. This is called value addition—an 
addition without any addition, really. They started with cotton and ended with cotton. [Svara is 
the greatest value adder. He goes on adding without really adding. Therefore, we have an addition 
to the whole without a real addition. One is satyam and the other mithya. The gold plus a chain is 
not an addition, but still, the chain is useful. Thus, there are additions that are ornamental, and 


additions which are functional. All these are from the same vastu alone. This is sat-cit-dnanda. 


An individual, due to not knowing this fact, is under the veil of māyā. He is called the 
jiva. Until he calls the bluff, inquires into the reality, he continues to be a jiva. And once he 
understands the meaning of the sentence tat tvam asi very thoroughly, he is free and whole. He is 
no longer bound by karma etc. The whole performs no action, all action is ‘as though’. 
Everything becomes ‘as though’. The whole remains the whole. When that person dies away he 
does not come back. This is called moksa. Gaining the knowledge of this mahavakya is called 
moksa. And to make this knowledge happen alone is the purpose of the whole teaching. Even if 
one gets the insight into this fact, the knowledge can be inhibited by a variety of things. The one 
thing we can do, in fact the only thing we can do, is to reduce subjectivity. How do we reduce 


subjectivity? Bring in more /Svara. As we bring in more /Svara, subjectivity goes. 
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Manmanabhava' 
Swami Dayananda Saraswati 


In the Bhagavadgita, whenever Lord Krishna uses the first person singular, he is 
referring to himself as Isvara. In other words, Vyasa presents Krishna as 
Bhagavan. Thus, the meaning of the compound manmanabhava would be isvara- 
mana bhava, may you become one whose mind is with me, Isvara. Either the 
mind objectifies Isvara or dwells upon Isvara. 


Keeping the Mind in Bhagavan 


There is a certain possibility of continuity of thought, sajativa-vrtti-pravaha. A 
vrtti, a thought-form, does not have any staying power; it is always ksanika, 
momentary. It has got to be so. Vrttis are momentary, like the frames in a film. 
Because they are moving, you will see the same person, but with a difference, 
and thereby, you capture motion. The number of frames is adequate so that there 
is no jerk in the movement. So too, we have enough frames in our mind so that 
we can recognize continuous motion; otherwise, it would be seen in fits and 
starts. Being momentary, a thought is there, and it is gone. It does not stay. That 
is how the whole jagat is; jayate gacacti, it comes into being and goes away. 
There is always a newness about it. A single object, which is recognized, is 
coming and going, but because it is the same object. You see a swami sitting, 
even though it is not constant. There is a flow of the same object, so you see 
the same thing, with small differences. Sajativa-pravaha is a flow of the same 
type of thing, as in mental puja, worship, in which there are different steps. 
Every step has the stamp of puja, but the steps are different—adsanam, offering a 
seat; padyam, water to wash the feet; arghyam, water to wash the hands; snanam, 
bath; vastram, clothes; abharanam, ornaments; candanam kumkumam, sandle 
paste and vermillon powder. Each step is different, but the category, jati, is the 
same, puja-jati. You are not moving away from puja, but the mind has different 
occupations. Though it is not the same occupation, the particular name, puja, 
continues to be there in all the steps. That is the jai The specific item in the 
puja category, the step, is different. The main thing is puja and these are all 
auxiliaries for the puja. This is an ingenious way of keeping the mind in the 
same occupation. You give the mind enough scope to move around, but at the 
same time, the occupation is the same. This is possible in puja, etc., which is a 
pursuit which has me, Isvara, as the topic. 


In the Gita, from the second chapter onwards, so much is covered about atm, 
the truth of everything. From the seventh chapter onwards, there is more Isvara 
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presented. The nature of Isvara, essentially, and what makes Isvara, Isvara are 
elaborately discussed. At the end of it Bhagavan says, manmanabhava, may your 
mind be with me always. Does that mean you cannot do anything else? Because 
the mind has one occupation, it will have no accommodation for another 
occupation, since it can only entertain one thing at a time. If ISvara is always 
there, then you cannot do anything else. This is what one who has no exposure 
to the teaching, thinks. Then he complains, “Swamiji, the mind does not stay 
with me. It goes to various unfinished jobs and gives up Bhagavan." By the 
same logic through which it went away, it comes back also. It is a loop. From 
anything, you can go and come back to the same thing, without thinking. What 
is the logic for going away? Nothing. 


The mind keeps coming and going. If that is the truth, then there is nothing 
much to talk about. Krishna becomes another object, through some association, 
and is one more person in the world. He cannot say that he is all-pervasive’, or 
“I am the one who is in the heart of everyone, I am the one who sustains the 
entire jagat, and I pervade the entire jagat. From me, is memory; your faculty to 
know; from me, is this power to suspend what you know, what you remember,” 
BG 15.15.? That all this can be suspended is a great blessing. The capacity to 
suspend makes your mind fresh so that it can see something new. Even old 
notions can get negated in the wake of knowledge. You can get rid of ignorance 
and ignorance-born wrong notions because the mind is capable of being open, 
having suspended all notions for the time being. That is the grace of ISvara; it is 
given to you. He says, “From me, is your faculty to remember and recollect, to 
know and the power to suspend. I am the one to be known in all four Vedas 
and I am the one who revealed the Vedas. I am the revealer and I am the 
revealed,” BG 15.15. Like this Bhagavan uses the first person singular in all 
these sentences. 


Bhagavan is Not an Object 


Bhagavan cannot be an object enclosed by a given thought. An apple is enclosed 
by a thought, excluding every other thought. This is how we learn to recognize 
objects discretely. A discrete object is the object of a thought form excluding 
everything else. When you thread a needle, everything else in the world is 
excluded. Even the needle is excluded. Only the eye of the needle is the object 
in focus. That alone exists. When you see a tree, and then see the trunk of the 
tree, the focus, the intended perception, tātparya, is the trunk, even though the 
tree is there. And if you see the leaf, then only the leaf is there, and so on. You 
can go on reducing the focus down to the molecules that make the chlorophyll. 


? mayatatamidam sarvam jagadavyaktamurtina, BG 9.4 
? sarvasya caham hydisannivisto mattassmrtirjnanamapohanam ca, BG 15.15. 
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In the same way, you can have a collective object-vrtt/ called forest. There, the 
entire ‘atparya is different. This is how the mind works. When you think of one 
thing, other things are necessarily excluded. 


When you think of Bhagavan everything else is excluded. The question is: Is 
there Bhagavan and everything else? What is other than Bhagavan? The 
Upanisads tell us that whatever you see here is ISvara;* what you know and do 
not know. Nothing is outside ISvara including the given ignorance an individual 
may have. If the whole thing is Īśvara, then when can your mind be away from 
Isvara? Practice this a little bit—instead of sending the mind to Īśvara, try to 
send it away from Isvara. For this, you must necessarily have knowledge of 
what Isvara is. 


Another way of looking at this is, “Wherever my mind goes and lands, that is 
your lotus feet.” Whether it thinks of time, it is you; a place, it is you; an 
object, it is you. The sun, moon, constellations, mountains, oceans, continents, 
laws, forces are all you. Let the mind go; where will it go? Outside Bhagavan, 
how will it go? If the mind stays, if it is attracted towards something glorious, 
that is you. If someone is very strong, that strength is you. The burning power 
that fire has, that is you. Any glory anywhere, which attracts, is you. In fact the 
word ‘krishna’ means the one who attracts everything’. Whichever quality, 
feature, attribute attracts, that is Bhagavan. Lord Krishna says, “The brilliance in 
the brilliant person is me”.” The faculty to think is given, and objects to think 
about are given. Ignorance is given and the capacity to dispel it is given, for 
which there must be truth. The whole thing is given. How can anyone say, “This 
is my brilliance”? The ‘my’ is gone. My brilliance or someone else’s brilliance is 
Isvara’s brilliance. That is the law. 


Understanding Bhagavan 


To understand Bhagavan it takes a certain way of looking at what ‘is’. It is not 
your usual way of looking at something, as a product made by someone. You 
see the jagat and wonder by whom it was made. By Bhagavan. The eyes go up 
immediately. Unless this orientation goes, there is no Bhagavan. The question of 
where Bhagavan is should not even arise. “What ‘is’ Bhagavan?” alone should be 
the question. “What ‘is’?” will yield everything. You are not going to search 
elsewhere, because searching for something else presupposes understanding of 


t idam sarvam iSvara-buddhaya accadaniyam, yad idam sarvam isvarah, based on [savasya 
Upanisad 1.1 

> yatra yatra mano yati tatra tatra tava pada patikajam 

° balam balavatam caham, BG 7.11 

7 akarsati sarvasmin sarvan 

* tejastejasvinam aham, BG 7.10 
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what is in front of you. But what is in front is not understood, because that has 
the solution. It is the product, it is the cause, and it is everything. You do not 
search for Isvara outside of what you see. That orientation does not work. 
Therefore, question “What is it that I see here?” In what you know, Isvara 
reveals himself. You require only one object, because you are the subject, the 
enquirer. The object can be the universe or one system or the sun or the earth or 
a rock. The object should reveal the truth of the object. 


If the object that you see is a table, what is its truth? ‘What is?’, is the question. 
You think it is created by a carpenter who is not here, because when you see the 
table, you do not see the carpenter. What did he make? A table. Can you see the 
table without seeing another object, the meaning of which is not the same as 
table? We have an object table, which means that we have a word ‘table’ and 
that word has an object. Then there is a word, ‘wood’. It also has an object, 
wood. When you see the table, do you see wood at the same time? There are 
two words, ‘table’, and ‘wood’. Both must be synonyms if they are referring to 
the same object. ‘Table’ refers to an object and ‘wood’ refers to the same object, 
therefore, wood and table are synonyms. What does it mean if two words are 
synonyms? It means that wherever there is a table there is wood, and wherever 
there is wood, there is a table. Both are wrong. Wherever I see a table, I do not 
see wood, and wherever I see wood, I do not see a table. Here, wood and table 
have assembled together. A certain logician’ said, "They are two different 
objects connected by a principle called samavaya.” He says so because he has a 
commitment to proving that they are two different objects. Let us understand 
‘what is’ and not try to prove anything. ‘What is’, is this table, which I cannot 
even imagine without imagining a substance other than table, referred to by the 
word ‘wood’, ‘plastic’ ‘steel’, etc. Some other object has to be seen by me in 
order to see the table. Without seeing that, I cannot see the table. Not only can I 
not see table, I cannot even imagine it. Any one thing you look into is like this. 


You cannot think of a given thing without thinking of another. That ‘another’ 
also, you cannot think of without thinking of another. The more you know, the 
more you have ‘another’. Can you think of an object without its cause? No. If 
there is a cause for this entire jagat—the maker and material being one cause— 
can you think of the jagat without it,? Can you take the mind away from any 
one object to Isvara? How can you think of an object outside Isvara? You can 
think of ISvara perhaps without the jagat, but can you think of a jagat which is 
outside Isvara? Which object will take you away from Isvara? No object. When 
you understand ‘what is’, with the answer to that question, “What is?” you have 
all the answers. All questions become redundant. In all the chapters of the Gita, 
Bhagavan has made such questions redundant. Therefore, manmanabhava— we 


’ This is the VaiSesika who considers samavaya as one of the seven categories of substance in the jagat. 
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have to see that whatever we see is ISvara, because the product is nāmarūpa, just 
name-form, which is not separate from Isvara; it is Isvara. You do not need to 
rub your eyes and see something more. Inside one has to be totally free from 
not recognizing ‘what is’. If you see only the table and fail to recognize the 
wood, you will search for wood. 


The World is Only Words 


We have only words and their meanings. We think there are tangible objects for 
which there are words, but there are just words and their meanings. The word 
‘shirt’, for instance, has its meaning. Whether it is in English or any language, it 
is the same. The word ‘shirt’ is a word because it has a meaning which we both 
understand, and therefore, I can communicate that to you, and we can deal with 
it; that is vyavahara. This is a shirt and it can be used only as a shirt, not as 
pants. ‘Pant’ is a different word and has a different use. For every word we have 
a meaning, and when we see the meaning, we use the word. We see the 
meaning in the mind, and also, outside, which we call an object. We have the 
word and the meaning in our head, and when we see something outside that 
corresponds to the meaning of that word, we recognize it as an object, like a 
shirt. 


Sometimes, the word and its meaning are only in my head. I imagine it, but 
cannot see it with my eyes. I imagine a song, but I do not hear it through my 
ears. I can imagine a particular fragrance, but I do not find a source outside 
from which I can pick up the fragrance. Then we say this is imagination, 
subjective. When you are able to see the shirt with your eyes, it is not an 
imagined shirt. It is not “I think, therefore it is,’ but rather, “It is, therefore, I 
am able to recognize it,” the word and its meaning. You get a concept of reality 
out of this. What is imagined is subjective, not available for public perception, 
but seen only in your mind. It is purely a subjective perception. We do not say 
that it is not valid, but when we are talking of realities, we are talking about 
what is objectively real. What we make out of it is subjective. Sometimes you 
fantasize, visualize and then produce. That has its own use, but it is all 
subjective. 


Because we see objects outside, we think that each one is different from 
everything else, which is true. Having accepted that, we consider that these 
objects are the meanings of words, which we necessarily perceive. We accept 
that kind of objectivity, but that does not give the shirt any status of tangibility. 
This is because shirt has no being. The ‘isness’, the being, of the shirt belongs to 
the fabric. The fabric ‘is’; the ‘is’, resolves into the fabric. I see the existence of 
a shirt, but I touch the fabric, not the shirt. When I say it is a cotton shirt, I 
transcend the fabric, the yarn, and then go to the cause, the cotton. The capacity 
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to transcend and see without doing anything is Vedanta. A shirt continues to be 
a shirt; fabric continues to be fabric; yarn continues to be yarn; but I transcend 
all of them and say that it is cotton. If you are quantum physicist, you will go 
further—up to quantum objects, particles. A shirt is nothing but particles. All the 
way the shirt is an effect. 


The material cause is where the effect is. The material cause for the shirt is 
fabric, and is referred to by another word. The shirt is referred to by the word 
‘shirt’ with its own meaning, but what is referred to by the word ‘shirt’ is not 
separate from what is referred to by the word ‘fabric’, the cause of the shirt. This 
is the method, prakriya, of revealing the truth through cause-effect. The effect is 
the cause, and therefore, there is no cause-effect, so we call it a prakriya. The 
shirt is produced and is a value addition. Fabric is the cause, but is also an 
effect from the standpoint of its cause, yarn. Where the shirt is, the fabric is; 
where the fabric is, the yarn is. Both causes are there, so I can even say that the 
shirt is but yarn; and further, yarn is but cotton; cotton is but fibers with their 
own molecular structure, and the molecule is atoms, so the shirt is atoms. I am 
wearing a bunch of particles. The body is a bunch of particles. One bunch of 
particles is wearing another bunch of particles. The glory is that particles can 
wear particles. Therefore, in non-difference there is no joy; the joy is in 
difference because difference does not make a difference. If it makes a 
difference then it is a problem. Let the differences be. Is there any cause, more 
fundamental, even for the particles? If there is a cause, then the particle is the 
cause, and therefore, the shirt is that cause. 


You are asking, “Where is god?” The shirt is the effect; the effect is the cause. 
If there is a fundamental cause, it is in the form of effect, which, in terms of its 
reality, is called mithya. You can neither dismiss the shirt as non-existent, nor 
say it exists by itself. If I use the word ‘reality’ for what is self-existent, then I 
cannot use the word ‘reality’ for the shirt; I cannot use the word ‘non-existent’, 
for the shirt because I wear the shirt. The very object that you confront is non- 
separate from its cause. And one more thing—things are intelligently put 
together. 


The Cause; All Knowledge 


We, with our knowledge based upon our experiences, know that we cannot 
create a thing without really understanding, visualizing, what it is, and for what 
purpose it is going to be created. The extent of knowledge required to create a 
given thing is the extent of knowledge the author must have to create that thing. 
In creating an object, like a shirt, the tailor knows why he is buying the fabric, 
why he cuts it the way he does, why he stitches it in this way. And the shirt is 
created. Because there is adequate knowledge, after the creation process, the 
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meaning of the word ‘shirt’, is there. Previously, it was in his head; it was 
subjective. Now it has become objective. This ‘objective’ is amazing. Even the 
word ‘objective’, has its limitations. Really, there is no object, but when you look 
at it, you can recognize it as a shirt. When it is in your head, I cannot look at it, 
but after creation it is available for public perception. This is what we say srsti. 
Here it is knowledge that there is such a possibility that accounts for the 
creation of a shirt. Whatever name you give an object, it is there because it is a 
possibility in this world. 


If a shirt presupposes shirt-knowledge, then the body also presupposes body- 
knowledge. When the body is born, it presupposes knowledge of it and the 
programming required for it to grow. The knowledge that the existence of this 
body pre-supposes must be somewhere. The father does not have this knowledge, 
nor does the mother. Where is that knowledgeable person? Never ask, “Where?’”, 
because there are people who will say that it is not locally available. What is 
non-local? This whole jagat is in the form of knowledge, word and its meaning. 
Possibilities are all words and meanings. Buddhi, intellect, is a word and its 
meaning; manah, mind, a word and its meaning; cittam, memory, a word and its 
meaning. That is knowledge. ‘Body’ is one word, and when you look into that, 
there are words, words, words, and their meanings, namni namani. The meanings 
of many words are the meaning of one single word, ‘body’, and not only this 
body, but the bodies of all living beings. Limitless knowledge, resting in a 
conscious being, is the cause, is the effect. The question of “Where?” does not 
arise here, because the effect is the cause. We swallow the material cause and 
the efficient cause. The effect is the meaning of the word ‘knowledge’, and the 
cause is all-knowledge, Isvara. 


Anything you focus your attention upon is all-knowledge Isvara. Within that all- 
knowledge alone is this individual knowledge. This is ‘what is’. Where is the 
necessity of questioning ‘where’ and ‘how’? This is how it is. “Swamiji, I 
understand all this but why did god create this?” God did not create all this; this 
is god. This is how god is—the maker and material; male and female; god and 
goddess. If somebody is sitting somewhere and creating, then you can ask, 
“Why did he create this?” This is how Isvara is, and it necessarily includes you. 


That Isvara who is inside and outside, who is all-knowledge, one consciousness, 
you are. You are that conscious being. All that is here is one knowledge, and 
within that, from the standpoint of your mind, which has limited knowledge, etc., 
this all-knowledge is the being. Small-knowledge is also the same being. Small- 
knowledge is not outside consciousness; all-knowledge is not outside 
consciousness. Therefore, all-knowledge, being, consciousness is Isvara, and 
small-knowledge, being, consciousness is jīva, the individual. Are you away 
from Isvara? Can you think of an object outside ISvara? The greatness of a 
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human being is that even then he can think that he is away. Therefore, 
Bhagavan says, manmanabhava, may your mind always be in me. 


Missing and Non Missing the Presence of Isvara 


When you are bringing ISvara into your day-to-day life, there are areas where 
you are bound to miss the presence of Isvara in your awareness and 
understanding. First, it is in your understanding. Even if someone has 
understood, there are certain areas where one is bound to miss the presence of 
Isvara. The awareness is never out of sight, but can be missed. Even if a person 
is within sight, there can be remoteness if he is not recognized. Then, in one’s 
awareness, there is alienation. ISvara also seems to be far removed from me. 
That ‘me’ is very loud. In the noise of the jiva, who is so loud, Isvara is not 
heard even if he says, “I am here.” We are going to look into those areas where 
the presence of IsSvara is likely to be missed. In those areas, this sentence— 
manmanabhava—will become very valid. Given the understanding of the ninth 
chapter, which we have covered so far, all that is here is ISvara. Then at the end 
of this chapter, Bhagavan says, manmanabhava, may your mind be always in me; 
madbhaktobhava, may you be devoted to me; madyajibhava, may you worship 
me; mam namaskuru, may you surrender to me, mat parayano bhava, may I be 
the most important to you; māmeva yeSyasi, you will not be separate from me. 


‘What is’, is Isvara—before the manifestation of this jagat, including my body- 
mind-sense complex, and after the manifestation, because only what is 
unmanifest can manifest. If what is manifest is ISvara then the un-manifest is 
also ISvara. The unmanifest ISvara is the cause, and the manifest Isvara is the 
manifested Isvara, so the effect is not separate from the cause. All-knowledge 
Isvara being the cause means that the jagat was un-manifest in the form of pure 
knowledge. In the beginning, there was the word, and the word was with god, 
and the word was god. This is our understanding; word is nama. We see this in 
Brhadaranyaka Upanisad. All this was unmanifest; then it became manifest as 
name and form.’” That is how Isvara manifests. What was undifferentiated is 
now manifest in a differentiated form, like a plant in a seed. 


In an orange seed, you do not see the orange tree. When you break the seed 
open, there is no indication of an orange tree there—no presence of a trunk, 
branches, leaves, fruit, etc. It is all undifferentiated, in other words, an 
unmanifest, tree. The manifest orange tree was, asit. The manifest tree was in 
the seed at the causal level as unmanifest. If you look at anything at the causal 
level, it is unmanifest; it is pure software. What is unmanifest, undifferentiated, 


' taddhedam tarhyavvyakrtamasit tanamaripabhyameva vyakriyata, BrU 1.4.7. 
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becomes differentiated in time. This is called srstí, creation. Look at the creation 
now. It is not that someone created it. The entire jagat was there, 
undifferentiated and that is Isvara. Differentiated ISvara, is also ISvara. What was, 
what is and what will be is Isvara. 


In this manifestation, the individual is also a very significant component. When 
we talk of Daksinamurti as the Lord, the Lord is incomplete without the 
individual who is looking at the Lord. The Lord is one, but just for our 
understanding he is presented with eight components. It is an eight-fold model. 
The five elements, suksma, subtle and sthūla, gross: akasah (time is assumed 
with space), vayu, air; agni, fire; a4pah, water and prthivi, earth, plus the sun 
representing all luminous bodies, the moon for all planets, and the eighth factor 
in this eight-fold form, asfamurti, is the significant person, you, who is looking 
at the Lord. You have to include yourself for the Lord to be the Lord. 


You are the significant person because everything else is unlike you. If you 
examine the meaning of the word T, it does not take much time for you to 
understand that you have no comparison, so how can you have a complex? 
Comparison leading to a complex is only between things that are similar. You 
cannot sit by a rock and say, “You are impervious to sun, rain, people. I am 
jealous of you.” A classical musician who spent all his time learning music, 
found that when he performed, people generally slept. If he compares himself 
with a rock-star who attracts large crowds, he can have a complex. He can have 
jealousy, anger and frustration, but not while sitting by a rock. Everything is 
unlike you. You are the only significant person in this world. You are the only 
subject; everything else is an object. All that is here is objects of your 
consciousness—the whole jagat. That is why consciousness is unlike anything 
else. And this is why god cannot be an object of consciousness. God has got to 
be that consciousness, and everything. What ‘is’, is ISvara. In this, there is the 
total and the individual; that is the manifestation. If you look at yourself through 
your body-mind-sense complex, which gives you individuality, that is the truth 
about you. In the total, ISvara, there is the individual, another individual and so 
on. This is called nana, differentiated creation, and it is all intelligently put 
together. 


Among the various laws, there are certain genetic laws and karmic laws. They 
work in tandem because it is all one phenomenon. You look at it through a 
particular model and say that it is a genetic flow. If you ask “Why?” then there 
is a karmic connection also, according to sastra. You do not separate the laws 
from their outcome, because if the outcome is not there, you cannot even discern 
the law. You discover the law because there is an outcome of it. Otherwise, how 
are you going to understand the law? Each individual is different. Karma is a 
part of that. When you look into it, it becomes a very important law. You can 
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never discern the law without the outcome. Even if the sastra tells you 
something, you cannot assimilate it unless the outcome is experienced by you. 


We see ourselves missing the bus and getting the bus. These outcomes we see. 
Sastra tells us that there is a law of karma. We accept that and can assimilate it, 
because in the outcome, we see the law. Whether you study the physical order, 
the biological order, or psychology, etc., they are all orders. In physics, if you 
find in the dual behavior of a particle, that it is a wave now, that is the order, as 
far you know now. There is no contradiction because you are trying to 
understand ‘what is’. What ‘is’, is Isvara. Therefore, the study of all the orders is 
bhagavat-darsanam, the vision of god. That is why when you discover or 
understand something there is such a joy. The quality of it is not comparable 
with any other pleasure, because you are having a clearance of your ignorance, 
which separated you from all-knowledge Isvara. With reference to a particular 
fact, there is ignorance or no ignorance. When there is no ignorance, there is joy. 
You are in harmony with ISvara. Even a joke you understand when there is 
clearance. That is knowledge. Any understanding puts you in harmony with 
Isvara. 


What ‘is’, is ISvara. Alienation is ignorance. Subject-object are both Isvara. Let 
us take an object like music—rock, classical or any other music. Then there is a 
person, you, significant you. Music is the object; you are the subject. You sit 
there judging the music, then you give yourself to the music. Then there is no 
subject-object, just fusion. The subject-object are not standing opposed to each 
other, and because there is fusion, there is joy. Subject-object is Isvara, 
nonduality. All within the non-dual whole, the wholeness is experienced, whether 
it is the joy of knowing, vidyananda, or the joy of fusion with an object, 
visayananda, or some clearance and joy from pranayama or meditation, 
yogananda, there is only one nanda, isvarananda. 


Here is where your growth lies. How much you allow Isvara to be in your life, 
how much you are in harmony with Isvara, is your growth as a person. Being in 
harmony with Īśvara is not being in harmony with one single person, because 
everything is Isvara. It is not a single person that you have settle account with. 
You have to settle account with the whole world, and only then will you settle 
account with Isvara. How do you settle account with the whole world? 


The world is not that simple. When I admire the rose, holding it in my hand, the 
thorn pricks me. This is how it is. Some will say that the thorn is evil. No, the 
thorn is part of creation; it is there so that a goat will not eat the rose. The plant 
wants to keep it for some time, until it withers away. It is part of its survival 
mechanism, its intelligence. There is no evil. The word ‘evil’, the way of looking 
at something as evil, is the only evil in the world. This is because of some inner 
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problem. One has to create that evil so that one can deal with it. There is no evil; 
there are only causes and effects. Using words like, ‘evil’, ‘beggar’, etc., only 
shows a person's insecurity, how vulnerable he is. One has to come out of this 
survival pattern of living. These are all words that give one some kind of shell 
behind which one seeks some security. This is not security, because you are out 
in the world; you have to breathe fresh air. 


There is an order in psychology. The moment you say that something is evil, 
there is no order. If someone is born evil, who is to blame? It is all in order. 
Once you understand that there is order, you can relax, because in the 
appreciation of order there is the presence of ISvara in your mind. You can 
understand that Isvara’s presence is purely cognitive, because the presence is 
there already. Absence is only due to your disowning or not seeing. Therefore, it 
is cognitive. The moment you say that any particular emotion is in order, you 
are recognizing the presence of Isvara. That is what Bhagavan says in 
manmanabhava, let your mind recognize the presence of me in any situation. 
The emotional order is a very critical order because all our problems are 
emotional. People who do not deal with emotions and want to transcend them 
should understand that they have a lot of emotions to process. They are afraid to 
touch the Pandora's box. If you understand the order, then you are not afraid of 
anything. This is an order that is more critical, more important, because it is 
connected to the order of dharma. 


Dharma 


I have no word to translate into English the word ‘dharma. Dharma has a vast 
manifestation. It is present every moment in your life. Dharma is Isvara's 
manifestation. Interaction with the world is governed by dharma every moment 
of your life. The presence of dharma is there. If you transgress, there is adharma 
and if you conform, dharma is there. If you conform to dharma, it is very much 
there and you are not separate from it. Dharma is Isvara, and therefore, you are 
in harmony with Isvara. If you are transgressing, it is because you are already 
alienated. There is guilt and hurt, which is alienation. The joy of living is gone. 


Therefore, manmanabhava, may you be that person whose mind is with Isvara. 
That is the literal meaning. Manmanabhava implies that the presence of Isvara is 
already there, and has to be recognized. The recognition should be such that 
presence cannot not be lost sight of. Suppose, physically you want to go away 
from space, where will you go? Space is non-separate from Isvara. At least from 
this place you can go to another place, even another order of reality, as you do 
in a dream. Leaving this place-time, you create your own place-time in which 
the time series is different. It does not have the relativity that you have here 
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based upon the speed of light. There, you create another time series and place; 
that is possible and is within the order of ISvara. Why should there be this 
particular dream? It is all within the order. The dream is controlled by the order 
of Isvara just as the physical universe is. The presence of ISvara cannot be 
missed by anyone who is awake to Isvara. 


A certain critical area of Isvara’s manifestation, where one is likely to miss 
Isvara, is the area where there is conflict between desire-produced pressure and 
dharma. Dharma is universal, and anything universal cannot be created by a 
human being. So knowledge of dharma is there in every person. Consider one 
value, like hurting. I do not want to get hurt; no one should hurt me. Who 
doesn’t want this? ‘Who’ includes all life forms. A cow does not want to get 
killed. It wants to survive. That is innate in creation. It is the order of Isvara. 
Every living being is given this instinct for survival, and survival implies not 
getting hurt. This is universal. But the cow does not seem to have the 
knowledge that you do not want to get hurt. It does not look at it as a value. If 
it did, then it would have regret after hurting somebody. It has no guilt because 
it knows that it should not get hurt, but does not seem to know that others do 
not want to get hurt either. That is why the cow is called dharma-adharmabhyam 
vimuktah, free from dharma and adharma. Pasupati is called vimuktesvara, the 
lord of the vimuktas, where vimukta means an animal, pasu. 


I do not want to get hurt; no one wants to get hurt; this knowledge is complete. 
That is why non-injury is the highest dharma, ahimsaparamo dharmah. Isvara is 
manifest in the form of dharma. Dharma is not ‘outside’, but is manifest where 
it has got to be, right in your mind. That is the basic knowledge of yourself. 
You are a cognitive person, basically, not an agent. First, you are a knower; 
open your eyes, and you become a seer. No will is involved and no decision is 
involved. Just by opening your eyes, you become a seer. If there is a sound, you 
are a hearer, if your ears are open. You are a knowing person, a cognitive 
person, and in that person this knowledge of the universal value structure is 
given. This knowledge is there by common sense. 


For human interaction you require a mechanism that will allow you to say, “No” 
when you have to. All the impulses are there, the desires are too numerous, and 
the pressures created by them are too great, because every human being is 
insecure until the person understands that he is the source of all security. There 
is a long way to go to know that, and until then, he is insecure and incomplete. 
His desires have got to be fulfilled in order for him to feel that he is ‘somebody’. 
These kinds of desires produce a tremendous amount of pressure called vega— 
the pressure of desire, the pressure of anger. Anger is not the problem; it is the 
pressure, the force that is created by desire that is the motivating power. It 
moves mountains. It can be positive or it can go against dharma, which is innate 
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to the cognitive person. This is what we weakly refer to as conscience. It is 
really knowledge of dharma, which can become highly assimilated knowledge. 


There is always pressure to cut corners when one does not have an assimilated 
value, so the advantage of conforming to dharma has to be assimilated. What do 
I lose when I go against dharma? That assimilation has to take place. What I 
gain is very clear—money, power, and advantage. “The one who is able to 
neutralize this pressure is successful.” The pressure is a motivating force, but it 
turns into a harmful thing, for others and yourself, when it drives you to go 
against dharma, against Isvara, and against yourself. Dharma is sensed by all of 
us, without exception. It is universal. You have knowledge of dharma in your 
mind, where you require a mechanism to regulate your actions, because you 
have freedom. The pressure created by desire is so great that you can abuse and 
destroy, so the brake mechanism has to be within yourself. That is the 
knowledge. Because you are a cognitive person, you have freedom to do, not to 
do, or do something differently. Therefore, you can say ‘yes’, or ‘no’. This 
capacity and freedom being there, the mechanism has to be there. That is how 
we are all able to live; that is how you can leave your house and come here. 
Dharma does not always transpire because of law and order. We control 
ourselves because we have a mechanism for that. 


Dharma is not only a mechanism given to you to stop you from doing what you 
feel like doing when it is harmful to yourself and others, but also, to make you 
reach out and grow into a compassionate person. That dharma is given to you to 
help you grow into a huge human being. It is all-knowledge and it has an object 
which is not outside of you. The object of each value is inside you, and is not 
anything other than Isvara, even though there is really no object at all. Ahimsa is 
not an object; compassion is not an object; love is not an object; giving is not 
an object. They are all the nature of Isvara. Dharma is a critical manifestation of 
Isvara, manifest in the mind of every human being, innate to the basic person 
who has this knowledge of dharma, ISvara’s manifestation. It is in every human 
being, providing a basis on which to make his or her choices. The alienation 
from Isvara is going against dharma. When you go against dharma, you are there 
very much; you have fallen victim to your own pressure. What was given is a 
privilege—to desire, to do, not to do. When one succumbs to the pressure caused 
by desire and it turns into passion, it makes the person go against /svara, against 
oneself. What kind of joy can one have when one goes against oneself? Vaidika- 
dharma holds dharma as a purusartha, an end to be accomplished by a human 
being. Dharma is a manifestation of ISvara, not a mandate of god. The difference 
is the difference between the aggressive and the objective. 


"| gaknotihaiva yah sodhum prak Sariravimoksanat 
kamakrodhodbhavam vegam sa yukta sa sukhi narah, BG 5.23 
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The world of objects has two categories—raga-dvesa, objects you love to have 
and retain and objects you love to avoid and get rid of. You have the privilege 
to desire, and therefore, you have raga-dvesa. There is no harm in them; they 
make you a privileged human being. That you can have desires is a privilege but 
one should not come under their spell, tayoh vasam na agaccet, BG. A spell is 
the motive force you come under only when you go against dharma. Until 
assimilation of dharma takes place what is the deterrent? Norms in the society, 
punitive, discouraging laws are all deterrents. You have to be a mature person to 
assimilate dharma, and that comes only with one’s own initiative. That is why 
dharma is a purusartha. You cannot achieve it as a rule, like physical maturity. 
Sastra recognizes that a human being has to grow to conform to dharma 
naturally, spontaneously. The growth is up to that point where you do not have 
any conflict, because what you like is exactly what is to be done, and what you 
do not like is what is not to be done. Then dharma, the purusartha is yours. You 
are a successful person. That is vaidika-dharma. See the difference. Only then 
will you have the capacity to make proper choices and to make use of the 
privilege that you have. Dharma is ISvara, and when you conform to dharma you 
become manmana, one whose mind is in Isvara. And for that you should have 
madbhaktah, devotion to Isvara. 


At the end of all the discussion in the 9" chapter of the Gita, Bhagavan says, 
manmanabhava, may you become one whose mind does not lose the presence of 
ISvara. In the awareness of such a person, the presence of ISvara is not lost 
sight of. But unless you understand Isvara properly, that is not possible. Suppose 
you understand that wherever you go, all that is there is Isvara, where will the 
mind go? That is what the whole teaching is. That is the difference between an 
object and Isvara. A given object or a person is not any other object or person. 
You should not reduce ISvara to one of those objects. Such ignorance cannot be 
further heightened. Therefore, there is so much discussion by Lord Krishna to 
make himself very clear about ISvara, “May the presence of me (Isvara) be 
always in your awareness,” because it is possible, because that is the truth. 


Dharma is a manifestation of ISvara in your mind, not outside of you. It 
manifests in the form of your interactions with the world born of your 
knowledge of dharma. Because it is a manifestation of ISvara, we have the 
expression, ramah vigrahavan dharmah, the Lord as dharma is manifest with a 
body, called Rama. Dharma itself assumes a body in the form of Rama. Rama 
means the one in whom people discover joy. Krishna is dnanda-avatara, so his 
expressions are in the form of dance, music, etc. When dharma is there, ananda 


' ramante yasmin iti ramah 
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will follow, and without dharma, there cannot be ananda. There can be artha and 
kama, objects of pleasure, avenues of pleasure, for which there is enough wealth 
and so on, but only with dharma do they yield ananda. That is why Rama is 
first, and then Krishna. 


Bhagavan is there in the form of dharma, but not only that. Bhagavan says, "I 
am in the form of your desire, as long as it is not opposed to dharma." ” Even 
if your desire is against dharma, in your mind Bhagavan is there in the form of 
dharma. In terms of desire, he is there in the desire of all living beings, which is 
unopposed to dharma. In an animal, the desire is unopposed to dharma because 
it is programmed. A human being, however, has knowledge of dharma, and 
therefore, he alone is talked about here. “In human beings, I am in the form of 
dharma and desire that does not go against dharma.” Even if a desire is against 
dharma, like wanting to rob someone, if you do not act on the thought, then you 
do not go against ISvara. Because you had no control over that thought, even the 
occurrence of that desire is according to an order and that order is ISvara. 


There is an order because of which there is greed, coveting and so on. That kind 
of thinking is because of pressure that arise due to the psychological order. 
Psychology works along with the order of dharma. Anyone one who goes 
against dharma is not intrinsically healed. There is a background which is 
controlled by the psychological order, which is a manifestation of ISvara. We 
understand Isvara only in this way. Like the physical order is a manifestation of 
ISvara, the biological order is another manifestation, the physiological order is 
another manifestation of ISvara, and the psychological order is another critical 
manifestation of ISvara, because it is intimately connected to dharma. 


The order of dharma is one side of the coin, and the other side is the order of 
karma. Therefore, even a desire, which is not in keeping with dharma, can be 
accommodated within Isvara’s order as long you do not go along with it. When 
one goes along with that desire, it becomes karma—adharma becomes karma. 
Only then is it adharma, otherwise it is all within dharma. It is against dharma 
only in action. Therefore, the Gita says, “You have a choice only over your 
action.'*” One can argue, “Why don’t we say that this wrong action is also 
Isvara’s order?” Yes, that is also ISvara, but it turns into guilt and fear, which is, 
again, all within the order. Therefore, there is papa, suffering, unpleasant 
experiences in this life, and the hereafter also. This is not an intelligent, 
pragmatic proposition. If you think you are gaining by robbing, then the loss is 
bigger than the gain; it is yourself. Everything that you want is to please 


3 dharma-aviruddho bhitesu kamo’smi BG 7.11 
14 karmani eva adhikaras te BG 2.47 
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yourself; that is the basic want.” You need to see yourself as a pleased person. 
How can you be pleased with guilt and fear inside? The very action has guilt 
involved in it. Therefore, a fancy is not taken into account. In keeping with the 
order, there are so many fancies occurring in your head. When you go along 
with one, make sure that the means of fulfilling it is in keeping with dharma. 
Therefore, karma becomes so important. Dharma is the basis and karma is what 
you choose. So you have a choice over your action; you can do it or you need 
not do it. That is the human choice. If that is lost, then the human status is lost. 
Therefore, you should be able to say, “No.” Up to this point, it is simple. Then 
you take it to another step. 


When you are in harmony with dharma in your actions, then, whatever be the 
Situation, there is dharma involved. Dharma is not merely right and wrong. It 
has other shades covering your life. Dharma is a dynamic order because life is 
dynamic. Situations keep on changing, but one thing never changes. In all 
situations, your response is appropriate or inappropriate. That is also an 
invariable. The appropriateness, called svadharma, is invariable. That this is 
appropriate at this place, at this time is all hooked on to dharma. Conformity is 
consideration of others. It is a high degree of sensitivity. You conform to certain 
conventions, which are all man-made conventions, but then, because you are 
doing what is appropriate, it will not cause any resistance from anyone. 
Therefore, you live a life of least disturbance. That is our understanding of 
ahimsa. At the time of sannyasa, ahimsa alone is the commitment. It is a life of 
least disturbance to others and one’s self, which is svakarma. 


A situation calls for a certain thing to be done, and when you do it, you feel 
free because you have done your svakarma. If you do not do the laundry in time, 
nothing will happen, but the load of laundry will sit inside your head. I say this 
because when you finally do it, you feel lighter. It is clear that the load was 
unloaded. Bhagavan says, “The human being gains success in life by doing what 
is to be done.!®” BG 'To be done’ also implies appropriateness and etiquette. If 
you have any doubt as to whether something is dharma or adharma, then ask 
and follow what the elders say or do. Conformity to dharma implies that what 
you do is not in any way harmful or disturbing. It includes the environment, 
flora and fauna also. Seeking help in knowing dharma is intelligent living. To be 
ignorant is not a special privilege of someone. Everyone is ignorant, until the 
person knows. Svakarma, whatever is to be done, whatever is appropriate, in all 
situations, is Bhagavan. If you recognize the presence of ISvara by doing the 
appropriate thing, then you are manmana. 


'S atmanastu kamaya sarvam priyam bhavati BrU 2.4.5; 4.5.6 
'° svakarmana tam abhyarcya siddhim vindati manavah BG 18.46 
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manmana bhava madbhakto madyaji bhava mam namaskuru 
mamevaisyasi yuktvaivamatmanam matparayanah BG 9.34 


To be that person whose mind is awake to the presence of Isvara in all 
situations, you do your svakarma with an awareness of, and conformity to, the 
order of dharma. Then you are in harmony with Isvara. Whether you know 
Isvara or not, when you do what is to be done, you feel at home. That is 
because you are in harmony with Isvara, ‘what is’. At all times the ‘to be done’, 
is given. You have no choice. When you do that without conflict, there is 
harmony. The awareness is important; dharma implies all this. It is not only a 
universal value structure; it is also duty. Even giving is dharma, because it is 
also something to be done. In a given situation, when you are in a position to 
give, you give. The Samaveda tells us danena adanam tara, overcome the 
incapacity to give by giving. Being this kind of a person is not something you 
can decide about and be. It is a matter of understanding and living. 


The Devotee 


manmana bhava madbhaktah 

Being manmana is not possible if you are a devotee, bhakta, of something else. 
If you look at the devotees in the world, they have a certain understanding of 
Isvara in different degrees. They have some kind of sraddha, belief in Isvara, 
and want ISvara to help, but what they want is most important. If someone 
wants redress from his difficulties, relief from distress, he is a distressed devotee, 
an 4rta-bhakta. If everything goes well, then Isvara does not come into the 
picture, because this person thinks he is in charge. When things do not go well, 
then he invokes the grace of ISvara, which is the right thing to do. That bhakta 
is a devotee in distress. The second kind is a devotee in distress too, but he is 
also an artharthi, a devotee invoking grace for the success of an undertaking. He 
is more aware of the need of some grace. He understands that isvara-anugraha is 
necessary for achieving his ends, artha. Besides the course of action that one 
employs for achieving a given end, one works for grace, because in between 
there are too many problems. That is religious pragmatism. 


There is a third type of bhakta. He will pray when in distress, seek help, do 
what is to be done and invoke grace when he wants to accomplish an end. But 
primarily he is a jijmasu, one who wants to know. The Lord says, “He is the one 
who wants to know me. Knowledge of me becomes his primary end.” 
Everything else subserves that end, and that end is there all through his life. It is 
not that it is there at a given time and not there at other times. It is always there. 
If one is a bhakta, a jijnasu, it means that all through he or she is that. No 
matter what kind of altar one prays to, a bhakta is always a bhakta. He is the 
primary person, because primarily he is related to ISvara. 
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A wave in the ocean may be related to another wave because it was born of that 
wave. It also has a relationship to other waves as a sister, brother, friend, etc. 
But there is one relationship, which is not variable. In other relationships, when 
one is there, the others are absent—when the sister is there, the daughter has to 
be gone. In the invariable relationship, the bhakta wave is related to ocean. 
When the bhakta relates to her mother, does the bhakta go away, and the 
daughter come? No. Let us look at the mother and the ocean—the relationship is 
that of the individual and total. If there is a mother’s mother, that mother also is 
individual and total; mother’s daughter, individual and total. Mother's daughter 
related to mother’s mother is not the same. She is granddaughter, but still, 
individual and total. Small, big, old, young are all individual and total. In other 
words when this relationship is recognized, the individual becomes a permanent 
bhakta. We have to create a word for this person, the one who recognizes the 
presence of the total pervading him or her. The ocean pervades the wave. 
Therefore, as an individual she is always related to the total. She can never be 
away from the total presence. As an individual, she is pervaded and sustained by 
the total. If she understands the role she has, the nature of ISvara, the order that 
is ISvara, then sshe is pervaded, sustained, blessed, he can say, by the presence 
of Isvara, the total. This relationship is absolute because it is not variable. 


A person who is basically a bhakta does not need to promote bhakti. That is the 
truth, but it takes jmanam, knowledge, to appreciate that, and that is why 
Bhagavan says he is a jijnasu and not the more general bhakta. He is a bhakta 
who is not subject to spasms of bhakti. This bhakta is the basic person, the one 
who recognizes the relationship that is basic, that of the individual to the total. It 
is invariable, and remains there always, so that he has no doubt about what role 
he plays. A jijmasu-bhakta is not a seasonal bhakta. A jijfdsu wants Bhagavan 
because he is available for owning, just for the asking. All that is here is 
Bhagavan so gaining of Bhagavan, is knowing. Bhagavat-darsanam is knowing. 
Seeing a particular form is mdanasitka-iksanam and is purely subjective. Even if 
Bhagavan gives such a darsana as his karmaphala, it is still manasika-iksana. 
Because the presence of ISvara is always there, the gain of ISvara is knowing 
Isvara. 


Such a person is unaffected by the roles. That is the bhakta. His bhakti is the 
cushion, so the roles’ problems are confined to the roles. This is not ordinary. 
For that, you have to be a bhakta. That is the truth. Do not say you are 
consciousness. It does not work. That is dissociation. Because you are an 
individual, you have to resolve the issue with the presence of ISvara. Between 
the bhakta who is aware of the presence of ISvara and the role, there is always a 
self-aware distance, that is, a distance brought about by self-awareness. This 
distance is purely self-identity, not losing self-identity while playing roles. 


AVGSatsang Page # 18 


Therefore, role-playing is not an issue. The whole life is role-playing and in 
every role the bhakta is always present. This is a jijnasu-bhaKta. 


Madbhakto bhava, may you be my devotee. There are different kinds of 
devotees. If one is a devotee because one needs the help of Bhagavan, 
Bhagavan becomes an accomplice for various ends. There is nothing wrong with 
that, because we need grace, but we need to have knowledge of Isvara, which is 
the gain of Iśvara. Therefore, madbhakto bhava means that one has to become a 
Jijãāsu. How? 


Madyaji bhava mam namaskuru. For a jijfasu, any action enjoined by the Veda, 
a vaidika-karma, is also for gaining the knowledge of IsSvara. Madyaji bhava, 
means offer all your worship—whether smdarta-karmas or vaidika-karmas, stutht, 
namaskara, etc.— unto me Any ray of glory anywhere is ISvara’s manifestation. 
Thus be, matparayanah, one for whom I am the ultimate end to be accomplished. 
We have to say ‘ultimate’ because there are other ends. Through all other ends, 
you achieve the param, ultimate, end. Mameva esyasi, certainly you will reach 
me. The various things that we do in life become yoga when that is kept in view. 
We need not change anything external; attitude changes, vision changes. 


Then, the culmination of the various devotees—4arta artharti jijnasuh—is a fourth 
devotee called a jnani, a fulfilled devotee. All are devotees. Lord Krishna says, 
“All are exalted [because they recognize me; they have sraddha in punya-papa, 
dharma], but then, the j#ani is myself alone.” '’ That is Isvara's vision. 


UV udharas sarva evaite jhanitvatmaiva me matam BG 7.18 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


UPASANA, MEDITATION 
STAT - AT SAAT TAT SATA AMSAT It 


upasanani - sagunabrahmavisayamanasavyapararupani sandilyavidyadini. 
Mental activities relating to the saguna brahman — such as are 


described in the Sdandilyavidya are updsands or devotions 
[Vedantasara, 12]. 


The purpose of meditation is to elevate the mind 


What is the purpose of meditation? It is to elevate the mind from the 
mundane to the profound and fill it with devotion for the profound, which is 
the Lord. This is the spirit of upāsana, which is of the nature of harmony. Just 
as there is harmony in the diversity of the different limbs of the body, there is 
harmony in the universe. There is but one principle underlying the diversity. 
The beautiful meditations given in the Upanisads draw our attention to the 
harmony existing in our own bodies and in the universe. 


The Upanisads ask us to meditate upon the self 
The Sandilya Vidya, for example, says 

FAAS: STORET MEN: HAARA STRAT AAA SATA: GATT: TATA: 
AAMA SAAR: N 
manomayah prāņaśarīro bhārūpah satyasamkalpa akasatma sarvakarma 
sarvakamah sarvagandhah sarvarasah sarvamidamabhyatto ‘vakyanadarah. 
(He) appears like the mind, has Prana as the body, has the form of 
consciousness is of true resolves, is of the nature of space, is the 
performer of all actions, is possessed of all good desires, is possessed 
of all good smells, is possessed of all good essences, pervades all this, 


is devoid of speech, is free from hankering [Chandogyopanisad, 3-14- 
2]. 


We are told to meditate upon the Self as being atmapahatapapma vijaro 
vimrtyurvisoko vijighatso'pipasah satyakamah satyasamkalpah, the Self that has no 
papa, no decrepitude, no death, no sorrow, no hunger, no thirst, has unfailing 
desires, and unfailing will [Chandogyopanisad, 8-1-5]. These kinds of 
meditations are given so that we may look upon our own selves as pure, 
sinless, with true resolve, free from birth and death, etc. Therefore, in 
meditation, we impose this perception upon our own selves. 


Meditation is different from knowledge 


It is one thing to know the Self to be pure; it is quite another to 
meditate or to feel the purity of the self. We should understand that upāsana 
is different from knowledge. In knowledge, we see the Self that is free from 
birth and death and all modifications. In meditation, we imagine or visualize 
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the self to be free from birth, death, modifications and impurities. Updsana 
always involves visualization or mental activity. It involves individual effort 
whereas knowledge does not involve any effort. For example, to see fire as 
fire is knowledge. It does not involve any activity or deliberation on our part. 
When fire is in front of us and our eyes are open, we see the fire. However, if 
we want to look upon a bush with red berries as being fire, it is meditation. In 
this case, we see fire where there is no fire. Again, looking upon my mother 
as mother is knowledge whereas looking upon any other woman as mother is 
meditation. Thus, meditation involves a mental activity, a deliberation, a 
superimposition, and a certain attitude of devotion, etc. 


God with attributes is the object of meditation whereas God without 
attributes is the object of knowledge 


One can only meditate upon God as having attributes; God without 
attributes is the object of knowledge. There is a superimposition of certain 
attributes upon brahman, which is then called saguna-brahma. Guna is qualities 
or attributes and saguna is that which obtains with attributes. Saguna-brahma 
means God upon whom various attributes like omniscience, omnipotence, 
benevolence, fatherhood, motherhood, and all-pervasiveness are 
superimposed. For example when we look upon God as father or mother, we 
are superimposing an attribute on God. Thus, we impose these attributes 
upon the Lord and meditate upon Him because these attributes invoke 
devotion and reverence in our hearts. It is meditation upon God that 
ultimately establishes the grounds for knowing God. I don’t know my true 
nature and, therefore, I meditate upon myself. I superimpose the idea of 
purity and other attributes upon myself. 


Upasana is mental worship 


The Upanisads, Vedas, Puranas, and other literature provide many 
kinds of meditations. The prayers and worship performed in a temple are 
part of meditation. Some meditations involve physical activity, some involve 
oral activity, and some others are purely mental activity. The word 
‘meditation’ is generally used for purely mental activity while activity 
involving the physical limbs and speech is generally called pūja or worship. 
Meditation takes place even in pija because there is a certain attitude and 
visualization in the mind along with the physical and oral worship. Upāsanā 
is an important aspect in the life of an aspirant. While physical and oral 
worship are included in the nitya and naimittika-karma, mental worship is 
considered to be upasana'. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Meditation, Japa and Prayer 


Question 


Given our hectic schedules, what is the best way to pray in about 15-20 minutes 


everyday? 
Answer 


It may be difficult to give a common prescription for everybody. I would think that 
if you have just 15-20 minutes, then you can spend it sitting quietly and doing some japa or 
meditation. You can use the guided meditation tapes, which have some view of the realities 
of life; they can create a perspective for the day. You could also meditate upon a Vedantic 
sentence or two that has inspired you. Meditating upon a chant is a very good way of 
starting the day; it will calm the mind. Or you can repeat the name of the Lord spending 
the time quietly by yourself. For the people here, with an intellectual orientation, 


meditation would definitely help. 
Question 

Why not recite stotras during this time, Swamiji? 
Answer 


Yes, you can. We should spend the prayer-time in a manner that invokes the 
devotee in us. So, depending on the person, it might be effective to recite stotras, do japa, 


or do meditation. Anything that inspires you is good. 
Question 

How does japa heal and purify the mind? 
Answer 


The Lord has the purifying effect as He is said to be ‘pavitranam pavitram yah’, the 
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Purifier of all the purifiers. Therefore, the very act of taking the Lord’s name has that 
effect. Also, because of our association, our samskaras, that name does bring up a certain 
attitude or devotion in us. Hence, the moment we say “Rama”, something happens to us -- 
we gain the attitude of reverence and worship. That is why they ask us to repeat the name 
of that deity, for whom we have this devotion and worshipful attitude, our ista devata. That 
bakthi bhava or spirit of devotion, to whatever extent it may be, is very important. So 


taking the Lord’s name itself also has an effect. 


Another important thing is the spirit that arises in us while chanting. If you say, 
“Swamiji, nothing happens when I say Rama, Rama, Rama”, my answer is, “It doesn’t 
matter”. Just by the effect of that name, slowly something will happen. For example, when 
you are suffering from pitta (bile), then your mouth also becomes very bitter if that pitta is 
too much. To such an extent, that even if you place sugar crystals on your tongue it will 
taste bitter. But the remedy is to keep on consuming sugar crystals, so that the sweetness of 
the sugar crystal will in due course neutralize that bile. Eventually, it will remove the 
bitterness and you will be able to taste the sweetness. Similarly, the repeating of the name 
Rama may not touch us spiritually because there is too much of pitta (too much of 
hardness). But the goal is to keep repeating with the belief that the effect of the Lord’s 
name will slowly soften us. As we deal with the world all the time and with the objects of 
pleasure, our heart has become very hard. It needs to be softened up a little bit with 


worship. Over time, the Rama-ndama is bound to have an effect on us. 
Question 

Basically, how many kinds of meditation are there? 
Answer 


Meditation can be of many different kinds. For example, manasa japa (repeating the 
Lord’s name in your mind) can be a type of meditation in itself. Broadly categorizing, 


meditation can be of two types: either the nature of worship, or that of contemplation. 
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Question 
Will performing prayer before executing an action help? 
Answer 


It will help. Prayer is also an action. By performing prayer, we are invoking the 


grace of the Lord. So it would definitely help.' 


' Summer 2003 satsang, transcribed and edited by Subbalakshmi Chandrasekaran, Chaya Raj and Jaya 
Kannan.. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Indian Schools of Philosophy (1 of 3) 
Question 
What does the word Mimarhsaka mean? 
Answer 


Mīmāmsa means analysis. We call the school of thought that has analyzed 
the Veda as ‘Mimarmsaka’. They were the first people to analyze the statements 
of the Vedas and arrive at the purport of these statements. They have done 
excellent work in developing methodologies to analyze and determine the 
meaning of the statements of the Vedas. The Vedantins also follow the 
methodologies developed by the Mimarsakas in analyzing a text. It is 
important to determine the tatparya or purport of a text. Since these scriptures 
are a pramanam, means of knowledge, we have to understand what is intended to 
be conveyed by these statements. Even as you listen to me now, a part of your 
mind is determining what I am trying to convey and my intention. Sometimes, 
we say exactly what we mean and sometimes it may be said in an indirect way; 
sometimes, we suggest the meaning and, sometimes, we leave the listener to 
infer what is meant. The listener has to continuously analyze the sentences and 
determine the purport, the intended meaning. Communication takes place only 
when the listener understands a statement in the same sense in which it was 
intended by the speaker. Similarly, the scriptures intend to convey a certain 
meaning and we should understand the intended meanings of those statements. 
Therefore, it becomes very important to analyze the purport of the statements. 
What is the theme of the Upanishads? What do the Upanishads intend to 
convey? The Upanishads may vary in size and content and many things may be 
stated. We have to analyze and understand the central idea. The Vedantins 
conclude that the Upanishads want to convey that ‘you are Brahman’. The one 
who thinks that he is a j7va, an isolated individual, is Brahman. Not only is there 
one god, but there is only god — One without a second. We arrive at this 
conclusion upon analyzing the statements of the Upanishads. If somebody else 
comes to a different conclusion, e.g., you are different from god, the whole 
teaching will be different. Therefore, it is very important to determine the 
purport of a text. 
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What does the Bhagavad Gita teach? Sri Sankaracarya would say that the 
Bhagavad Gita’s main teaching is your similarity with Brahman; there is no cause 
for grief and you are already free. The study of the Bhagavad Gita is meant to 
free us from grief, sorrow, and delusion. What is the cause of grief and delusion? 
It is ignorance. How does the study of the Gita free us from ignorance? It leads 
us to the knowledge of the Truth. Therefore, knowledge is the main theme of the 
Bhagavad Gita. What about karma? It is a means of knowledge too. Some may 
conclude that karma is the main theme and knowledge is achieved through karma. 
There are certain methods of analyzing these scriptural statements that were 
developed by the Mimarhsakas. In fact, they are called Mimarnsakas because 
they are experts at analyzing the Vedas. After all their analysis, the Mimarhsakas 
determined that the Vedas teach us karma and that the main purpose of the Veda 
is to enjoin action — the various dos and don’ts. Why is it so? They believed that 
one can attain moksa by performing the rituals prescribed in the Vedas. 
However, the conclusion of the Vedantins is different. They believe that the 
Vedas primarily teach the knowledge of the Self. To a Vedantin, karma is the 
means to jñānam, not vice versa. The Vedantins use the analytic method of the 
Mimarhsaka to challenge their conclusion. These debates and discussions often 
determine the meaning of the text. What is the main subject matter? What is the 
theme? What does the Veda want to convey? When the purport becomes clear, 
everything else also becomes clear’. 


' 2005 Arsha Vidya Gurukulam Family Camp satsanga. Transcribed and edited by Chaya 
Rajaram and Jayshree Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Indian Schools of Philosophy (2 of 3) 
Question 


Was the Mimarsaka tradition very popular when the Upadesa Saram 
was composed? Does it have a following even today? 


Answer 


We use the piirvapaksa, the position of an opponent, to unfold certain ideas 
and principles. Ramana Maharshi seems to begin the UpadeSa Saram by refuting 
the position of the Mimarhsakas. This is a particular style of teaching. The 
essence of the first verse is that isvara is the ruler and dispenser of the results of 
the actions and everything happens according to His rules. To make this point, a 
background is needed and the tradition of the Mimamsakas forms a convenient 
background because they represent those who do not accept isvara. Thus, this 
verse is being told to those who have difficulty in accepting isvara. 


Isvara is the kartā, the creator and the ruler. Everything takes place in 
accordance with His rules. This point is explained against the background of the 
Mimarhsaka’s viewpoint so that it becomes clear to us. Thus, we may use the 
views of the opponent to make our own point. We pose questions and answer 
them; we present the opposite standpoint, show how that standpoint is incorrect, 
and then present the siddhanta, our conclusion. These are questions that do arise 
in our own minds. This is the method of unfolding this knowledge. Whether or 
not there are Mimarhsakas today, there may be many who may have difficulty in 
accepting īśvara. All these people are taken into account and the first point made 
is that isvara is the creator, the ruler, and the dispenser of the results of our 
actions. This is stated in the first line ‘karturajnaya prapyate phalam’, the result of 
action is obtained by the laws of isvara. 


The Mimarhsakas have done great service to the Vedic tradition. They are 
vaidikas, who adhere to rituals. It is not that there are many such traditional 
people nowadays. Adi Sankaracarya had to contend with the Mimarnsakas 
because they were very strong in his time. In fact, it was the Mimarhsakas who 
were largely responsible for establishing the Vedic religion in the context of 
Buddhism. When Buddhism, which rejected the Veda, had begun to spread in 
India, the great teachers of the Mimarhsakas re-established the Vedic religion and 
rituals. However, they went too far with the rituals; they believed that karma 
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alone is the means to moksa. Adi Sankaracarya refuted them and asserted that it 
was jñānam or knowledge that is the means to moksa. That is why we find 
arguments against the teaching of the Mimarhsakas in Sri Sankaracarya’s 
writings. 


The Mimarhsakas represent people who have an aspiration for svarga, the 
heavens. Not all Indians believe in non-duality; most are dualists, worshipping 
isvara in Kailasa, Vaikunta or elsewhere. Most people have a plan to go to some 
loka or the other according to their tradition. There are no traditional 
Mimarhsakas as such nowadays. What we have are different schools of duality 
such as Visistadvaita and Dvaita. These schools of philosophy emphasize karma 
or upasana. According to them, worship is the main means to achieve moksa. 
Only the Advaitins emphasize the role of knowledge in liberation. 


In India, the mainstream accepts the existence of isvara. However, each 
school of thought has its own views on the nature of isvara and one’s relationship 
with divinity. There may still be some traditional Mimarhsakas, but they are not 
in predominance. However, in unfolding the principles of Vedanta we refute the 
different positions of the Mimamsakas, the Sankhyas, the Naiyayikas etc. These 
opposing positions are very important for us to understand and give us greater 
clarity regarding Vedanta. It is one thing to say that there is god. However, it is 
quite another thing to analyze the position of one who says there is no god as in 
‘What are his arguments?’ or “Why does he say that?’ The position that there is 
god then becomes much clearer to us. Therefore, these positions of the 
opponents are taken up for discussion so that we may gain further clarity. Often, 
these questions or similar questions arise in our own minds. Therefore, even 
though we may be addressing a Mimarhsaka, perhaps part of our question is also 
answered when we counter the views of the opponent’, 


' 2005 Arsha Vidya Gurukulam Family Camp satsanga. Transcribed and edited by Chaya 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Indian Schools of Philosophy (3 of 3) 
Question 


Will you please explain the standpoints of the Mimarhsakas, the Sankhyas, 
and the Naiyayikas? 


Answer 


The Mimarhsakas look upon karma as a primary means to moksa. The 
Sankhya is another system of philosophy. The Sankhyas accept two realities, 
namely, purusa, the spirit and prakrti, matter. They claim that one gains 
liberation by knowing the difference between purusa and prakrti. The 
Naiyayikas, on the other hand, assert that the world is real; that isvara is different 
from the world and you are a jiva who is a kartā, doer, and a bhokta, enjoyer. The 
Naiyayikas claim that one becomes liberated by knowing the different elements 
of which the world consists. Therefore, they analyze the world and provide the 
reasoning behind it. The Naiyayikas are well known for giving us nyaya, logical 
reasoning. Their main contribution is ‘pramana-vicara’, the analysis of the means 
of knowledge, e.g., perception, inference etc. They have analyzed the means of 
knowledge in great detail and their strength is their method of inference’. 


' 2005 Arsha Vidya Gurukulam Family Camp satsanga. Transcribed and edited by Chaya 
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Satsang with Swami Dayananda Saraswati 


Arsha Vidya Gurukulam 


Reshaping the Mind ' 


Question 


Swamiji, what are some ways to reshape a mind that is judgmental and critical, a 


mind that you have referred to as a proofreader’s mind? 
Answer 


The problem here s that everyone wants to operate in a controlled situation. 
We want to have every situation under control so that it is easy for us to operate. 
To control a situation is to make things predictable. Only then do we feel we can 
operate. If we think we have no control, we cannot act and we panic. This is a 


psychological problem for many people. 


For such people, every situation has to be edited and controlled, even love. 
And once that control is gone, they cannot operate. If their plans are disturbed, 
they become panicky because they do not know how to operate without some kind 
of framework. This is due to a childhood problem and causes them to deal with 


everyone in a judgmental way. 


When we judge people, it is easier to deal with them. Thus, the saying “Call 
a man a dog and then kick him.” We operate from a standpoint of judgment. We 
can always relate to a judgment. But if we do not judge people, dealing with them 
becomes very difficult because we remain open, a situation that makes us feel very 
vulnerable and therefore uncomfortable. Because we always want to be very sure, 


we judge people, categorize them, label them. Then it is easy to deal with them. 
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In everyday situations, we may sometimes have to do this. But 
fundamentally, if we judge and then label people, we have a problem. A 
judgmental person is a person who is not very sure about how to handle people as 


they are and finds it very difficult to do so. 


Those who are judgmental are also highly judgmental about themselves. 
Therefore, they judge others and then behave accordingly. They usually fulfill 
their own projections and then project their opinions, their judgments, upon others. 
People who judge others are always very sure that they are correct, which is 
another problem because they will not revise their opinions. They fall in love with 
their own judgments, as it were, and therefore do not want to revise them. Only in 
this way they feel secure. Those who keep revising their judgments are not 


judgmental, really speaking. 


In certain situations where you have to do something, you act, but you do 
not judge the person for good. This means you are open. To people who are 


judgmental, this openness is vulnerability. So they keep on judging. 


Being critical of others is a problem caused by some kind of jealousy, some 
kind of intolerance. The whole problem is based on a particular way of looking at 
oneself. If I am very insecure with myself, then I always seek secure situations 
outside, some framework within which to operate. Criticizing others amounts to 


low self-esteem. 


How do I correct this problem? By looking into my self-esteem. Why do I 
have such a low self-esteem? What is it that I don’t? have? In this way, we have 
to conduct an inquiry on self-esteem itself. Instead of trying to improve the self- 


esteem, we ask ourselves, “What is this low self-esteem?” 
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There are certain things, of course, which will help develop self-esteem, but 
first we must question the low self-esteem, “What is esteem, and on what basis do I 
estimate myself?” Upon analysis, the low self-esteem will simply fall apart. 
Therefore, this analysis must be done constantly. We can also begin to give the 
benefit of doubt to the other person and to allow that person to be what he or she is. 
A person is a dynamic person and, therefore, can always change. Also, our 
perception may be wrong. More often than not, it is our own projection. We 
simply project and judge from our own standpoint. We have definite ideas about 


what is right and wrong and these we project upon other people. 


If we understand these things, we have a certain basis upon which to deal 
with people as they are. People are not always the same; they are continually 
changing. If we are ready for surprises, we will not be surprised. Nor will we be 


disappointed. 


The proofreading mind is one that is always trying to find some defect in the 
other person. This is what is meant by criticism. The other person may have some 
virtues, but the one who criticizes always tries to find his or her defects. In fact, 
one who criticizes finds only the defects. To correct this, we should look only for 


the virtues and then any criticism that arises is more balanced. 


There is no necessity whatsoever to criticize. Criticism is nothing but 


intolerance, stemming from our own problems. 


‘Published in Arsha Vidya Gurukulam 3“ anniversary souvenir, 1989. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Mind, Memory, Thought, and Emotion 
Question 
What is the mind? 
Answer 


The mind is a faculty that enables us to think and feel. This faculty is part 
of the subtle body that pervades the entire gross body. We cannot say that the 
mind exists in any one place in the body, but we can say that it is in the brain that 
it becomes manifest as thought. Thus, the mind is nothing but the flow of 
thoughts and the brain is the physical location where it manifests. 


The brain is the ‘locus’ of the mind, like the eyes are the locus of the subtle 
faculty of sight. Similarly, there are other sense organs in which the other subtle 
faculties of hearing, smell, taste, and touch manifest. Typically, yoga-sastra 
would claim that the mind manifests in the heart where all thought originates. 
However, we see the heart to be the locus of feeling and the brain to be the locus 
of thinking; the head is where the intellect manifests and the heart is where the 
emotions manifest. 


Question 


Is memory part of the mind or the brain? Is the mind part of the soul that 
you take with you into your next life? 


Answer 


Memories are part of the mind, but they are also closely related to the 
brain. What you take with you are not the exact memories, but the effects of 
those memories. The various experiences that we go through create certain 
impressions that are stored in the mind. Whatever we learn or whatever wisdom 
and maturity we gain as a result of these experiences stays with us. The actual 
memories and events do not stay with us. Thus, we can say that the memory is 
part of the mind. We also say that the mind manifests at the level of the brain. 
Therefore, if there were no brain, the memories would not become manifest. 
When a person dies, the memories are no more. Sometimes, such memories exist 
in one’s unconscious and can be revived. These days they are able to take the 
patient into the past life etc. through regression therapy and then all kinds of 
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things are remembered. This shows that memories are there in the mind, but at 
the time of death all of this becomes part of the impressions that remain with us 
through successive births. 


Question 
What is the relationship between thought and emotion? 
Answer 


An emotion is also a kind of thought. Thoughts are of different kinds. In 
Vedanta, we talk about four kinds of thoughts: the manah, the buddhih, the cittam, 
and the ahankarah. The manah is the faculty of emotion, the buddhih is the faculty 
of knowing, the cittam is the faculty of memory, and the ahankarah is the faculty 
of self assertion. The same mind gains four names depending upon the different 
functions it performs. Therefore, when the mind becomes emotional, we call it 
manah; when it becomes knowing we call it buddhih; when it remembers we call it 
cittam, and when it identifies, we call it ahankarah. 


Thought and emotion are not different; an emotion is but a particular kind 
of thought. Usually, love, kindness or compassion are called emotions. Anger, 
greed, etc are also called emotions by some; we see them to be impulses. The 
very same emotions of love or kindness in their distorted form are called anger 
or cruelty. In that sense, there is only one emotion, love, which is our inherent 
nature and this love alone manifests as kindness, sympathy, or compassion, and 
all of what we call the noble emotions. However, that very same love, when 
distorted because of ignorance, expresses as hatred or as cruelty. Thus, we find 
the one emotion of love in its pure form to be kindness or goodness and in its 
distorted form to be cruelty, anger etc. The Upanishad talks of several kinds of 
thoughts: kamah or desire, sankalpah or resolve, vicikitsa or doubt, sraddha or faith, 
asraddha or the lack of faith, drtihi or fortitude, adrtihi, the lack of fortitude, bhitiih 
or fear, hrih, humility, and dhih, knowledge or the intellect. All these are called 
manah. They are the different moods of the mind. So what is a thought? It is 
nothing but a state of mind. An emotion is also a state of mind. Therefore, an 
emotion is also a kind of thought’. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Question 


Acceptance means that I do not resist a situation. When I resist a situation, I feel 


compelled to react. Please comment. 
Answer 


Acceptance of a situation also requires a response to the situation. I can do what the 
situation requires me to do. When I resist a situation, I am responding, and my response is a 
reaction. Whereas when I accept a situation, that response is one of action. My mind is 
composed when I accept the situation, and then I can decide what is to be done. On the other 
hand, when I react, my decision is likely to be wrong because it is going to be an impulsive 


action. Acceptance prepares the ground for it being an action rather than a reaction. 
Question 

Can you please explain the relevance of kundalini yoga and other such practices? 
Answer 


Yoga and all such practices become preparatory to knowledge; they help in preparing 
our mind, and give us the capacity to understand. So, all of those things are helpful in that 
way. Karma yoga also is yoga. It is yoga of attitude. What the Bhagavad Gita teaches us is 
that we can prepare our mind by deliberately maintaining these proper attitudes. Yoga sastra 
teaches us that by the practice of concentration and meditation, we can prepare our mind. 
Bhakti teaches us that we can prepare our mind by worshipping the Lord, and by the attitude 
of devotion. All of these are means of preparing our mind for knowledge. Therefore, take 


up a means, which is most suitable to your own personality. 
Question 


Some people worry about what they do not have and do not enjoy life at all. How 


can we guide such people? 
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Answer 


You could help them to appreciate what they have. Help them to gain an appreciation 
of the privileges they enjoy, the grace that they have. I complain about my not having shoes 
until I see somebody who does not have a leg! There are always people who are not as 
privileged as we are. That is not a very positive way to think, but it is ok if it helps the 


person to feel that he is enjoying some privileges after all. 


A person does not feel that he is okay, and therefore, he is unhappy. He equates 
himself to his possessions, and if the possessions are okay, then he is okay. However, we say 
that you are alright as you are; you do not have to judge yourself. We can also help them see 
all that they do have, e.g., their two eyes, their two legs, their two hands, and so on. We 
should be glad for the many things we have. We are blessed that we can walk and talk. 


There are many, who cannot even walk or talk. 
Question 

Do emotions like kama and krodha happen due to my lack of knowledge of my self? 
Answer 


It is because of lack of knowledge of my self that I do not accept myself. Emotions 


such as kama or krodha happen as a result of my not accepting me. 
Question 


If it is a dream world, why do you talk of karma etc? If it is indeed merely a dream, 


none of it is true. Is there is some truth or order in all this? 
Answer 


There is order, but it is still mithya. It is a very systematic mithyda, so systematic, that 


it looks real. That is why it is called maya. Even though it is unreal, it looks very real. 
Question 


Pujya Swami Dayanandaji mentioned in one satsang that he does not even pluck a 
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leaf from a tree because it is himsa. How do we account for plucking fruits, vegetables etc? 


Is it not himsa? 
Answer 


You see, even if you do not pluck leaves, somebody else plucks it on your behalf. I 
do not pick fruits but somebody else picks fruit on my behalf. Both of these are not much 
different. Survival does involve a certain amount of violence. What Pujya Swamiji means is 
that he does not use a leaf unless it is required. That means that your needs are minimal, and 
what you require is meant just to sustain your body. Then, you are using minimum resources 
and minimizing Himsa. In our day-to-day living, we can minimize the violence if not totally 
eliminate it. For instance, at the physical level, there may be some violence involved even in 


breathing. The best way to minimize the violence is to minimize our needs. 


! Summer 2003 satsang, transcribed and edited by Subbalakshmi Chandrasekaran, Chaya Raj, Jayshree 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulum 
More on Alertness 


Question 


How do we get in to thinking mechanically? How is it different from 


predisposition? 


Answer 


Whenever a given thought is repeated, it builds up and creates a channel in the 
mind in the same way by which, if you keep scratching on a surface, a channel is created. 
If we keep repeating a thought over and over again, the mind automatically begins to 


flow along that channel. 


Predisposition itself is a channel. It is something that we have created. Certain 
channels and dispositions are inherent, like patterns of judging, decision-making, etc. We 
do these things habitually. I could meet someone after six months, but without a second 
thought judge him by what he was six months earlier. That is how I perceive that person, 
and that is how I treat the person. He may be a new person, yet, whatever impressions or 
conclusions I have, remain with me. Sometimes we are not that observant and neither are 


we that sensitive. 


Question 


Is it ok to multi-task? 


Answer 


If you are deliberate and alert during the process, it is ok. Otherwise, in doing 


two things, we are only cultivating the habit of being distracted. In multi-tasking you are, 
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however, performing only one task at a time. You compartmentalize, do something for a 
little while and then go on to another task for some time and so on. If a task does not 
require your total attention you can use that time and accomplish some other task in the 
meanwhile. Ifa task requires your total attention it is difficult to multi-task in that time, 
so tell yourself that this is what you are going to do. Let whatever your mind does, be 
with your permission, such as deciding that when you brush your teeth, you are going to 
recite some sloka in your mind. That would be a deliberate action and you would be 
consciously using your time to do it. That is ok. It is not as if the mind is mindlessly 


wandering into a channel of habit. 


Question 


Does being single-pointed of mind necessarily mean thinking one thought? 


Answer 


One can be single-pointed of mind in two ways. Either the mind is devoted 
entirely to one thought or it is devoted entirely to one task. There could be any number 
of thoughts related to that one task, yet, the mind is single-pointed and does not get 
distracted from the chosen point or goal. Thus, when a certain aim has been chosen, all 


thoughts pertain to that aim, and we call it single-pointedness of mind. 


If you want your mind to think of Lord Krishna, you can think of his sport or his 
glories. Then it is not one thought, but a series of thoughts, all centered on Lord Krishna. 
If that is what you want to do, it is ok. Then there is a larger field of activity available to 
the mind. This is what obtains in puja. We perform different tasks in puja, but each task 
is centered upon the Lord. The mind is not strained even though it has a large field of 
activity, because it is still focused on Lord Krishna. When you recite some stotra, the 
field of activity of the mind is more restricted than in the instance of puja. If you were to 
recite the Madhurastakam, the mind thinks of Lord Krishna but it is in a more restricted 


way than during puja because it is only chanting. When you are meditating, it is further 
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restricted. The mind can be fixed on whatever we have chosen to be the object of 


meditation. That is called being single-pointed of mind. One can choose a wider scope 


for meditation knowing that it is difficult for the mind to remain focused on one thought.’ 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Devotion 


à g aair Sait Ay HAA ACT: | 


sA 


aaa AP At A SATA It 

ye tu sarvani karmani mayi sannyasya matparah, 

ananyenaiva yogena mam dhyayanta upasate. 
tu — however; ye — those who; matparah — being the ones for whom I am 
the ultimate end; sarvani karmani — all actions; mayi- in Me; sannyasya — 
giving up; ananyena eva yogena — with a commitment; dhydyantah — 
meditating upon Me; mam upasate — worship Me. 

However, those meditators being the ones for whom I am the 

ultimate end, giving up all actions unto Me, with a commitment 


in which there is indeed no other, meditating upon Me, worship 
Me [Bhagavad Gita, 12-7]. 


Performing actions conforming to dharma is dedicating all our actions to 
the Lord 


Ye tu sarvani karmani mayi sannyasya, those who dedicate all their actions to 
Me. By ‘Me’, Lord Krishna refers to the Lord who is manifest as this universe; 
the creator, sustainer, and dissolver of the universe, and the universal order 
itself. The Lord alone is manifest as the universal order or dharma. 
Performing our actions in keeping with dharma, which is nothing but a 
manifestation of the Lord, amounts to dedicating our actions to the Lord. 
Therefore, whenever I perform an action, I keep that universal order in my 
mind. By universal order, we mean the universal values such as non- 
violence or ahimsa. In addition to ahimsā, these universal values include 
satyam or truthfulness, asteyam or non-stealing, brahmacharyam or non- 
indulgence, and aparigraha or non-hoarding. 


If we are alert and ensure that our actions conform to these universal 
values, our actions will automatically be dedicated to the Lord. When I 
understand the value of these values, I develop a respect for the universal 
order; I recognize the order. I understand that it is this order around which 
the entire universe functions. Every element that makes up this universe 
participates in the scheme of things in keeping with this order. I recognize 
that this universal order is not totally different from me or unconnected to me. 
In the final analysis, this order turns out to be, indeed, my own Self. When 
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we perform an action in keeping with the universal order, we are indeed 


performing all the actions in keeping with our own Self. 


We also know very well that whenever we violate any value, we don’t 
feel good about ourselves; that violation creates a sense of guilt. We do find 
ourselves violating these values now and then because there are certain things 
more valuable than these values. We violate these universal values when, for 
example, we consider money, name, fame, recognition, respect, acceptance 
and social approval to be more valuable than conforming to these values. 
Therefore, the Lord says, may all actions be dedicated to me, mayi sarvani 
karmani sannyasya. 


Matparah, being devoted to me. The Lord says, “If you have trust or 
faith in Me and dedicate all your actions to Me, you can never lose.” When 
we dedicate all our actions at the altar of dharma or values, we can never lose 
because He is the order and there is fairness in the order. This order is not a 
mechanical order, but a live, vibrant order. When we are dedicated to this 
order, we can be quite confident that we will not lose out. At times it may 
appear painful to follow these values because of our attachment to other 
things. Ineed to give up my attachment to thesethings to become attached to 
dharma. 


Following dharma is equivalent to becoming detached from everything 


When we examine the meaning of the word ‘dharma’, we understand that it 
ultimately requires us to become detached from everything. For example, let 
us analyze ahimsa or non-violence I must perform an action such that it does 
not hurt anybody. Who is that anybody? Is it somebody in front of me? Not 


necessarily. It is possible that I may be hurting someone unknown to me 
when I perform an action. For example, when I consume more than what I 
require, I may be hurting someone who probably needs what I am 
consuming. Similarly, when I hoard something, I may be depriving someone 
elseof what I hoard. Thus, when we analyze any one value, we will find that 
the value is very inclusive pervasive, and vast. As we discover the different 
dimensions of the value, we will have to let go of more and more of our 
attachments. Any one value will require me to let go of every attachment, 
and ultimately, even the attachment to my body. As long as I am attached to 
something, I am going to be unfair to something else. For example, if I am 
attached to my body or my ego, I am going to be partial to my body or ego; 
anything that comes in the way of my affection for this attachment becomes 
an object of my dislike. Thus, any attachment anywhere is going to cause 
some aversion, injustice, partiality, or cruelty somewhere. It is a matter of 
being alert to what is involved when we perform an action. 
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Mam dhyayantah upasate. If our idea of God is order, dharma or the 
values, we are constantly required to do dhyanam or contemplation upon what 
dharma means in a given situation. A value needs to be interpreted in every 
situation and therefore, needs to be contemplated upon. My attitude should 
be one of worship; my attitude itself becomes an altar of worship. When there 
is an altar of worship, I dedicate myself to that altar. Therefore, perform an 
action with an attitude of worship or with a prayerful attitude. A devotee is 
one who is totally dedicated to whatever he is devoted to. Therefore, if the 
goal in our lives becomes dharma, we become devotees to this goaland find it 
natural to dedicate ourselves totally to these actions. This is an excellent 
concept: looking upon god as dharma, the order, and the values. Dharma, 
order, and values can then become an altar of worship. 


Following any one of these values is going to require me to give up 
everything. Each of these values has many dimensions. For example, 
Mahatma Gandhi used to say that following non-violence meant that he could 
not justify eating more than one simple meal a day because so many people in 
India went hungry. He could not justify wearing more than a loincloth 
because he considered it as hoarding. The more involved we get with 
dharma, the more we contemplate dharma, and the more we meditate upon 
dharma, the more we begin to appreciate the subtler dimensions of dharma . 
That is how it gradually pervades our lives. Very gradually, there is more of 
isvara in our lives and less of ‘I’, the ego. Our tendency to violate the values 
decreases; in the beginning we are deliberate in following dharma and, 
slowly, we become more spontaneous, till we become incapable of violating 
dharma, or rather, become free from the need to violate dharma. 


Following dharma increases self-esteem 


Every offering involves a certain gain. When I am dedicated to god, or the 
values or dharma, it is not that this dedication is without any reward. Every 
little act of dedication has an immediate reward in the form of self-esteem. 
An excellent way of developing my self-esteem is to do what is right. 
Wherever I violate a value, for example, when I tell a lie or am dishonest, it is 
not conducive to my self-esteem at all. I don’t feel good about myself. 
Whenever I do something that is improper, I do not feel good about myself. 
In fact, I fallin my ownesteem. Therefore, to rise in my own esteem, I should 
do something that would be good for my selfesteem. Following the path of 
dharma or righteousness is an excellent way to increase one’s self-esteem. 
This is the best way to manage the self, whether it is managing one’s desires, 
or mind, or habitual tendencies to violate dharma. The scriptures tell us not 
to hurt anybody because we all have this natural tendency to hurt others. I 
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hurt others because there is something that is more important than me, and if 
something comes in the way of what I consider important, I violate the value. 
I become angry, intolerant, and upset. I look upon that impediment as an 
obstacle and I want to get rid of it. Bnorance brings out this sense of 
individuality, a sense of smallness, and a sense of insecurity. It is this 
insecurity that makes me violate the values. To assert a value, I must 
constantly subdue this insecurity, my sense to violate, my sense of 
individuality. 

Dedicating my actions to the Lord, in essence, amounts to dedicating 
my ego to the Lord. It means dedicating my ignorance and all my negative 
tendencies that are habitually born of ignorance. The Lord is not asking for 
anything that is helpful to us; he is only asking for our garbage, that which we 
would do well to get rid of. For example, if you take a dip in the Ganges, all 
your sins are supposed to be washed off, but the Ganges herself does not 
become a sinner; she is infinite. In an archana, I take a flower, bring it to my 
heart, utter a name of the Lord and offer the flower at his feet. That offering is 
surrender; it is acceptance of the Lord in my life; it shows faith or trust. I trust 
in the fairness: I trust that whenever I function in keeping with the order there 
is nothing to lose, even if there is a short-term pain involved there. There is 
going to be pain because I have to let go of something to which I am attached. 
As we discussed earlier, following a value requires me to let go of some 
attachment. Letting go of an attachment is painful because I am deriving a 
certain amount of comfort and security from that attachment. 


Surrender is a slow process 


Lord Krishna says, “Draw all securities from Me.” I think I am deriving 
security from others, but in fact, nothing can provide mecomfort or security 
because everything in the world is insecure. The Lord is the only one from 
whom I can get total security. That is what is meant by matparah, ‘have trust 
in Me; have confidence in Me; you can never go wrong.’ Giving up my 
security becomes very difficult and painful unless I have the trust and 
confidence in the scheme of things, in the fairness of things or in the words of 
the scriptures. We look upon these words of the scriptures as a valid means 
of knowledge and, therefore, these statements become very important to us. 
In the Bhagavad Gita [18-66], Lord Krishna says, sarvadharmanparityajya 
mamekam Saranam vraja, giving up all karmas, take refuge in Me alone. What is 
this dharma? How do I give up dharma? Which dharma do I give up? In 
this context, dharma means agenda. Give up all agenda. Mamekam saranam 
vraja, take refuge in Me. May I be the only agenda that you have! That is 
what is meant here too, sarvani karmani mayi sannyasya matparah. ‘Dedicate all 
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your actions to Me; may I be the only agenda that you have and may you 
surrender to me’. This does not happen right away; it is what we need work 
for in our life. It is not possible that I can dedicate all my actions to the Lord 
immediately. It is a process and I slowly progress in this direction. Matparah 
are those who are dedicated to Me, devoted to Me, trust Me, and have faith in 
Me. Devotion calls for faith and trust. 


Ananyenaiva dhyayanta mam upasate, meditate upon Me all the time. If 
you have decided to follow the values, you have to meditate upon those 
values all the time. Every situation calls for a response from me and the 
response can be of different kinds: What is my intention in performing an 
action? What is my attitude? What kind of a perception do I have of the other 
person? What kind of a perception do I have of myself? We always have a 
perception of our self and a perception of those we confront; these 
perceptions decide how we interact with the world. It is these perceptions 
that decide my values. Following a value is not confined to just a few 


occasions a day. It is involved in every moment of our life. 


Accepting the Lord requires letting go of our resistance 


Accepting the Lord means accepting the infinite wisdom that he represents. 
When we say that the whole universe is a manifestation of the Lord, it means 
that the whole universe is a manifestation of the knowledge, omniscience. 

Everything really happens in his infinite wisdom. Letting go of my limited 
perceptions or limited conclusions and accepting that wisdom is accepting the 
Lord. This is prasada buddht performing an action and accepting the reward 
as it comes; recognizing that the outcome of my action is, in fact, determined 
to be what it is because of god; accepting the infinite wisdom, and letting go 
of my resistance. When the results are not favorable to me, I am apt to resist 
or reject them. Recognizing that every outcome of an action is, in fact, in 

accordance with that order, which is omniscient and fair, and, therefore, 
accepting every outcome as fair is prasada buddhi. Part of the worship of the 
Lord is keeping in tune with that order while performing the action and 
accepting the outcome of the action while receiving it. Each moment that I 
encounter is an outcome of an action. Whatever I do not control is an 
outcome of an action, p rarabdha or destiny. What is destiny? It is the result of 
whatever I did in the past; that is what presents itself before me in the form of 


various situations. 


What should be my attitude towards things that I cannot control? The 
result of an action is one of the things that I do not control. Whatever we 
encounter, however, is a result of some action or the other, done now or in the 
past. 


www.AVGsatsang.org 5 


The different situations that I face are not without reason. Why should 
a given thing happen to me? There must be some reason. I do not know what 
the reasons are. There must be some reason, some fairness involved; or there 
must be some benefit or well-being involved. Again, this is called matparah, 
having trust in the Lord, that he is always a well-wisher of mine. The Lord 
declares, ‘suhrdam sarvabhitanam’ [Bhagavad Gita, 5-29], “I am the well wisher 
of all living beings”. Therefore, we need to accept the Lord as our well 
wisher. This will require me to let go of my resistance, many of my 
complaints and the blaming which is, again, a habit. What is called ego is 
nothing but complaining, blaming, and resisting because I always want to 
control everything. I want the whole world to be favorable to me. If anybody 
or anything is not favorable to me, I react with intolerance, impatience, anger, 
or frustration. My anger and frustration shows nothing but my discomfort 
with the realities of life. Therefore, accepting god in our life means accepting 
the realities of life gracefully. What I have not created is created by the 
omniscient Lord, who is all knowledge, power, and fairness. 


Thus, letting go of my resistance, letting go of my complaints, letting 
go of my tendency to blame, letting go of that intolerance, and letting go of 
the frustration is a great process of growth. Pujya Swami Dayanandaji says, 
“T make it impossible for the world to do anything tome. I make it impossible 
for the world to upset me.” You can’t tighten the screw if there are no threads 
on the screw. Blaming, complaining, intolerance, impatience, and non- 
acceptance are the ‘threads’. The world or this order or god has an uncanny 
knack of tightening our screw or pushing our buttons. God pushes these 
buttons so that we learn something from our experiences. From every 
experience of frustration or disappointment, we can learn something: how 
there is a tendency on our part to resist, not accept or reject; how we are not 
comfortable with the realities of life, and how to develop comfort with god or 
with the realities of life. Karma-yoga is not an ordinary thing; it brings about a 
complete transformation. 


According to Pujya Swamiji, God is the greatest therapist; we should 
accept Him as a therapist and allow Him to work. In what way is He a great 
therapist? He pushes my buttons, often very gently. If I accept Him, accept 
the very order, have trust in Him and give Him the benefit of the doubt, I will 
let go of my resistance, intolerance, and impatience. They are all nothing but 
manifestations of my ignorance. The ego is nothing but the product of 
ignorance and all these tendencies are nothing but the manifestation of my 
ignorance. 
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By following values we are obliging ourselves 


Ananyenaiva yogena. Yoga means joining. Ananya is when there is no anya, 
other. Ananya-yoga is joining with the Lord and nothing else. Mam dhyayanta 
upasate, those who worship me. Life becomes a form of worship if we live it 
with a worshipful attitude. By following a value, I am not obliging anybody. 
In fact, I am obliging myself, and I look upon that as an opportunity to use my 
freewill. I am a human being gifted with freewill. I am gifted with the faculty 
of deliberation. I can perform deliberate actions. That is what distinguishes 
me from other living beings. They perform impulsive actions, whereas I have 
the faculty of choice so that I can perform deliberate actions. That is grace. 


We are enjoying His grace all the time 


Meditating upon the Lord can also mean meditating upon this grace. Iam 
enjoying His grace all the time. As Pujya Swamiji says, we are enjoying His 
grace every moment. My heart is throbbing ‘lub’ and ‘dub’ all the time. 
Between the ‘lub’ and the ‘dub’, there is a small rest or gap. This throbbing 
need not happen. It can stop anytime, but it goes on due to grace. Every 
doctor knows that there are millions of things that can go wrong with our 
body; but the fact that it is functioning more or less well is due to grace. 


What I have is grace, and what I do not have is also grae. “Swamiji, 
how can you say that? I did not get this; I did not get that.” Who knows 
whether you would have been better off if you had gotten all the things you 
wanted. We do not know. It is a matter of faith. If you say that you would 
have been better off having something, you may as well say that you could 
have been better off without having that thing. Therefore, give the benefit of 
the doubt to that infinite wisdom; that is called surrender: surrendering my 
little wisdom to the infinite wisdom; surrendering gracefully, not out of 
helplessness; a surrender that comes out of trust. Thus, life becomes a process 
of worship. 


Every action can become a means of offering to the Lord 


It is not that we have to perform any special actions for worshipping god. If 
we are adept, any action is fine. As Lord Krishna says, 


FUT FEA AGENT Fakes Fa! 

FATA leds AHO ACTIV I 

yatkarosi yadasnasi yajjuhosi dadasi yat, 
yattapasyasi kaunteya tatkurusva madarpanam. 
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Whatever you do, whatever you eat, whatever ritual you 
perform, whatever you give, whatever religious discipline you 
folllow, Arjuna, please do it as an offering to Me [Bhagavad Gita, 
9-27]. 
Yat karosi madarpanam, whatever you do, offer it to me. How can I offer my 
walking and talking to the Lord? Yes, you can offer anything and everything 
to him. One devotee comes to a swami and says, “I have a habit of playing 
dice. Can I offer that to God?” “Sure, you can do that. He is one player and 
you are the other. You play on his behalf and play as he would.” “Swamiji, I 
am an entertainer.” “Ok, go ahead and entertain the Lord; make him laugh.” 
The Narada Bhakti Sutras also says you should offer whatever you do to the 
Lord. Offer even your anger to Him; let Him be your punching bag. Nobody 
else is ready to take these things from you anyways. Nobody wants your 
greed; therefore, be greedy with Him; ask for some more grace or favors. 
Please do. Ask Him, “How is it that I am still getting angry?” Thus, you can 
offer all your negativ e tendencies to Him. He is infinite. You cannot ‘tighten’ 
Him in any way; the Lord has no threads at all. Thus, every action can 
become a means of offering our devotion to Him, and our commitment to 
Him in recognition of the fact that He is always offering something to us. Is it 
not so? The Lord is offering Himself to us all the time. He is working for us 
silently all the time. 


The Lord is constantly offering himself in a spirit of self-offering 


Lord Krishna says to Arjuna: 
a ites Ce A XN A 
qH ANE Aded TAY SRY [hd | 
amaaa ad TI a BATT N 
na me parthastikartavyam trisu lokesu kificana, 
nanavaptamav aptavyam varta eva ca karmani. 
Oh! Partha, for me, there is nothing to be done. In the three 
worlds, there is nothing to be accomplished by Me, which is not 


yet accomplished. Yet, I am engaged in action [Bhagavad Gita, 3 - 
22]. 


As Lord Krishna, he is nothing but a manifestation of the Lord in totality. He 
is an avatara or an incarnation, meaning that all the faculties of the Lord are 
manifest in this form in which he has appeared. He is omniscient and 
omnipotent. We ar all born as a result of karma, but an incarnation is not a 
result of karma. By His own will, He takes a certain form. As Lord Krishna, 
He does not have to do anythingas He is already full and complete. Varta eva 
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ca karmani, ‘even then, I am always engaged in activities.’ Why? It is His 
pleasure to be engaged in activities. Not only is He constantly active as Lord 
Krishna, but He is constantly active as the universal order also. 

aeni ast MARTAS RASA | 

QUA FAA Test fake AVAL II 

yadadityagatam tejo jagadbhasayate’khilam, 

yaccandramasi yaccagnau tattejo viddhi mamakam. 

May you know that the brilliance that obtains in the sun and 

illumines the entire world, that which is in the moon, and which 

is in the fire, belongs to Me [Bhagavad Gita, 15-12]. 
“I am the sun; I am the moon, and I am the fire and I illumine the whole 
world. Gamavisya ca bhittani dharayamyahamojasa [Bhagavad Gita, 15-13] and 
having entered the earth, I sustain the beings with strength. I hold everything 
in its own place by my power. I hold the sun where it is, the moon where it is, 
and the heavens where they are.” “But Swamiji, this is all superstition. 
Science tells us that nobody needs to hold these planets. The force of gravity 
does the job.” But who or what is that force that holds everything in an atom, 
for example? Why is it there? How does it hold everything together? “Mayi 
sarvamidam protam sitre manigana iva [Bhagavad Gita, 7-7], all this is woven 
(has its being) in Me, like the beads in a string”. The Lord is, thus, always 
active. He is a role model. He is not just acting, but is doing things in a total 
spirit of self-offering or yajña. 


We do not offer ourselves complete ly because of our ignorance 


We find this spirit of self-offering everywhere in nature; everything is offering 
itself. 


aangaf Yel TATA TA: | 

aJI Weal Fel: BAGH: I 2-28 N 
annadbhavanti bhatani parjanyadannasambhavah, 
yajnadbhavati parjanyo yajnah karmasamudbhavah. 
[Bhagavad Gita,3-14] 


All beings are born and raised because of food, this food is produced from the 
rain, and the rain is a product of yaj ña, the spirit of self-sacrifice. The water in 
the reservoir surrenders itself and becomes the water vapor in the cloud; the 
clouds offer themselves to become the rain; the rain offers itself to become the 
juice or the sap in the vegetables, which, in turn, offer themselves to become 
our food. Food offers itself to become energy, but this cycle stops in the 
human being. There is no holding back in the rest of this cycle: the waters 
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offer themselves totally; the clouds offer themselves btally, and the plants 
offer themselves totally. Only the human beings do not offer themselves 
completely because of their insecurities and greed, which are products of 
ignorance. The more we support our insecurity or greed, the more we are 
supporting our ignorance. That is why Lord Krishna asks us to offer all our 
actions to Him. What we are offering to Him, in fact, is our greed and 
insecurity. What else can we offer? 


Recognizing realities of life is devotion 


What belongs to me anyway? What is meant by offering? I can only 
offer something that belongs to me. We came to this world with nothing. 
Many things are given to us, as we grow up. There is no private property; 
such notions are born out of our ignorance. We think that we are offering our 
actions to the Lord, but everything that is required to perform an action also is 
due to him. “I built this building Swamiji!” “How did you build it? I saw 
other people building it.” “But, I planned it; I designed it.” “How did you 
draw the plans?” “I used my intellect. I have all the right training.” “Where 
did you get the training?” “I went to engin eering school.” “But, many people 
taught you at the school.” “Yes, but I used my brains, Swamiji.” “But who 
gave you those brains?” That is also given to you! 


Anything that we have is given to us. Therefore, when we think about 
the realities of life, we become humble. We can never be proud or arrogant 
because it does not make sense. Therefore, what am I offering? Tera tujko 
arpan, oh Lord, I am offering what belongs to you. Tvadiya vastu govinda 
tubhyam eva samarpaye, hey govinda, what belongs to you is what I am 
offering to you. It is a great thing to recognize that what I am offering belongs 
to Him. That is devotion. Recognizing the realities of life itself becomes 
devotion. 


Devotion born of understanding is a sustaining devotion 


Devotion s not apart from knowledge. When I understand things, 
devotion automatically arises in me. When I understand that everything 
belongs to Him, an attitude of humility and devotion arises in me. When I 
recognize that everything is done for me, a spirit of returning the favor arises 
in me. What we call devotion is, thus, never apart from knowledge. I is 
knowledge that brings about this attitude which we call devotion. Therefore 
a devotion born of understanding is a sustaining devotion, whereas a 
devotion that is born without any understanding can easily go away; if 


something happens that I do not understand, that devotion can go. Therefore 
what does Lord Krishna meanwhen he asks us to offer all our actions to him? 
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Devotion is a process of letting go of our notions, born of ignorance 


My action is offering something that already belongs to Him, except in 
that process, I also offer my likes and dislikes; I offer my resistance; I offer my 
complaints; I offer my attachments, and I offer my greed. Thus, action really 
becomes a vehicle for offering all these tendencies, which inhibit my freedom. 
The freedom or wholeness that is my nature is inhibited by my greed, 
insecurities, intolerances, and anger. These are the tendencies that inhibit the 
freedom that is my true nature. What is meant by devotion is making every 
action a vehicle of offering these inhibiting factors. Karma-yoga, therefore, 
becomes a constant process of self-growth. It is not that the world 
automatically becomes incapable of doing something to me. To be able to see 
it thus is a result of this process of internal growth. By following dharma, by 
following the values, by following an attitude of humility, and by recognizing 
that everything is provided to me, it is only right that I return that favor with 
a sense of gratitude. Devotion involves a sense of gratitude. Devotion 
involves trust; it involves an acceptance of that wisdom, and it involves 
letting go of my notions, born of ignorance. All this is a process, which 


ultimately results in inner growth’. 


1 Based on a Arsha Vidya Gurukulam Summer Camp class taught by Swamiji on Chapter 12 
of the Gita. Transcribedand edited by Bhavani Chandramouli, Krishnakumar (KK) S. Davey, 
and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Duty (1 of 3) 


Question 
What is meant by performing one’s duties? Who is a dharmic person? 
Answer 


Duty is an action that arises when we feel a sense of gratitude. Whenever we feel 
we are being helped, supported, taken care of, or benefited by an action, there is 
an urge to respond. For example, we thank someone when they give us a glass 
of water. It is our pleasure to thank them because there is a sense of gratitude, 
and we express our gratitude. Duty is an action, which is an expression of our 
sense of gratitude. When we understand that we are being helped, we have a 
sense of gratitude. Sometimes we are not very sensitive to all the things done to 
us; the sense of gratitude does not arise in us naturally. In addition, we always 
take things for granted, and expect that things should happen for us. When we 
become more sensitive, we take note of the many ways in which we are being 
helped, nourished, and supported; then, a sense of gratitude automatically arises 
in us and we begin to routinely perform appropriate actions. This is the ideal 
situation for performing our duty. 


Duty is what you are required to do in a particular situation. It is an 
appropriate response to a given situation. Every situation has a certain 
expectation of me. Therefore, when I respond in a manner that is expected of 
me, it is called performing my duty. In every situation, there is something 
expected of me; I enjoy a certain status; I enjoy a certain role, and I have a certain 
dignity. Performing my duty is handling the situation in an appropriate way, 
given my situation and role. 


Pujya Swami Dayanandaji would say that it is like performing my role 
according to the script in a play. In every situation, I am required to play a role, 
and play it properly according to the expected code of conduct and the basic 
values. Thus, any action performed in keeping with the basic values can also be 
called duty. My duty, then, is to be truthful, honest, non-violent, and ready to 
reach out to others. 


Thus, duty is an action consistent with the basic values, which is 
performed out of a sense of gratitude and in response to a situation depending 
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on my role. When a person lives a life of duty, we call him a dharmic person. 
Duty itself is dharma; it is the right way of living. 


Question 


How do I identify my ‘script’ in life and what could I use as a point of reference 
to define it? 


Answer 


One simple criterion for deciding one’s script is to treat others the way one 
would like to be treated. Just as I do not want others to hurt, cheat, or lie to me, 
so also, others do not want me to hurt, cheat, or lie to them. I want others to be 
kind and accommodating of me and, similarly, others also expect same of me. 
Thus, I can arrive at my script by asking myself what I expect of others. 


Another way to arrive at the script is to understand the concept of duty. I 
have a certain duty when I am a part of a setup. I realize that the set-up 
supports me, and that I have derived certain benefits from being a part of it. I 
enjoy certain privileges such as being part of a family, a society, a work-place, or 
any group. In terms of family, colleagues, and friends, I should recognize that I 
am deriving support from them and am enjoying privileges based on what they 
do. The set-up functions harmoniously only if everybody pitches in to do their 
part. Therefore, another criterion for determining the script is to know that it is 
my duty to respond appropriately to the set-up and return the favor. Thus, 
parents have a duty towards their children, and the children, in turn, have a duty 
towards their parents. This is similar to the body; each of our limbs supports our 
body and is supported, in turn, by our body. Everybody is a recipient as well as 
a contributor. Thus, duty is the relationship of supporting and being supported. 


The script is determined mainly by the spirit. No one can tell you exactly 
what you should do. You can only be told what the spirit of your action should 
be; you should recognize the support you enjoy, and have an attitude of 
contributing with a desire to return the favor. This is the spirit of duty, which 
defines one’s script. You have to acknowledge what is expected of you as a son, 
father, daughter, mother, employee, employer, subordinate, or superior and 
think about it. What is your role? How should you act according to your role? 
How are you supposed to perform? When you think through these questions, 
you will come up with an appropriate response to a given situation. That would 
be your script. 
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Question 


What is one’s duty? 
Answer 


Every role in a play or movie has its own demands, whether the role is that of a 
father, mother, husband, wife, guru, or student. You should play the role only 
according to your script. You cannot say something else even if you would like 
to. You must speak and act only according to the script. The script demands 
different things of each player, and every role is very demanding. Each role has 
its own pleasures, rewards, benefits, gratification, and demands. 


Ideally, a role can be played properly only if you commit yourself to it 
totally. Only then can the demands of the role be fulfilled. Other players or roles 
expect you to play your part completely. When I expect everyone else to totally 
commit themselves to their roles, I also need to fulfill their expectations of me. 
Typically, we cannot perform our duty in its entirety, but we try to do what we 
can. Ultimately, if we can give of ourselves totally without an agenda, we can 
perform our duty in the true sense of the word. You can do that only when you 
are a person of abiding wisdom, a wise person. When you have discovered total 
satisfaction within yourself, you become a totally non-demanding person. You 
are then available to fulfill everybody else’s demands, and in that you are 
performing your duty totally. Ideally, a person who is dharmic and fulfilling all 
his duties in their entirety is a wise person. Each one of us has wisdom in some 
measure and, therefore, also has a value for applying ourselves to our roles to 
some extent. In fact, as we grow in our wisdom, we hold back less and less, and 
are able to let go more readily. We are available to fulfill the needs of others to 
the extent that we are able to let go; to that extent, we perform our duty. 


Question 
Where does our duty end? 
Answer 


When you analyze all its dimensions, you realize that the demands of a role are 
never-ending. The more sensitive you become, the more responsible you feel for 
any pain in the world. Typically, we tend to confine our circle of concern to our 
immediate family, but ideally, we could extend our concern to include the entire 
universe. Therefore, the word ‘duty’ is very inclusive. My family is thus not 
only the immediate family or the extended family, but also the larger community 
including every other person and animal and, indeed, the entire universe of 
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which I am a part. As we know, there are many people who go out of their way 
to help suffering animals, in serving their community etc. All of this is but part 
of their duty to the world at large. We are enjoying many privileges, but there 
are others who are not; we are therefore expected to reach out. It may not be 
possible for us to reach out to the whole world, but making the effort to reach out 
is the true spirit of duty. 


Question 
What is the meaning of svadharma as opposed to paradharma? 
Answer 


In the Bhagavad Gita, Lord Krishna says, “It is better to follow your own dharma 
even if it is performed imperfectly, than to perform the dharma of someone else 
well.” In this context, Lord Krishna simply means that svadharma is your duty as 
determined by your caste and stage in life, which is discussed in our scriptures. 


Nowadays, we have to decide the nature of our dharma by ourselves. It is 
for me to ponder what the appropriate way for me to respond would be ina 
given situation, givenmy status and role. I should recognize that it is a privilege 
to be what I am, whether father or mother, husband or wife, son or daughter, or 
whether mother-in-law or father-in-law. While enjoying this privilege, I have to 
consider how I can return that favor. This will enable me to determine the nature 
of my own dharma in a particular situation. Thus, we have to decide our own 
dharma. 


Svadharma is performing an action in accordance with the values. What is 
paradharma? Sometimes, it is tempting to compromise the values for some 
immediate gain. There are temptations, which prompt us to take short cuts, to 
bend the values, or even @mpromise them. That is paradharma. An action 
performed in violation of the values can be called paradharma, while an action 


performed in keeping with the value is svadharma’. 


1 Transcribed by Gautam, Jaya Kannan, and Chaya Rajaram. Edited by Krishnakumar (KK) S. 
Davey and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Duty (2 of 3) 


Question 
When does a student know he is ready for the life of a grhastha? 
Answer 


The human life was traditionally divided into four equal parts of 25 years each, 
consisting of bramacharya, grhastha, vanaprastha, and sannydsa. A student would 
go to a teacher at the age of eight, and live with him for 12 years or more to 
complete his study. At the end of the study, the student was fully trained to 
perform all the rituals and take on responsibilities, at which point, he was 
eligible to become a householder. You can enter the life of a householder when 
you feel that you are ready to accept the responsibility of having a family. You 
then have the maturity to establish, cultivate, and maintain the relationship with 
your spouse. Your education is complete and you are financially independent. 
Marriage does not automatically take place merely because one is of age, say, 25 
years old. 


Marriage, like anything else, should be a response to a specific need. The 
human being has many needs: a biological urge, an emotional need, and a need 
for companionship, sharing, and caring. In order to fulfill these needs, you have 
to make a commitment and take the responsibility of married life. Yes, marriage 
indeed involves a big commitment and that commitment will be worthwhile 
only if it fulfills your needs. It is a very beautiful life of growth, including 
spiritual growth. Only when you make the commitment after fully 
understanding what is involved in marriage, is it fine. Otherwise, if people 
plunge into marriage quite unprepared and without knowing what it entails, 
they are disappointed; the marriage then becomes very difficult and leads to 
conflicts and strife. Thus, one should be aware of what married life involves 
and its benefits. We must ask ourselves, what do I stand to gain? What are my 
responsibilities and commitments? One should be clear about these issues before 
taking up the life of a grhastha. 


Question 


How does a householder prepare for retirement when he is so engrossed and 
immersed in his household work? 
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Answer 


A householder’s life is, in fact, a spiritual life. Just because one is active and 
engaged in fulfilling one’s responsibilities it does not mean that he or she is not a 
spiritual person. To live a life of commitment, responsibility, and values is a 
spiritual life; it is a preparation that will progressively help you develop a love 
for worship, prayer, and Self-knowledge. 


It is a good idea to set some time apart from your activities even as a 
householder. You cannot wait until retirement. It should be done everyday. 
Even on a busy day, spend half an hour or an hour on prayer, meditation, or the 
study of the scriptures. Spend a little extra time once a week, and some extra 
time once a month, and some more time once a year. For example, you could 
perhaps spend one hour everyday, or maybe half a day every week, one day 
each month, and, perhaps one week each year. It is a matter of priority. If I 
understand that I have to prepare myself for a life of retirement in which I 
should have a mind, which essentially abides in itself, I am going to require some 
preparation. A life of values, commitment, and responsibility itself is a very 
good form of preparation; in addition, take some time out for solitude everyday. 
If you cannot get one hour at a stretch, maybe two sessions of half an hour each. 
But do take the time to be with yourself. Devote that time to prayers, or the 
study of the scriptures; then, the mind develops an interest in the study of the 
scriptures. Therefore, we should cultivate an interest in the study of the 
scriptures, prayers, or meditation. If you do that before you retire, that interest 
will sustain you during your retirement. Do cultivate these interests so that you 
can be with yourself. In a busy life, you have many other people, whereas, in 
retirement, you are essentially with yourself; and for that, you should have 
cultivated some interest which can keep you with yourself. 


Question 


Can you explain ‘vanaprastha’ according to the Vedic tradition, and the role of 
vanaprastha in today’s society? 


Answer 


In the Vedic tradition, there are four stages of life: brahmacarya, the life of a 
student; grhastha, the life of a householder; vanaprastha, the life of a forest dweller 
or hermit, and sannydsa, the life of a renunciate. Corresponding to each of these 
four life-stages, there are four sections in the Vedas: the samhita, which is 
memorized and recited by the students; the brahmana which explains the rituals 
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and provides a code of conduct for the householders; the aranyaka, which 
describes various forms of worship and meditation for the forest-dwellers, and 
the Upanishads, which are pursued by the renunciates. 


Traditionally, a retired couple would go and live in vana or a forest and 
continue their prayers. The husband and the wife live together, but as friends. 
While they used to perform various fire rituals as householders, now, they 
perform prayers mentally. Having performed the rituals as householders, they 
have gained a relative steadiness of the mind, which allows them to perform 
these rituals mentally. It is called upāsana or meditation. In short, the life of a 
vanaprastha is a life of prayer, worship, and the study of the scriptures. Perhaps, 
in those days, they even used to go out for bhiksha. 


Nowadays, you can stay at home and ask for bhiksha from your children. 
You can live a life of solitude depending upon your conditions and preferences, 
or you can have a separate room in your home for yourself. As far as possible, 
minimize your role and involvement in the running of the household and in 
other social activities. Your social responsibilities are over and therefore, there is 
no need to attend marriages and other social functions; or at the least, you should 
minimize these activities. Thus, in this third stage of life, you can study, 
meditate, or contemplate. Your life should be centered on God in terms of 
prayers, study, and chanting. You should be in the company of other like- 
minded people. If circumstances permit, go to places like gurukulams or ashrams, 
and spend your time familiarizing yourself with the Vedantic teaching. In fact 
you should expose yourself to Vedantic teaching even before retirement. In your 
life as an active householder, make some time for it and begin to enjoy the life of 
solitude. We can’t abruptly go from an active and busy life as a householder to 
that of a solitary retired person. This attitude of mind has to be cultivated 
gradually so that you gain sufficient composure and comfort with yourself to be 
able to live such a life. Thus, the preparation for vanaprastha, a retired lifestyle, 
should begin much earlier. 


Question 


You said that one gradually moves from the second to the third stage of life. 
What about the other transitions? Is each transition gradual or are there any 
abrupt changes? 
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Answer 


The life of a householder is basically meant for gaining emotional maturity. If 
two persons continue to live together, they have to grow in maturity. There is no 
other choice. It is like bullocks pulling a cart. When one bullock is new and is 
teamed with an older and more experienced bullock, the new bullock has to go 
along with it and get trained. Similarly, marriage leaves us no choice; if you 
make a commitment, you cannot drop out and, therefore, you have to grow. 

Every stage of life is meant for growth. The life of a householder is meant for 
growth in terms of emotional maturity. We learn to be accommodative, giving, 
and accepting. Our own likes and dislikes are slowly let go in order to nurture 
and nourish the relationship. A relationship can be nurtured and nourished only 
when both the individuals are willing to let go. If they both hold on to their 
individual likes and dislikes, it is very difficult to nurture the relationship. Let 
go of your likes and dislikes when they come in the way of your relationship. 
You can retain your individuality, your preferences, and your likes and dislikes 
only if they do not come in the way of the relationship. Thus, one gains 
sufficient maturity in living the life of a householder. 


It is not easy to live a life of solitude, prayers, and study. It is not that you 
are ready for the third stage just because you are 60 or 65 years old. For that, you 
must be fairly introverted, your mind should enjoy a reasonable amount of 
composure, and you must develop a love for studying the scriptures. Emotional 
maturity will bring about that kind of love and foster those values so that you are 
happy to retire and devote yourself to a life of study, contemplation, and 
prayers. Only if you had prepared yourself throughout your life as a 
householder can you be ready for the third stage. Therefore, it is not an abrupt 
change. It is a process of growth all along. 


The four stages of life really correspond to the four stages of spiritual 
maturity. Each of the four stages of life is prescribed to facilitate the process of 
spiritual growth. The progress from one stage to the next is gradual, not abrupt. 


Question 


When one retires, one can live a life of solitude and contemplate. How about the 
important task of offering our service to the less privileged in society? Does 
Hinduism stress that as part of our living? 
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Answer 


Serving the less privileged in the society is usually done by a householder. One 
of the yajfias prescribed for the householder is to serve the needy. Therefore, 
giving charity, feeding, and serving are part of a householder’s life. This kind of 
activity is what brings about emotional growth in a householder. Only after 
having finished all these duties does one enter the life of a vanaprastha. If a 
person feels that he needs to serve the less privileged, he should do it and 
continue to lead an active life. It is not that just because you retire from your 
professional life you have to live a life of isolation or solitude. You can continue 
with other activities, if you wish. It just means that your active life continues. If 
at some point in time you feel that you have done enough and are ready to retire, 
you can pursue the life of retirement. The idea is that you should someday 
become a vanaprastha and live a life of solitude, meditation, prayers, and study. 
There is no end to what we can do for the world. We should do as much as we 
can. At the same time, we have to respect our own needs. It is quite alright to 
attend to your own spiritual needs". 


1 Transcribed by Gautam, Jaya Kannan, and Chaya Rajaram. Edited by Krishnakumar (KK) S. 
Davey and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Duty (3 of 3) 


Question 


How does one balance one’s responsibilities and duties to others with one’s own 
pursuit of happiness? 


Answer 


This is a subjective judgment. In the Vedic times, they used to specify five 
obligatory duties or panca-yajnas, namely, making offerings to the gods, to the 
sages and teachers, to one’s parents and ancestors, to other human beings, and to 
other forms of life. They have all contributed to our life and, therefore, we have 
obligatory duties towards them. The Manusmrti says that after having fulfilled 
your duties, you should commit yourself to moksa, the pursuit of freedom and 
knowledge. 


Now, when can you consider yourself to have fulfilled all your duties? Is 
there a boundary that determines it? Is there a definition? Well, in the olden 
days, there was some sort of a definition. There were the prescribed stages of life 
and, usually, when a householder’s son became mature, the householder could 
retire as a vanaprastha. Onme’s duties are there only as long as one is a 
householder. A student also has his own kind of duties, but the duty to the rest 
of the world mainly rests on the shoulders of the householder. When your oldest 
child is old enough to fulfill your responsibilities, you are free. In the 
Brhadaranyaka Upanishad, the father calls his son to him and tells him that he is 
Brahma, that he is yajfia, and that he is loka. In this context, Brahma means the 
Vedas. In essence, the father is telling the son that until then, he has been 
reciting the Vedas and performing the yajfas, all the rituals for attaining the 
various lokas, the various ends such as the heavens, and now it is the son’s 
responsibility to do so. This is how the transfer of responsibility took place in 
those days. The parents were then free to go and live in the forest and devote 
themselves to their own spiritual pursuit. 


Nowadays, we do not have any of these distinct life-stages. For example, 
there is no such thing as vanaprastha or forest dwelling any more. There is no 
renunciation either. Primarily, there are only two life-stages - the life of a student 
and that of a householder. Therefore, you have to really examine your 
responsibilities. On one hand, you can never fulfill your responsibilities because 
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there is no end to them. At the same time, however, one has to be sensitive to the 
genuine needs of others. One’s responsibility is another’s right. If those to 
whom we are related have genuine needs, we should be sensitive to them. At 
the same time, we have to be aware that needs have no end and, therefore, what 
people expect of you may also have no end. 


This also depends upon the cultural and social conditions. For example, 
what is your duty towards your son? In the west, for example, when the son or 
daughter grows to be 18, or when they go off to college, the duty of the parent 
seems to be over. If you are a good parent, you might support them financially; 
otherwise they are supposed to take care of themselves. They see nothing wrong 
in it; that is their tradition. Very often, the children of Indian parents live with 
their parents even after finishing college, especially if they are working in that 
area. Indian parents typically think that it is their duty to get their children not 
only educated, but also married. Indian children, at least those born in India, 
also expect this of their parents. In addition, sometimes the children expect that 
their parents should support them while they are struggling to build their own 
career. In the beginning they are very busy and have to work very hard. They 
do not have time to look after their own children and expect their parents to take 
care of their children. Some grandparents are very happy to do so. Some others 
have their own agenda. They want to attend classes, or visit somewhere. That is 
when the conflict arises. So at what point is your duty over? It is very difficult to 
give an answer that applies to all situations. 


Generally, I think that when your son is married, your duty can be 
considered to be over, even by Indian standards. There is no end to expectations. 
If fulfilling duties means fulfilling the expectations that others have of you, there 
will be no end. People in the society have many expectations, e.g., they expect 
you to support when somebody is ill, when somebody is in hospital, or when 
somebody is dying. In India, such expectations are endless. At some point, it is 
okay to let go of these duties. Announce that you will not be attending weddings 
or social functions any more. In the beginning, people will protest. In course of 
time, they will recognize that this is how you wish to be. They may respect you, 
especially if you are using your time properly and are not just shirking your 
responsibilities, and are, instead, doing something worthwhile. As you grow 
older, you can slowly disengage yourself from the unnecessary activities and 
formalities. You can do this only if you are adequately self-sufficient and also 
don’t mind people cutting you off in a way, from their activities. If you are quite 
happy with yourself, doing what you are doing, you can retire from all these 
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social activities. This should be a gradual withdrawal. You will get used to it 
and the world will also get used to it. 


You should progressively become free from the need to have company. In 
the Bhagavad Gita [13-11], Lord Krishna talks of viviktadesasevitvamaratirjana- 
samsadi, , the disposition of repairing to a quiet place and not longing for the 
company of people. You should cultivate the habit of living in solitude and 
becoming free from the need for company. When you feel that you are quite able 
to study your books, listen to tapes, go to camps, attend study groups, and visit 
temples, you can begin to live by yourself. When you find that you have 
acquired a certain amount of emotional independence, you can slowly withdraw 


from unnecessary activities’. 


' Transcribed by Gautam, Jaya Kannan, and Chaya Rajaram. Edited by Krishnakumar (KK) S. 
Davey and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
On Duty and Karma 


Question 


How does one work to the best of one’s ability without seeking 


reward? 
Answer 


When we perform an action, it is only natural for us to be 
concerned about the outcome. For example, while shooting an arrow, 
the objective is to shoot the target. Not being attached to the reward 
means accepting gracefully the verdict from God. For example in the 
case of a court case, we tend to think that it was really the Supreme 
Court that gave us the verdict; ultimately God alone is functioning 
through that Court. On further reflection, you may wonder why the 
Supreme Court gave us such a verdict. It might appear as though 
there were so many factors. You might be led to believe, for example, 
that the political affiliation or orientation of the Court was a key factor 
in influencing the judgment. Ultimately the graceful acceptance of 
“what is” alone matters. This is what is meant by not being attached to 
the result. Even though we perform an action with the objective of 
reaching a certain end, we cannot judge ourselves based on that end. 
That is, we cannot judge ourselves as a success or failure. We can 
only judge ourselves based on the effort that we made. The key is in 


enjoying the process and gracefully accepting the outcome. 
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Question 


Can you please elaborate on sakadma karma and nishkama 


karma? 


Answer 


We talked of two kinds of actions, sakadma karma, actions that 
are prompted with the desire for fulfilling my own needs and 
nishkama karma, actions that are performed out of a sense of 
gratitude, in the sense of an offering. When somebody does 
something for the welfare of the society, then he looks upon that 
action as an offering. When we do not desire any reward for 
ourselves, then it brings about the grace of the Lord, it brings about 
the purification of the mind and thereby helps us in our spiritual 


growth. 


Question 
What is our duty, now that we live here in the U.S? 


Answer 


Almost everybody living here in the U.S is doing something 
useful for India by sponsoring some projects back home, making 
some donations, supporting some cause or the other, etc. This kind of 
sensitivity and sense of gratitude is evident in our people. In order to 
do your bit, take up a cause of your choice and make a valuable 
contribution, e.g., helping the poor or the sick, or contributing to the 


Aim for Seva program. 
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Sometimes the impression here is that the donations sent to 
India get dissipated. Therefore you can visit the NGOs (Non- 
Government Organizations) in India. Seeing for yourself that these 


organizations are doing very good work can serve as an assurance. 


One could also offer professional help the way some of our 
doctors do. If we are unable to offer service, we could at least make 


donations to support the causes. 
Question 

Can one’s prarabdha be changed? 
Answer 


Prarabdha means destiny. Destiny is the result of the actions 
that have already been performed and which have started fructifying. 
So we cannot change what has already been done, but we can 
influence the effect of the action by creating a new effect in the 
present. Performing an action in the present can reduce the effect of 


the past action. 
Question 


Does prdyaSscitta come under that? 


Answer 


Yes. Prdyascitta is an act of atonement, which is deliberately 
performed to neutralize the effect of our past actions. What has been 


done in the past cannot be undone, but the effect can be reduced. If 


www.AVGsatsang.org 


the effect is very strong, then we can somewhat reduce it. If it is a 
little weak, we may be able to change it altogether or make it 


ineffective by prayer, which is also an act of prdyascitta. 
Question 

How does prayascitta karma help us? 
Answer 


Prdayascitta karma (or atonement-actions) involves performing 
some virtuous action to neutralize the negative effects of the past. The 
Vedas recommend the appropriate kind of prayers and type of action 
to be performed depending on the type of fault or omission that may 
have been committed. Though mere repentance cannot wipe out a 
papa, repentance can still serve as a form of prayer. The beneficial 
effect of performing a prayer will definitely reduce the intensity of the 


effect of negative karma’. 


' Summer 2003 satsang, transcribed and edited by Subbalakshmi Chandrasekaran, Chaya Raj and 
Jaya Kannan.. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Freewill versus Destiny 


Question 


When I use my free will and perform an action, am I not still acting 
under the influence of destiny? 


Answer 


This is a question that is asked often. What is freewill and what is 
destiny? Is an action performed out of free will or does destiny make me 
perform the action in a particular way? We cannot really declare what the 
extent of free will is and what the extent of destiny is. Both are present in our 
lives. We have to accept the many things that we cannot control as being 
destiny. On the other hand, there are a few things we can control and our 
freewill comes into play when we do control them in a given situation. There 
is thus some freewill and some destiny in every action. However, it is 
difficult to determine the extent of destiny and freewill in our actions. 


When | act out of an impulse, I don’t use my free will. For example, if I 
act out of anger, jealousy, or any one of these reactions, it is my impulse and 
not my freewill that determines what I do. We have the freedom to use our 
freewill if we choose to, and perform an action in keeping with dharma. In 
fact, each one of us knows what the right thing to do in most situations is. 
Even when I am about to hurt someone, something within tells me that it is a 
wrong action, for the simple reason that I myself do not want to be hurt. 
There is an inner voice that tells me that my action is wrong. I have the 
freedom to listen to that voice and act accordingly. This is the use of freewill. 
I am conscious of what is right and what is wrong and I have the freedom to 
do what is right. Sometimes we submit to our impulses, which are the result 
of our past actions. We do not exercise our freewill then and, thus, do not 
benefit from having freewill. 


Question 


What about the statement that Duryodhana is driven to do a wrong 
action even when he knows it to be wrong? 


Answer 


There is no freewill there. Duryodhana loses the capacity to perform 
an action out of freewill. An action that is performed in accordance with 
dharma is an action born of freewill. An action that is prompted by adharma 
is an abuse of freewill or the result of an impulse. Duryodhana says that there 


www.AVGsatsang.org 


are impulses that control him so he does not have the freewill to do what is 
right and he does not have the will power to desist from what is wrong. 


However, there are occasions when Duryodhana is a kind person; itis 
not that every action he performs is an evil action. When he acts in a kind 
manner, he acts out of free will. 


' Transcribed and edited by Malini, Jayshree Ramakrishnan, and Krishnakumar (KK) S. Davey. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on God 


Question 


If we accept God as a witness of all that we are doing, why does it not prevent us 


from doing evil anyway? 
Answer 


We say that we accept Him as a witness, but we really do not accept Him. We say it, 
but do not mean it; it is lip service. If we really thought that He was present, we would 
definitely take note of it. But the fact is that we do not feel His presence. Even if you do not 


feel it, if you accept the fact of His presence, you will do what is appropriate in that presence. 


In our day-to-day life too, if we are in the presence of somebody who is respectable, 
we always conduct ourselves with a certain humility and discipline. For instance when the 
parents are there, the children behave in a certain way. However, when they are not there, it 
is a different matter altogether! Everybody is like that. When we are in the presence of 
somebody who is respectable, we also conduct ourselves in a disciplined way. Otherwise, 


sometimes we behave in an irresponsible way. 


Similarly, if we keep in mind that we are watched all the time by the most respectable 
person, which is God, it will automatically bring in discipline and humility in our actions. If 
we do not have those feelings, it means that we do not really see the fact that somebody is 


always watching over us. 
Question 
Who is a god-fearing man? 
Answer 


When we recognize that god is always watching, we become god-fearing. It is like 
our response to the police. When they say that the speed is checked by radar, even though 


we do not see the police, we become careful that somebody may be watching us. I guess that 
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sometimes fear also may be helpful. When you have not become mature, we do need a little 


bit of external control. 
Question 

What is wrong in taking god’s support all the time? 
Answer 


There is nothing wrong in doing so. That is a good way to be. If I do something out 
of fear, it is not a healthy way of doing it. Doing something out of understanding is 


preferable. 


If you can tell yourself that doing what is proper is what He wants you to do, then 
you may as well follow what He likes you to do. Moreover, if you understand that it is in 
your best interest, then that understanding is better. However, when that understanding is not 
there, as is true of many people, fear is ok. Acting out of proper understanding is always 


desirable. 
Question 

Can we question why He creates at all? 
Answer 


You can certainly pose the question. I do not know whether He will answer or not. 


It is mithya. What is the big deal? 
Question 


How does one know how close he or she is to paramdtma? What is the confirmation 


of that? 
Answer 


You know it; you are the confirmation. What confirmation do you need to know that 


you are happy? Do you need somebody else’s certificate that you are happy? No. It is 
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something that is your own experience. That is all you need. Therefore, you are the 


confirmation of when you are totally accepting of yourself and happy with your self. 
Question 

Who can say that all that is here is God? 
Answer 


That all that is here is God, is the perception of the enlightened person. That this jiva 


is my part is the perception of an ignorant person. Therefore, the two viewpoints are given’. 


' Summer 2003 satsang, transcribed and edited by Subbalakshmi Chandrasekaran, Chaya Raj, Jayshree 
Ramakrishnan and KK Davey. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


More on Happiness 
Question 


What is the definition of happiness? 


Answer 

Happiness is subjective. When I am happy, I know that I am happy. I do not 
need verification from some one else that I am happy. I am happy when I am pleased 
with myself. Unhappiness is when I am not pleased with myself. When am I pleased 
with myself? When I find myself to be acceptable to me. When I find myself not 


acceptable to myself, then I am not pleased with myself, and I am unhappy. 


When do I find myself unacceptable? I do not like myself when I am the greedy 
self, the angry self, the hating self, the reacting self or the helpless self. I do not like 
myself whenever reactions such as kama (desire), krodha (anger), and lobha (greed), 
arise in me and my rdga-dvesas or likes and dislikes appear. Whenever any of these arise 
in me, I do not like myself. I do not like the angry I, or the greedy I, or the desiring I. 


Whenever any of these feelings arises, I do not like myself. 


When do I like myself? It is when I find myself to be loving, giving, charitable, 
compassionate and free. Therefore, whenever there is the feeling of freedom or love in 
my mind, I find myself likeable and acceptable. So by definition, happiness is in “being 
pleased with myself’. I am pleased with myself when I am a good person; when I am a 
kind person; when I am reaching out; when I am charitable; when I am loving. Thus 
what is equated to happiness ultimately is kindness, charity, compassion or love. I feel 
good when I go out of my way to help somebody, even though it may involve some 


inconvenience or some exertion or pain. 


Whenever we do something good, we feel good about ourselves. Something in 
me may tell me, “It does not matter. Tell him a lie. You will benefit by the untruth and 
also get away with it”. But I resist that temptation and tell the truth, which means that I 
may lose an advantage that I might have had, but I feel good about myself. I feel good 


that I could overcome my own temptation and greed and assert honesty or truthfulness. 
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Whenever we act in an honest or truthful manner, whenever we are able to follow the 
values, we respect ourselves. We respect the truthful self, the honest self, the self that 
follows the values. Happiness comes when I follow the values. When I do that, I am 
able to live up to my expectations. Everybody expects himself or herself to be an honest 
person, a loving person and a kind person. Therefore when I find myself acting in 
accordance with these values, I am happy and pleased with myself. Thus happiness lies 


in being pleased with oneself. 
kkkkk 


Question 


How do we achieve happiness? 


Answer 

Happiness is being happy with your self. The way you get to it is by living a life, 
which is conducive to accepting yourself. There are some ways of living, which can hurt 
you. There are other ways of living which can help you -- ways that are conducive to 
improve your self-esteem, self-worth, and self-respect. The way to become happy is to 
‘be good and do good’. A happy person cannot hurt anyone. Only an unhappy person 


can hurt others. 
RRR 


Question 


How can I not be attached to happiness? 


Answer 

We are attached to happiness. Happiness is our very nature. Therefore to desire 
happiness is not willful. When we say, ‘do not get attached to happiness’, we mean ‘do 
not get attached to the means of happiness coming from some other source than within 
you’. When happiness comes from something or somebody, then that can also make you 
unhappy. Somebody can make me happy by becoming agreeable to me, thus creating a 
condition that I am acceptable. By accepting me, that person creates happiness in me. 
Then it is quite possible that the person may not accept me. If this happens, the same 


person also becomes the source of unhappiness. This is what is meant by attachment. 
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Be as objective to happiness that comes from outside as you are to unhappiness 
that comes from outside. If something can make me happy, that can also make me 
unhappy. Therefore I have to discover the happiness from myself. That does not mean I 
have to become indifferent to the world. Detachment does not mean I become indifferent 
to the world. It means not making demands on the world. That is what becoming free 
from attachment means. I have to slowly become a non-demanding person. That will 
help me to own up what I have. When I make demands, I disown what I already have. 
When I make a demand for happiness from someone, I have already concluded that I am 
not that happiness. But that is not a right conclusion. Try to give up demands as much as 
you can. That will set the ground for discovering what it is that you are seeking from 


elsewhere. 
RKKKKK 
Question 
Vedanta teaches us how to become happy and enlightened. How come so few 


people in the world have achieved this? 


Answer 

One needs certain amount of punya karma in order to be exposed to it and take 
this on. As Vivekacūdāmani points out, a human birth is rare. Then a desire to evolve is 
even rarer. Even if the desire is there, implementation of the desire is very infrequent. 
Having lived a life of dharma, a desire to study the scriptures is even rarer. Having 
studied the scriptures, the separation of self from non-self is even rarer. To gain abidance 


in this knowledge is even rarer. All of these are the result of progressive punya karma. ' 


kkkkkk 


' Transcribed and edited by Anjali Bhat, Aparna Modi, Jayshree Ramakrishnan and KK Davey. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


More on Karma 
Question 


Why do good people suffer from a lot of pain? 


Answer 

Everyone has pain. By suffering pain, you exhaust papa quickly. How do you 
know that bad people don’t have pain? Everyone has pain. Good people, you think 
should not be in pain; and others, you think, deserve the pain. But most people suffer 
from pain. Pain does not always mean it is a bad thing. Very often pain comes to us and 
changes the direction of our life. Sometimes, it can be a blessing. Sometimes, it points 
out to an illness. There is no gain without pain. Pain draws our attention to something. 


At times, it tells us that we are violating something. 


Kk kkk 


Question 


Do you believe the world is fair and no evil can happen to you when you are 


good? 


Answer 

I don’t know what is meant by evil happening to me when I am good. I believe 
there is a basic fairness in the world. Evil cannot come to me when I am good because 
evil cannot be where good is. But will there be pain and loss for me? Yes, of course. 
There will always be those, and these experiences are due to our prarabdha karma. 

Kk 2k Kk 

Question 

We save so many premature babies. When they grow up, some are disabled, 
some are in discomfort, and some are a burden to whoever is taking care of them. I’m 
sure many of them must be feeling, “Why am I alive?” Did I do anything wrong in 


saving the lives of such children and will it affect my karma? 


www. A VGsatsang.org 


Answer 

If you have informed the parents and they have agreed to the treatment, you have 
to treat the children, which is the law. You don’t have the freedom not to treat the 
children, because the law requires you to do that. Since you are abiding by the law, and 
since you are not doing it for your personal benefit, you are not incurring any negative 


karma. I don’t think it is for the doctor to decide when the child should die. 


Kk 2K kk 


Question 


How can one make sense of getting a parking ticket when trying to help someone? 


Answer 

The punishment could be from previous karma. In this example, getting the 
parking ticket perhaps exhausts some papa. In the process of helping, you attain some 
punya. 


Kk k kk 


Question 
Why is our presence here not due to our choice, but due to circumstances beyond 


our control? Does everyone have a destiny? Is the concept of choice an illusion? 


Answer 

The question is, “Is there free will or is it destiny?” It is both. Life is a 
combination of free will and destiny. In any situation there are many factors beyond my 
control. I cannot control what happens. But the way I respond to the things that happen 
to me is my choice. I have that much choice. It is not a whole lot of choice, but I have 
that much; and that much is enough. You have some part in the decision of what and 
who you are. What we call destiny of today, was the free will of the past. Destiny is not 
arbitrary. I made some choices in the past, and created the present. Thus, the present is 
the product of the past. Therefore, the future is the product of the present, and we can use 


the power of choice productively to create a desirable future. 


Kk 2K Kk 


www. A VGsatsang.org 2 


Question 


What is nishkama karma? 


Answer 

Nishkama karma is doing karma with no agenda. In performing karma, one 
needs to watch the mind and see if by helping others, am I helping myself in some way? 
In helping others, am I looking for a benefit? The mind always calculates, “What is in it 
for me?” Even if you have an agenda, as long as you are benefiting others, then also it is 


nishkama karma. 


K kk kk 


Question 


Can you give us an example of nishkama karma in our life? 


Answer 
You do many things without expecting anything. But you don’t have to do 
nishkāma karma all the time. However, when opportunities arise, you can help without 


expecting any personal benefit. One common example is raising your family. 


Kk kkk 


Question 
When you help others in order to make yourself happy, how is it different from 


acquiring wealth or power, which is done to make one happy? 


Answer 

When you’re trying to please someone, if they are pleased, it should be okay. If 
they are unhappy, it should also not bother you. The very act of doing is what should 
make you fulfilled. The outcome should be of no consequence to you personally. The 


very doing should be a matter of joy for you, and that is nishkama karma. ' 


Kk k kk 


' Based on satsang with Swamiji in Long Island, NY, Summer ’03. Transcribed and edited by Anjali Bhat 
and Aparna Modi. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Meditation 


Question 


What is meditation and what is it not? What are the different kinds of 
meditation? 


Answer 


Meditation is defined as maintaining a flow of thought on the same subject. 
Typically, isvara or saguna Brahman, the Lord with attributes, is the subject matter 
of such a flow of thought. You can maintain this by repeating a name in your 
mind, focusing your attention on a form, thinking about the glories of the Lord, or 
performing mental worship. Meditation is all these different processes. It is called 
upasana or mental worship of the Lord. Here, there is a duality between the devotee 
and the Lord, the one who is meditating and the Lord who is meditated upon. 


Many different kinds of meditation have come up, but traditionally, we 
describe meditation as maintaining a thought-flow centered upon the Lord. It 
requires some support in the form of a word, a mantra, or an image to keep the 
mind focused. It is not emptying the mind of thought, or thoughtlessness. Yoga- 
Sastra defines meditation as the stoppage of thoughts or the stilling of the mind 
completely. As long as there is identification with the thoughts, there is bondage. 
The purpose of stilling the mind is to de-identify it from the thoughts so that there 
is no bondage. When there are no thoughts there is no identification and there is 
only the Self and thus, we gain knowledge of one’s own Self. Rather than emptying 
the mind, we prefer that there is mental worship that invokes the devotee in the 
person who meditates. This is conducive to the purification of the mind and 
securing the grace of God. 


Another form of meditation is contemplation upon the nature of one’s own 
Self; it is a meditation upon the person who is meditating. This meditation is of the 
nature of ‘seeing’ rather than worshipping. In mental worship, some kind of 
visualization may be involved, but here, we see the order, for example, the order 
that obtains in the universe. There can be meditation upon your own Self where 
you see the Self as Consciousness, or you can contemplate on the Reality: seeing the 
Reality as it is. You can meditate upon acceptance, compassion, or the order. You 
can choose a topic and contemplate on it. 
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When meditation involves the worship of God, it is soothing, healing, and 
purifying for the mind. It is desirable that ‘vara be involved in the meditation. 
Ideally, meditation should have aspirit of worship. The Upanishads suggest that 
we meditate upon pranava or om and superimpose isvara on om. The repetition of 
om then becomes meditation. If one reflects upon Brahman with the help of om, it 
becomes contemplation. Thus, one worships om as isvara in the first instance, and 
sees the self as om or iSvara in the second one. 


In the Upanishads, we find updsanas that are meditations upon the Lord, 
which are done with the help of a certain model. For example, we find a meditation 
upon the harmony and oneness obtaining in the universe. In another meditation, 
the sun serves as the eyes of the Lord; the fire, His mouth, and so on. Seeing the 
cosmic person as one organic whole can be a form of meditation. These are some 
kinds of meditations that are taught in the Upanishads. 


Question 


If I try to transform my mind to become a devotee of God, would that be a 
form of meditation? 


Answer 


Yes. When you invoke the Lord by means of different actions such as 
washing the Lord’s feet and offering flowers, garments, and food in a puja, all these 
activities are centered on the Lord. That way, a train of thought focusing on the 
Lord is maintained. It is meditation, but not an intense form of meditation because 
several activities are involved. Similarly, when you are working and the thought of 
the Lord is maintained in the mind, itis a kind of meditation. In the 12th Chapter, 
Lord Krishna says that those who offer all their actions unto him and meditate 
upon him, worship him. That way karma-yoga also becomes a means of meditation. 


Question 


For meditation, is it better to have one mantra or different mantras? 


Answer 


It is desirable to have one mantra. However, that does not mean that you 
cannot repeat different mantras. It is easier for the mind to repeat one mantra; a 
pattern is established and it is easier to develop a focus. One way to use different 
mantras is to have a primary mantra and then combine it with other mantras for a 
period of time. 
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Question 


What is the difference between meditation and japa? 


Answer 


Japa itself can become meditation. It is called japa dhyanam. When you repeat 
the mantra in your mind and the mind becomes focused on the mantra, it becomes 
meditation. Ramana Maharishi said that japa can be done in three ways: reciting 
loudly so that others can hear, reciting softly so that you alone can hear, and 
reciting mentally. When it is done mentally it is a form of meditation. 


Question 


Is there an optimal time for daily meditation? Should it be done at the same 


time? 


Answer 


The appropriate length of time for meditation is 48 minutes, or the length of 
one muhurt. Ramana Maharishi has recommended 20 minutes in the morning and 
20 minutes in the evening. The duration of the meditation depends on two factors — 
the availability of time, and the ability of your mind to focus during the practice. 
Initially, the mind, given its restless nature, tends to wander and has to be brought 
back making it a little exhausting and difficult to meditate for long. Practice 
meditation for as long as you can in one sitting. You can have more than one 
sitting. 

It is good to maintain a certain consistency in terms of time, place, and 
duration because the mind tends to form a habit. However, it is not compulsory; it 
is merely a matter of convenience. The important thing is to do it, and do it 
regularly. You can begin with a short length of time and increase the duration as 
the habit becomes ingrained. If japa is preceded by some yoga dsanas or breathing 
exercises, it may help in preparing the mind. In the Yoga-sastra, the sequence 
practice is dsana or posture, pranayama or regulation of breath, pratyahara or 
withdrawl of the mind, dharana or fixing the mind, and dhyana or meditation’. 


' Transcribed and edited by Malini, Krishnakumar (KK) S. Davey, and Jayshree Ramakrishnan. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulum 
More on Prayer 


Question 


When we pray for others, do they get the benefit of our prayer? 


Answer 


Prayer is an action and therefore must bear a result. While performing the action, 
if you have resolved that the prayer should be helpful to a given person, the result will 
then be directed that way. It is like sending a gift-subscription. I pay for it, but instruct 
the publisher to deliver the magazine to some other person as a gift. Similarly I can 


perform the prayer and assign the benefit to someone else. 


Question 


Can we modify our destiny through prayer? 


Answer 


Not only can we modify our destiny, but we can create our own destiny as well. 
Our destiny is the result of actions that we have performed in the past. Even now, we are 
performing some deliberate action that will create another force which will also act along 
with that destiny. Therefore, there is no doubt that we can modify our destiny. 
Depending on how strong the destiny is, we may not be able to change it significantly, 
but we can try. Prayer is an action and when you perform prayer, it must bear fruit. It 
can change destiny, modify destiny, or at least reduce its impact to whatever extent you 


perform the prayer. 
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Question 


If I am the Lord, who am I praying to? 


Answer 


Who is the ‘I’ that is praying? ‘I’ is the one who is separate from the rest of the 
universe. And the Lord, in the form of the rest of the universe, listens to your prayer. It 
is you, who creates a division of ‘I’ and everything other than your ‘I’ when you say ‘I 
pray’ and therefore, the Lord in the form of everything other than this ‘I’, listens to the 


prayer and responds. 


Everything is Lord. In that Lord, I create a division such as ‘I’ and ‘other than 
me’. I invoke all the forces other than me, which govern the happenings, so that they turn 
favorable to me and enable me to achieve what I want. Prayer can be performed towards 
any end. While it is desirable that we pray for self-purification, one can pray for worldly 
things also. For instance, if you desire a job, there is a certain prayer that you can 
perform. This is called sakama karma or action performed with the intention of fulfilling 
a desire. This form of prayer is acceptable until I rise to a point where I don’t care for the 
fulfillment of desires and care only for the purification of the mind. When you are in the 
mood for the purification of the mind, perform prayer for that. If you want to fulfill a 
desire instead, it is ok too. Similarly, you can perform prayer for the benefit of somebody 
else who may be needy like you. My needs can be fulfilled when I perform an action, 
and when many other factors are favorable to me, such as, unseen factors, unknown 
factors, hidden factors, or factors that are beyond my control. Prayer is to make those 
factors favorable to me. The whole universe is God in the form of many forces, e.g., the 


Law of Karma. If that law becomes favorable to me, I can attain the result that I want. It 


is to the Lord in the form of the Law, that we pray. i 


' Transcribed and edited by Jayshree Ramakrishnan and KK Davey. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Prayer 


Question 
Why do most of our prayers describe the attributes of God? 
Answer 


One purpose of prayer is to praise the Lord and seek His blessings or grace. We 
are very needy people, and wish to get our needs fulfilled by the grace of the 
Lord. Hence, we need a lot of grace in our life. 


We chant hymns to deities such as Lord Daksinamurti, Lord Siva, or 
Goddess Laksmi. These hymns are stutis or poems of praise. For example, we 
chant the 108 names of Goddess Laksmi in the Laksmi astottaranamavali 
describing her beautiful eyes, her beautiful ornaments, and her lotus feet. There 
is a statement in Hindi, ‘khushamad khuda ko bhi pyari lagthi hai’, even God loves 
flattery. But it is not really flattery because Laksmi devi will not get flattered. 
Regardless of what words we use to flatter her, it can never sufficiently depict 
her beauty. 


How does this description praise become a prayer? Prayer is not as much 
flattery as it is a description of the glories of the Lord and, through that 
description, we express our devotion and reverence. A stuti or composition is an 
attempt to describe the greatness of the Lord even though His infinite glories can 
never be adequately described. We praise God to express our adoration and 
reverence and, in praising God, we become the recipient of His grace. Prayer is 
one way to secure the grace of the Lord. 


Typically, we offer flowers with the chanting of these names during 
archana, one of the steps of the pija. These hymns usually describe the many 
attributes and names of the Lord at the beginning, and the benefits of chanting 
the hymn are enumerated towards the end. Many benefits of interest to us are 
typically cited in these hymns. 


You can perform prayers seeking the grace of God for material or spiritual 
benefits. Unfortunately, God will give us whatever we ask for. Lord Krishna 
says, [Bhagavad Gita, 4-11], ‘ye yatha mam prapadyante tamstathaiva bhajamyaham’, 
I bless the people in the way in which they approach me. I give them whatever 
they want from me. We should be very clear in what it is that we ask of the 
Lord. We may even have to repent for having asked for certain things. 
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Therefore, you had better leave it up to him, “O Lord, please give me what you 
think is right.” Or, ask for knowledge, purity of heart and devotion. 


Performing prayer is an act, and you seek a favor through this act. Even if 
you don’t seek a favor, you still get some benefit. We can perform prayers either 
in seeking specific material benefits, or simply desiring inner purification. It is 
better that we perform prayer without seeking any material benefits or making a 
deal with God, as in ‘I am doing this and you must do that in return’, etc. It is 
such a prayer that will help in spiritual growth and inner purification. 


In the Lord Daksinamiurti müla mantra we chant, 


Om namo bhagavate daksinamurtaye 

mahyam medham prajfiam prayacca svaha, 

Om. Salutations to bhagavan Daksinamiurti. Please bless me with medha, 
memory and the capacity to think properly, and prajfia, clarity and 
wisdom. 


O Lord, give me the emotional maturity, give me purity of heart, and give me the 
vision. Thus, a Vedantin also performs a prayer. He does not seek any material 
benefit, knowing fully well that such benefits are but transitory. He is seeking 
the spiritual benefit of inner purification in terms of devotion, sraddha, and 
knowledge. 


As Tulsidasji says, ‘Hey Rama, there is no other desire at all in my heart 
other than to have devotion for you.’ You are bhagavan, the athirantha-atman, he 
says. You know what there is in my mind and you know that what I am telling 
you is true. O Rama, the greatest in the lineage of Raghu, Tulsidasji prays, please 
grant me the bhakti, which is whole and complete. Free my heart from the evil 
forces of lust, anger, and greed so that there is only place for you in it. Such is 
the nature of total devotion to the Lord. Thus, you can perform a prayer simply 
seeking devotion and knowledge. When you ask for the inner wealth, you can 


never go wrong’. 


' Transcribed by Jaya Kannan. Edited by Krishnakumar (KK) S. Davey, and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Renunciation 


Question 


How do we deal with our ego which will not allow us to let go of 


things? 
Answer 


It is not that our ego does not let go of things. It is more a feeling of 
insecurity that does not let go of things. For example, when we suffer a 
fracture in the leg and start walking with the help of crutches, we cannot let go 
of the crutches because we feel insecure. Letting go happens when we 


discover the security. 


Ego is nothing but a bundle of insecurities. There are many crutches in 
our life, e.g., wealth, name, fame, recognition, family, friends. These need not 
be crutches, but generally they are. They can be a luxury also. For example, 
getting married or having a child is a luxury in the beginning. In course of 
time, however, it becomes a necessity because of attachment. Having a family 
or having materialistic things does not necessarily mean we have crutches. It 
depends on how we relate with them. If the relationship is one of attachment 
or dependence, then they are crutches. If we are not alert in relating to things, 
we may inadvertently become dependent on many things for our security and 


comfort. That is why we are reluctant to let go of things. 


The process of inner growth is discovering the security within one’s 
own self. We will be happy to let go to the extent we discover security within 


our selves. Ego can be tamas, rajas or sattva. Inner growth is a 
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transformation from tamas to rajas and from rajas to sattva. Sdttvik ego is 


one which is happy with itself by itself. 


Letting go need not be an action. Letting go of the family, for example, 
means giving them the freedom to do what they want in our mind. A 
relationship of attachment is a controlling one. When we are attached to 
somebody, we control and we do not want to let them go. Because letting 
them go makes us insecure. Letting go would mean having no need to control 
anybody and being able to give the freedom without feeling insecure. This 
does not mean not caring for the family. One can still take care of the family 
by giving them the freedom and feeling happy that they enjoy that freedom. 


This is also called ‘renunciation’. 


Holding on to our views, opinions and things arises from some kind of 
insecurity. It is not that a secure person does not have any stand. A secure 
person has an open mind and is willing to consider and accept others’ views. 
People derive security from their own beliefs. Being able to accept the other 
person’s view with an open mind comes when there is a feeling of security. 


Thus renunciation also means discovering inner security. 


The ego is not interested in holding on to anything, because holding on 
to things means burden. The more things we hold on to, the more we have to 
look after them. This causes a lot of stress. People who hold on to lots of 
things are ‘stressed-out’ people. But this stress is necessary because it is for 
our security. Therefore, we do not hold on to things unless really necessary. 
Once we find that it is not necessary, we are happy to let go. Therefore, 
renunciation can be said to be a process of self-growth. In Pujya Swami 


Dayanandaji’s words this process is called ‘emotional maturity’. 
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‘Giving-up’ need not be an action because ‘holding-on’ is also not an 
action. Giving-up is a perception. Holding on to something is on account of 
lack of understanding and letting go is on account of understanding. 
Renunciation is understanding. It is possible to be in the midst of things 
physically and still be a renunciate. People equate renunciation to an action of 
actually creating a distance. If it is convenient, physical distance can perhaps 
be created. But first, there must be emotional distance. Then alone physical 
distance will help. Otherwise it will not help. According to Lord Krishna, 
when one creates a distance with an object of pleasure either by not partaking 
in the pleasure or by controlling oneself, but still has a lingering fascination 
for that object, then that self-control is really suppression. Renunciation as a 
way of life would mean creating a distance, first emotionally, then perhaps 


physically too. 
Question 

Does this renunciation make us insensitive? 
Answer 


Renunciation does not make us insensitive; in fact it makes us more 
sensitive. It does not mean being unattached or not caring for something. 
Lack of attachment means freedom from the need to control. Sometimes when 
our happiness depends upon the happiness of other people, we want them to 
conduct themselves in a way that makes us happy. This is the kind of control 
we exercise on them. Being sensitive to others’ feelings is ok. Being 
emotional is also ok as long as we are not controlled by our emotions, which 


then make us ineffective. 
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Renunciation is sometimes equated to insensitivity and not caring for 
anything. This vairagya or dispassion is wrongly understood as aversion. 
When we create physical distance we may not be able to care for somebody 
but we can always wish them well. Our feelings for them are always there. 
When we recognize the fact that it is the Lord who takes care of everything, 
we are free from such feelings too; we recognize that it is not we who take 
care of everything! Therefore it is not that we do not care, but we know that 


the Lord takes care of things. 
Question 


Would renunciation amount to giving up enthusiasm and losing 


motivation to do something? 
Answer 


Not really. Achievement itself may not change, but the purpose of 
achievement may change.  Ego-gratification may be the purpose of 
achievement for a non-renunciate. But for a renunciate, the purpose of 
achievement may be to gratify somebody else’s ego; that is, reaching out to 
people. One can still be enthusiastic and do things not for oneself alone, but 
for others. This does not mean that there is no enthusiasm or motivation. 
Before renunciation, one’s enthusiasm is for achieving worldly ends, but after 


renunciation the enthusiasm is diverted to achieving one’s inner growth. 
Question 


What is this self? 
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Answer 


The self is what we call ‘P’. This ‘I’ is a conscious being. When we 
analyze the nature of the conscious being it turns out to be ‘Consciousness’. 
Therefore, the self is Consciousness. At this point in our life, the self is ‘ego’. 
As our understanding of the self changes, our perception of the self also 
undergoes a change. But right now we understand the self as ‘ego’. So the 


self is nothing but ego in all the above discussions on renunciation’. 


'Transcribed and edited by Chaya Raj. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on the Mind 


Question 


How do we know the Self since knowing takes place in the mind and it 
is because of the Self that the mind knows? 


Answer 


The knowledge of the Self does take plac in the mind because 
knowledge takes place where ignorance is. Ignorance manifests itself as 
various notions or misperceptions of me and knowledge takes place when 
these wrong notions are removed and the right understanding is established . 
We talk about the five kosas, notions, and each notion is replaced with the 
knowledge that I am saccidananda, I am Brahman. Since ignorance is in the 
mind the knowledge has to take place there. 


Question 
Is our mind conscious? 
Answer 


The mind is not conscious. The mind becomes conscious when it 
receives the reflection of Consciousness. For example, a bulb by itself does 
not glow. Itstarts glowing when it connects with electricity. Similarly, the 
mind by itself is not conscious. When it unites with Consciousness, the mind 
also glows with consciousness. Everything becomes as though conscious in 


association with Consciousness. 
Question 
Does Atmabodha, Self-knowledge, require purification of the mind? 
Answer 
Yes, the first verse of the text, the Atmabodha, begins as follows: 
NA . : A 
nA Ana ba 
JATARI JAKAA Tere ? M 
tapobhih ksinapapanam santanam vitaraginam, 
mumuksanamapeksyo ‘yamatmabodho vidhtyate. 


This awakening to the Self is recorded for those whose papa has been 
neutralized by strong effort, whose mind is tranquil, from whom 
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passion has departed, and who seek perfect freedom [Atmabodhah, 
1]. 


Tapobhih kşīnapāpānām, those in whose minds the papa, that is, the 
impulses of likes and dislikes, which cause distractions resulting in sadness 
and sorrow are removed. When these impurities are removed, santanam, their 
mind becomes quiet or tranquil, poised. Vitaraginam, in that mind there is 
vairigya, freedom from passions or likes and dislikes, and mumuksiinam, in the 
minds of whom the desire for moksa has arisen. That is the mind that is 
required for self-knowledge, Atmabodha. Mumuksiinamapeksyo 'yamatmabodho 
vidhiyate, this text called the Atmabodha is composed for this kind of aspirant- 
student. 


Question 
Do we acquire punya and papa due to mental karma? 
Answer 


Any deliberate action or karma is performed at the level of the body, 
speech as well as the mind. When we perform a mental prayer, it does bring 
rewards or punya. When I plan to hurt somebody, it is a mental action which 
has its appropriate result. Therefore, any deliberate action, whether physical, 
verbal or mental, will bring about an appropriate result. 


Question 


But Swamiji, we cannot control the mind or our thoughts. Therefore, 


how can we be responsible for what occurs in our mind? 


Answer 


What thought occurs inmy mind is not karma. It is what I do with that 
thought. Only when my deliberation is involved, when my freedom is 
involved, does it become karma. The occurrence of a particular thought by 
itself is not a problem because I can let it pass. What I do with the thought 
can be a problem’. 


' Transcribed and edited by Malini, Jaya Kannan, Jayshree Ramakrishnan, and Krishnakumar 
(KK) S. Davey. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


More on Values 
Question 


Most of us are so busy making a living that we never realize what the purpose of 


our life is. How do we know what our purpose is? 


Answer 

We know the purpose of our life by exposing ourselves to the teaching. Even if 
you do not know the purpose of life and even if you do not have the leisure to think about 
it, if you commit yourself to the basic values and to dharma, it will lead you in the right 
way. We all know what the basic values are. We all know what we expect from others. 
The basic values are that we do not harm others; we give others the freedom to follow 
their own goals, while we follow our own; we live a sensitive life; we subdue our 
impulses to be dishonest and violate the values. What this requires is a contemplative 
life, nothing else. Time is not a problem, actually. There is always time. Thus if we live 


a life based on dharma, the purpose becomes clear to us. 


K kk Kk 


Question 


What is the most important dharma to achieve? 


Answer 

Ahimsa paramodharma, meaning ahimsa or non-violence is the most exalted 
value. Every dharma is a variation of ahimsa. Satya or truthfulness, aparigraha or non- 
hoarding, asteya or non-stealing, and bramhacarya or non-indulgence, are all, in the end, 
ahimsa only. Lying, hoarding, stealing, indulging, violates somebody’s rights, and so it 
is all himsda or violence. 

ok 2 k kK ok 

Question 

When we are on this path, are we going away from the mainstream and thinking 


in a totally different channel? Will we become split personality? How will we manage? 
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Answer 

When you say, “We are on this path,” what are you saying? It is the path of 
goodness and value. It is not something different. It means, whenever I do something, I 
do it as it should be done. The path is not doing something externally—the change is 
internal. It is a change of perception. It is not a path where I change what I am doing 
outside. It does not mean that I become an oddball or something. You can be in the 
mainstream and still be your own person. Your thinking becomes different, but it does 
not mean that you stop relating to people. You become more effective relating to people, 
that is all. Will I become a split personality? I think the fear is that I am working in the 
world one way and thinking another way. There is no need for split personality here— 


your thinking becomes better and it also affects your actions. There is no difference. 


Kk k kk 


Question 

In Mahabharata, there are several instances where people have lied. How can 
Vedanta justify this? 
Answer 


Vedanta asks you to be truthful for your sake, not for Veddnta’s sake. To tell the 


truth is in our best interest. To tell a lie is to hurt us. So Vedanta says stop hurting you. 


K kk Kk 


Question 
You discussed the immense benefits of being internally reinforced. How can I 


help others close to me achieve this goal, or do I just let them figure it out? 


Answer 
We can share this with others and inspire them and communicate with them; but if 


they do not accept it, then you let them figure it out. 


K 2 2k kk 


Question 
What will happen to a person who lives an ethical life but does not believe in 


God? 
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Answer 

The person believes in dharma, righteousness, and morality; that is God. If you 
are living a life of values, then you believe in those values, is it not so? When can you 
follow the values of truthfulness and nonviolence? Only if you believe in it. A person 
can lead a moral life if morality is important to him; that is God. He may use some other 
name; he may perhaps not believe in God who is in the heavens. As long as morality is 


important to this person, he believes in God; that is what we call as the very order. 


Kk k Kk 


Question 


What is more important: intention or action? 


Answer 
Both are equally important. Good intention should also be backed by good 


action. Intentions should not remain intentions; they should be translated into action. 


K 2 2k Kk 


Question 


What is your view on physician-assisted suicide? 


Answer 

If the physician-assisted suicide is done with the intention of relieving the 
suffering, it is okay. One needs to deliberate and consider all the aspects of the case. If 
you see a person suffering and if an assisted suicide is the only way to help relieve the 


suffering, it may not be wrong. ' 


Kk kkk 


' Based on satsang with Swamiji in Long Island, NY, Summer ’03. Transcribed and edited by Anjali Bhat 
and Aparna Modi. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Vision of Vedanta 


Question 


Sometimes it seems that Vedanta takes away a person’s motivation and makes him 
passive. It is said that a Vedantin sees inaction in action and every event as a 
cosmic event, and is neither happy nor sad. Will such a perception not take away 


one’s initiative and enthusiasm for life? 
Answer 


Happiness and unhappiness are both reactions to external events. When an event is 
judged to be favorable it is called happiness, and when it is judged unfavorable it is 
called unhappiness. Therefore, both happiness and unhappiness are responses to 
our judgment of a situation, rather than to the situation itself. That a situation is 
assessed to be favorable or unfavorable is a subjective judgment. What is favorable 
to one may be unfavorable to another, and what is unfavorable to someone can be 
seen as being favorable by another. Thus, my response is not to the event itself, but 
to my own projection of the event. 


When I am successful, I am happy. Now, what is success? Success is a 
subjective or personal point of view. For instance, to get a job paying $8.00 an hour 
may be a wonderful thing for someone, while for someone else, it is nothing. 
Similarly, to get two raises may be a great thing for someone, while for someone 
else, it is nothing. Therefore, a given event can make one person feel successful and 
happy, while it disappoints someone else. Happiness and unhappiness are thus 
reactions to an event or experience rather than an understanding or result of a given 
situation. A reaction indicates that I am controlled by something. When my mind 
perceives an event favorably, I react with happiness and vice versa. If, for some 
reason, the event changes my reaction would also change. Sometimes, while taking 
a walk, I see a friend approaching and I am happy; however, on closer scrutiny, I 
see that it is a stranger and I am disappointed. Thus, it is my own perception that 
makes me either happy or unhappy. Both happiness and unhappiness are 
reactions; they are not a reality. 


A Vedantin sees things as they are; neither as favorable nor as unfavorable. 
To him, everything is in order as it is. He does not project or superimpose his own 
perceptions upon anything. He does not see any more value or less value in it than 
there is. There is no reaction; rather, there is a graceful response that everything is 
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fine as it is. The lack of happiness or unhappiness does not mean he is not happy. 
Happiness is his very nature and in not being a reactive person, he is cheerful and 
joyful. He sees order, beauty, and harmony everywhere. 


Vedanta does not make him passive; rather, it makes him cheerful, joyful, 
and free to do what needs to be done. When I perform an action out of my free will, 
it is called an action. On the other hand when I act out of anger, greed, elation, or 
depression, it is a reaction. Usually, people react impulsively. A Vedantin does not 
react to a situation; he acts. Moreover, he sees inaction in action. He recognizes 
that all action is performed in his presence. It is action performed at the level of the 
organs of action. He recognizes that these actions are performed in the presence of 
the Self. It is similar to the rotation of a fan in the presence of electricity. It is not 
that the electricity turns the fan; the fan rotates in the presence of the electricity. It 
is like iron filings being attracted to a magnet by its very presence. Similarly, action 
takes place in the presence of the Self. This is what is meant by seeing inaction in 
action. It is seeing, not doing. The Self does not act. 


When we look at an event as being created by us, there is guilt or arrogance. 
We take upon ourselves the authorship of that which we have not created. When 
we Say that every event is a cosmic event, we mean that all the cosmic forces have 
worked to create the event and I am also one of the factors. However, I cannot take 
authorship of the event because so many factors have contributed to make it 
happen. Indeed, every event is a cosmic event. Thus, a Vedantin looks upon 
himself as playing a role or as an instrument in the hands of isvara, the Totality, 
through which an event is performed, rather than as its author. Vedanta provides a 
true perception; it does not prescriptively say do this or do not do this. The idea is 
that when we have a true perception we will do what is right while a false 
perception can lead us to do something that is not right. Merely doing or being 
active is not the criterion; it is doing what is right and doing it with the right 
attitude. Vedanta helps us to cultivate right perceptions and attitudes. Action by 
itself is not the issue. It is more important that our actions be meaningful. Vedanta 
helps us to do things meaningfully, and to the extent that our understanding is clear 
our actions become more meaningful. When our attitude is clear, our response is 
bound to be meaningful’. 


' Transcribed and edited by Malini, Krishnakumar (KK) S. Davey, and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Relationships- 1 of 2 


Question 


Swamiji, with regard to human relationships, it is said that one should 
receive like a rock and give like a flower. If this is the attitude one should have, 
how will the other person realize that he or she is hurting someone? 


Answer 


Well, if the behavior of the other person is hurtful you can perhaps let it 
be known that you are hurt, in a manner that does not hurt the other person. 
Often, when we are hurt, we react and hurt the other person in return. That is 
how it goes on. It is a good idea to communicate. If you are feeling hurt, it is a 
good idea to let your feelings be known. If you do not choose to do so right 
away, you can perhaps express it when the mind becomes quiet, or when the 
other person is in a position to listen and realize that a given behavior has hurt 
you, or that a certain kind of behavior hurts you. I think that when you wind up 
hurting somebody you do become aware that you have hurt him or her; it is 
quite evident from the expression on their face or from their body language that 
the person is hurt. One would have to be very insensitive not to know that one’s 
behavior has hurt some other person. However, in case the person does not 
already know, it is a good idea to communicate that his or her behavior hurts 
you. If the hurtful behavior continues, you have to decide what to do. You have 
to determine whether to allow that person to continue to hurt you or put a stop 
to it by creating a distance. You can decide what to do depending upon the 
situation. 


Question 
To what extent should we sacrifice for others? 
Answer 


We have to learn to sacrifice for others to the extent that we do not hurt 
ourselves too much. In sacrificing for others, we will have to undergo some 
hardship, some pain. We hurt ourselves a little bit when sacrificing for others. 
That is why it is called sacrifice. Sacrifice means that I let go of something to 
make somebody happy, to help somebody. I let go of something which I would 
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have otherwise liked to have. It does involve pain. There is some pain, when I 
go out of my way. 


To what extent should I sacrifice? I should sacrifice to the extent that I can 
bear the pain involved in that sacrifice. I should not hurt myself in the process of 
the sacrifice. I should not sacrifice to the extent that the pain becomes 
unbearable, or that my own feelings are hurt. 


I should sacrifice using my free will, not out of my helplessness. If I 
sacrifice deliberately, I will not hurt myself. If I do it out of compulsion or 
helplessness, I am likely to hurt myself. A deliberate sacrifice will be conducive 
to my self-growth. If I do it out of compulsion, it will not help me grow. 


Sacrifice is an essential part of everyone’s life. We always sacrifice for our 
loved ones and relatives. The more willingly we do it, the more helpful it is. The 
idea of sacrifice is a yajna, an offering. It is described in the Bhagavad Gita as a 
process conducive to self-growth. I do it willingly only if I have a value for it. 
When I do it willingly, it is not a sacrifice anymore. It actually makes me happy. 


Sacrifice typically has a negative connotation. It usually is taken to be 
something that I have to do against my will. Sacrifice means reaching out. An 
act of reaching out, done willingly, is conducive to my self-growth. Even if it is 
done, not willingly, but with a value for it, it is okay. If it is done out of 
helplessness or compulsion, it is not helpful’. 


1 Transcribed and edited by Jaya Kannan, Chaya Rajaram, Jayshree Ramakrishnan, and KK 
Davey. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
More on Relationships — 2 of 2 


Question 
How should I overcome the fear of interacting with certain people? 
Answer 


I guess some people make us feel small, some people humiliate us, insult 
us, or control us, and we don’t want to interact with them. Then there is fear. 
Basically, fear exists because I don’t want to be controlled or dominated; I don’t 
want to feel small. When certain people make me feel helpless in their presence 
by their behavior, or whatever, there is fear. 


One way of handling it is to prepare the mind before we interact with the 
person who is likely to act in a certain way or make me feel small. Prepare the 
mind to accept the person as he or she is, without reacting to their behavior. If I 
feel helpless or afraid, those are my reactions because I give too much 
importance to that person’s behavior. Instead, I can say that it is the nature of 
that person to act in that particular manner. I need not take it personally. I need 
not internalize it. I am then able to see the person’s behavior for what it is and 
not take it upon myself. For this, I might visualize how that person may walk, 
talk, or act, and how I might feel then. I can visualize it beforehand, and tell my 
mind how to respond. The response should not be one of retaliation. 


When we feel that people try to intimidate us, what happens is that we are 
forced to confront the problems we have with ourselves. I am not comfortable 
with aspects of my own self, such as certain limitations that I think I have, or 
certain shortcomings that I may have which I can’t accept. These other people 
make me aware of them and I feel unhappy. Some people have an uncanny 
knack of pushing some buttons and make me confront something that I don’t 
want to face. So I can also learn from this. Why do I feel this way? Why do I feel 
dominated? Why do I feel frustrated? Why do I feel unhappy in the presence of 
this person? Okay, given that the person’s behavior is what it is, what does it 
mean? What does it do to me? How does it affect me? What does it provoke in 
me? Thinking along these lines will give me an opportunity to learn something 
about myself. And perhaps also make me examine those aspects of myself that I 
am not willing to confront. 
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Some people force us to confront ourselves and we are constantly trying 
to avoid confronting ourselves. So, in that sense, some of these people can in fact 
be helpful to us by showing us what it is that we are trying to avoid. I can ask 
myself, suppose the person insults me why do I feel hurt or humiliated? I will 
see that there is an aspect of myself with which I am not comfortable. The fear of 
facing somebody is, therefore, really a fear of confronting some aspect of my own 
self, which I do not want to confront. I am uncomfortable because that person 
forces me to confront it. All of this amounts to settling an account with our own 
selves. 


I should visualize what happens to me in the presence of that person. I 
should become aware of what aspect of me comes out and why I feel 
embarrassed or uncomfortable. Can I confront myself? Can I confront my 
shortcomings? Can I confront my limitations? Maybe somebody else is very 
smart and I am not smart enough. Maybe somebody else is very well informed 
and I am not so. Maybe somebody else has a dominating power that I don’t 
have. I don’t like these things. Can I bring myself to accept that I am not 
dominating, that I am not smart enough, that I am not as well informed? Can I 
accept it? 


Ican make all the efforts to become free from that or accept myself as Iam 
and be comfortable with that. I don’t have to impose things upon myself and 
think that I am necessarily different from what Iam. To the extent that I accept 
myself and to the extent that I am comfortable with myself, to that extent will I 
be comfortable in the presence of other people. I will know what I am before that 
person tells me. It’s alright with me. So, the fear of interacting with certain 
people arises entirely from the fear of interacting and confronting certain aspects 
in ourselves. Let us pay more attention to ourselves; let us understand ourselves, 
and let us learn to be comfortable with our own selves. This will also help in our 
interactions with other people’. 


1 Transcribed and edited by Jaya Kannan, Jayshree Ramakrishnan, and KK Davey. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Mrtyufjaya Mantra 


Question 


Is the Mrtyufjaya mantra chanted so that I die peacefully or chanted so 
that I may live? 


Answer 


The Mrtyufjaya mantra is a Vedic mantra meant for healing. It is a prayer 
to Lord Siva. Mrtyufijaya means victory over death. Lord Siva is said to be 
Mrtyufyaya, the conqueror of death, and therefore, the Mrtyufjaya mantra is 
meant for victory over death. This prayer is often chanted to restore the health of 
someone who is suffering from physical pain or illness. You can also chant this 
mantra for a dying person to be granted a peaceful death. It is the bhavana that 
you entertain in your mind for his or her release from this life. The words of the 
prayer are: 


at sas aad Ged Beata 
saqen Fray ASAT 


om tryambakam yajamahe sugandhim pustivardhanam, 
urvarukamiva bandhananmrtyormukstya ma’ mrtat. 


We worship the fragrant, three-eyed Lord Siva who nourishes us. May 
He liberate us from the bondage of death like the urvaruka fruit (which 
separates effortlessly from the vine). May He not let us turn away from 
immortality! 


Tryambakam, the three-eyed Lord, yajamahe, we worship. Sugandhim, the 
fragrant one, pustivardhanam, one who provides nourishment. We worship the 
three-eyed Lord Siva, who is fragrant and who nourishes us. 


Amba means eye and trayambakam is the Lord with three eyes. 
Trayambakam is thus another name of Lord Siva. The third eye of Lord Siva 
represents knowledge. It is said that when Lord Siva opened his third eye, fire 
emerged from it and burned ignorance, and the passion that is born of ignorance. 
It is held that with his third eye, he sees what others do not see. What we 
understand and appreciate is only the perceptible world of names and tangible 
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forms. However, we do not recognize the presence of the one Self that informs 
everything. Just as the same gold manifests as all ornaments, this Self is the 
substratum or basis of every name and form that exists. To see that Self, we 
require the eye of knowledge in our own mind. It is this knowledge that the 
third eye of Siva represents. 


The significance of the third eye of knowledge is that it destroys all the 
sorrow, pain or unhappiness that is born of ignorance. As we study in Vedanta, 
all forms of unhappiness result from an ignorance of the true nature of the Self, 
or an ignorance of the true nature of Reality. They could also be the result of 
having a wrong perception of the Self. Only knowledge can remove this wrong 
perception and give us the right perception. Lord Siva embodies this knowledge. 


Two adjectives are used to describe Lord Siva, sugandhim and 
pustivardhanam. Sugandhim means one who is fragrant. Pustivardhanam means 
one who gives nourishment. Lord Siva is said to be fragrant with goodness and 
virtues. He embodies all the virtues and goodness. Pustivardhanam is the one 
who always showers his grace upon the devotees and provides nourishment at 
both the physical level and the spiritual level. 


The first line, or tryambakam yajamahe sugandhim pustivardhanam, says that 
we worship this Lord Siva, who destroys ignorance and bestows grace. The 
second line is a prayer: urvarukamiva bandhananmrtyormuksiya ma’mrtat, O Lord 
release us from the bondage of death. 


The word death can be understood in different ways. One way is see it as 
being physical death. Death can also be understood as being nothing but 
ignorance. We can chant this prayer to the Lord for release from our suffering at 
the level of the body, our suffering at the level of the mind, or the suffering that 
arises from ignorance. Please release us from the bondage of death, of suffering, 
and of ignorance, and give us liberation or release. 


How do we want to be released? There is a very beautiful example here of 
the urvaruka, a sweet cucumber-like fruit. This fruit grows on a creeper and 
when it is ripe, separates from the creeper effortlessly. We pray that we may be 
released from pain, suffering, and ignorance as effortlessly as the ripe urvaruka 
fruit separates from the creeper. The reference is also to the ripe urvaruka, which 
is fragrant, tender, and sweet, unlike the unripe fruit, which is hard and 
sometimes bitter or sour. Therefore, we also pray to the Lord to make our mind 
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like the ripe and delicious urvaruka fruit; ready for the knowledge that will 
release us from the bondage of death. Freedom from the bondage of death is 
understood as immortality, which is our nature. The prayer asks the Lord to 
separate us from death, but not immortality. May we abide in immortality that is 


our nature! 


This is a prayer, which heals our mind from sorrow. It also heals the body 
from its pain and suffering. Students of Vedanta can chant it to be healed from 
the bondage of ignorance, so that we gain the knowledge to abide in our own 
true nature. This mantra is also chanted for the welfare of others. When the 
prayer is chanted with the right intonation, it gives peace and becomes more 
effective’. 


' Transcribed and edited by Malini, Subbalakshmi Chandrasekaran, KK Davey, Chaya Raj, and Jayshree 
Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


MUMUKSUTVAM, THE INTENSE DESIRE FOR FREEDOM 


There are some obstacles that block the pursuit of our goal. They are in the 
form of indiscriminate thinking and behavior, which arises out of our false 
perceptions. These false perceptions affect our thinking and behavioral 
patterns and contradict our own selves. As these contradictions get resolved, 
the mind becomes free and abiding; this is the kind of mind that is required to 
see what the scriptures reveal. Thus, it is a matter of discovering these 
qualities within ourselves. We do exhibit them at different times; however, 
we are not consistent. Sometimes, there is great devotion in the heart; at other 
times, there is no devotion. Sometimes, the mind is very objective; at other 
times, it is not. Sometimes, it is very quiet; at other times, it is not. The 
essential nature of the mind is quietude, devotion, and dispassion; doubts, 
distractions, and impulses arise only on account of a distorted perception of 
life. Mumuksa arises as our distorted perceptions get corrected and the mind 
slowly becomes abiding. The fourth qualification of the 
sadhanacatustayasampatti is mumuksutvam. 


TUJA- AAT 
mumuksutvam — mokşecchā [Vedantasara, 25]. 
Mumuksutvam is the yearning for spiritual freedom. 


The word mumuksuh, is derived from the root muc, to liberate or 
release. The word mumuksa is derived from mumuksuh and it means a desire 
for liberation. The state of mind in which that desire for liberation is present 
is called mumuksutvam. It is also called moksa-icchda, a desire for liberation. 


Mumuksutvam arises; it cannot be commanded 


Mumuksutvam is not something that we can cultivate, unlike the other 
qualifications. We can practice discrimination, restraint, and focusing the 
mind, but iccha or desire is not something that we can command. Desire 
arises; one cannot will to have a given kind of desire. I cannot decide that I 
will have a particular desire after five minutes. We do not have freedom in 
entertaining desire. 


When we are asked to do something, we can do it only if we have the 
freedom to do that thing. For example, an injunction such as “Don’t drink 
alcohol” is understandable because we have the freedom or option not to 
drink. But instructions such as, “Don’t breathe”, or “Don’t be angry”, cannot 
be followed because we do not have the freedom not to breathe or not to be 
angry. There are not things that are under our control that we are free not to 
do them. Similarly, we cannot love a person on command; love has to arise 
spontaneously. We can help or serve a person on command, but not love 
them. We don’t have freedom on such matters; they simply have to happen. 
Similarly, we cannot will a desire; it is that which arises in our minds and has 
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to happen. In a given situation, different desires and responses arise in 
different people. For example, four people standing at a bus stop in India 
show four different responses to a beggar. One gives a coin out of 
compassion, while the second person demands to know why he is begging 
instead of working; the third man abuses the beggar, and the fourth does not 
even notice him. 


Different people respond differently to the same situation; their 
response depends upon the disposition of their minds. To a person with a 
certain disposition, certain questions arise: What is the purpose of this life? 
What am I doing here? Why am I born? What am I seeking? These questions 
occur only in certain minds, not in every mind. In most people, the questions 
that arise are: Where do I get the next meal? What am I going to cook next? 
What am I going to do this weekend? What movie am I going to watch 
tonight? When is the next football game? Thus, our response towards life 
depends upon the frame of mind we enjoy. We cannot determine our 
response or desire; it will arise automatically in a given frame of mind. 


The desire for moksa arises only in a qualified mind 


A given situation invokes a desire depending upon the disposition of 
mind, the samskaras or inherent pattern of impressions in the mind. When I 
am hungry, I desire food. When I am in a temple, the desire for prayer arises. 
As a result of discrimination, dispassion, and the attainment of the six-fold 
inner wealth, the mind becomes purer and the desires that arise in the mind 
also change. When we acquire a mind in which the desire for moksa arises, we 
are ready for this knowledge. This desire for moksa or liberation does not 
happen to everybody. The intense desire for liberation, called mumuksutvam, 
arises only in a mind that is pure, free from likes and dislikes, impulses, 
doubts, and questions. Although mumuksutvam is considered to be the fourth 
qualification that we should cultivate, it is not a qualification that we can 
deliberately cultivate; rather, it is an indication of the extent to which the 
other qualifications have been cultivated. 


Mumuksutvam indicates that the only desire in the mind is freedom 


What is the nature of the desires arising in a mind that has become 
pure? The desire for knowledge arises in a sattvik or pure mind, 
sattvātsañjāyate jfianam [Bhagavad Gita, 14-17]. Only when the desire for 
freedom becomes the sole desire is the individual best qualified for this 
liberating knowledge. Thus, mumuksutvam indicates that the only desire in 
the mind is freedom, nothing else. Pujya Swamiji gives the example of a 
fishpond in which the big fish eat the smaller fish and are, in turn, eaten by 
even bigger fish. Ultimately, only one fish, the biggest, is left. Similarly, a 
strong desire eats a lesser desire and is, in turn, consumed by a stronger 
desire. Ultimately, only the strongest desire remains: mumuksa or the desire 
for freedom. 


The insight that it is freedom I am seeking every moment arises 
automatically. Behind every desire is the desire for freedom. It is the desire 
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for freedom that prompts me to do something and it is the same desire that 
also prompts me to not do something. It is the desire for freedom that alone 
expresses itself through various desires and then becomes the only desire. It 
is the culmination of maturity to realize that what we are seeking is freedom 
or moksa. Mumuksutvam is thus a yearning or intense desire for freedom. This 
is stated in the first sutra of the Brahma Sutras, athato brahma jijfiasa. It means 
“therefore, thereafter, a desire to know brahman.” What is “thereafter”? It 
means that a desire for knowledge or liberation arises after the cultivation of 
viveka, vairagya, and the samadisatkasampattih. 


The intense desire for freedom is the only qualification required for self- 
knowledge 


Mumuksutvam is the only qualification required to gain knowledge; the 
one who is qualified to gain knowledge is one who has a desire for the 
knowledge; the one who will have a desire for knowledge is one who has the 
Samadisatkasampattih; the one who will have the samadisatkasampattih is one 
who has vairagya, the one who will have vairagya is one in whom there is 
viveka. There is a sequence here -- viveka brings about vairagya, which enables 
the samadisatkasampattih that results in mumuksutvam. This desire arises 
automatically. The only qualification for knowledge, thus, is the desire for 
liberation. If the most predominant desire is for liberation, one is qualified 
regardless of race, sex, height, weight, education, appearance, etc. 


Unlike other desires, the desire for freedom keeps the mind focused on the self 


Generally, a desire is an expression of ignorance; it shows a certain 
lack. When there is a desire in the mind, the mind is focused upon the object 
of desire rather than upon the Self. If mumuksutvam is also a desire, how can 
knowledge take place? Won't this desire also keep the mind away from the 
Self? The desire for moksa, however, is the desire for the very self; it is a desire 
for the knowledge of the Self and is thus the one desire that in fact keeps the 
mind focused upon the Self. While every other desire keeps the mind focused 
elsewhere, mumuksa or the desire for moksa is the one desire that focuses the 
mind upon the Self. The Brhadaranyaka Upanisad [4-4-6] describes a 
mumuksuh as athakamayamanah -- yo'kamo niskama aptakama atmakamah, he who 
is without desires, who is free from desires, the objects of whose desire have 
been attained, and to whom all objects of desire are but the Self. Thus, 
mumuksutvam amounts to a desire for the self that culminates in the 
knowledge of the Self, which culminates in freedom from all desire. This is 
the only desire that can be fulfilled. In life, we cannot truly fulfill any desire 
although we may entertain various desires. Behind all desires is really the 
desire for freedom and nothing we can do can give us that freedom; therefore, 
in reality, no other desire but mumuksutvam can ever be fulfilled. 


Mumuksa or the desire for freedom can be fulfilled because freedom is 
my very nature. Even the desire for freedom would be an obstacle if freedom 
were something to be acquired. Since the Self is already free, this desire for 
freedom can be fulfilled. Mumuksutvam, therefore, is a desire for the 
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attainment of that which is already attained. It is like the desire of the tenth 
man to know the tenth man; his desire can be fulfilled because he is himself 
the tenth man’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KrishnaKumar (KK) S. Davey and 
Jayshree Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


NAIMITTIKA-KARMA, OCCASIONAL OBLIGATORY DUTIES 


FARR - Garage teeta 

naimittikani - putrajanmadyanubandhini jatestyadini. 

Jatesti sacrifices (which are performed subsequent to the birth of a 
son) etc. are called the naimittika-karma or rites to be observed on 
special occasions [Vedantasara, 10]. 


Naimittika-karma is that which is performed when there is a certain 
occasion. We are enjoined to perform certain duties during specific events in 
addition to our daily duties. The illustration given here is that of the putra- 
janmadi-anubandhini, performed upon the birth of a child. When a son or child 
is born, a certain ritual called jatesti is performed for purification. There are 
other incidental rites performed such as when the child is first fed external 
food like rice or grain, or the tonsure ceremony, which is performed when the 
child’s hair is first removed. There are other ceremonies that are performed 
when the child starts writing, goes to school, and so on. These incidental 
ceremonies are supposed to be performed because they result in some good 
samskara or impressions for purification. 


We pray every day, but on special occasions like the full moon day or 
the new moon day, we perform additional worship. All the rituals and 
worship on special days or occasions fall into the category of naimittika-karma 
and they are also obligatory. 


The two kinds of actions, daily and occasional or incidental, are always 
there in our lives; we do something everyday, but something special on 
occasion. For example, even though businesses prepare or monitor their 
income and expenses daily, at the end of the year, they prepare an elaborate 
income and expense statement. Similarly, even though we prepare dinner 
every day, the dinner prepared on festival days such as Deepavali or 
Christmas is special. This is true of worship as well. We perform a certain 
form of worship everyday like chanting or repeating the name of the Lord. 
Even in temples, worship is offered to the Lord three times each day as in the 
morning, afternoon, and evening. On special occasions, however, such as 
Sivaratrt, special prayers and rituals are performed. Just as we require special 
food on special days, so also, God requires a special kind of worship on 
certain occasions. 


We are enjoined to deliberately perform certain actions, which are the 
daily and incidental duties enjoined by the Vedas. Even though specific 
enjoined duties are perhaps not applicable in the current situation, the same 
spirit of worship is required for our duties in the present day. We are obliged 
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or required to respond to daily and occasional situations in the spirit of duty 
and repay our obligation through prayer and worship’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Namaste astu bhagavan 
Ted g VARATA Fea aa 
PRICE PRIS Hees ARA 
Aqsa aa Galera areas AA: N 
namaste astu bhagavan-visvesvaraya mahadevaya 
tryambakaya tripurantakaya trikalagni-kalaya 
kalagnirudraya nilakanthaya mrtyufijayaya 
sarvesvaraya sadasivaya srimanmahadevaya namah. 


Oh Lord, may this salutation be unto you 
who is the Lord of the universe, limitless and 
effulgent, all-knowing, the one who projects, 
sustains and takes back this universe, the one 
who is timeless and also the destroyer of 
time, all-pervasive, the conqueror of death, 
the Lord of all, and the ever auspicious one 
who is always a blessing. 


This is a beautiful mantra. It is very good, 
especially for prayascita, and can be chanted when one 
feels guilty for one’s omissions and commissions. 


Namah, namaskar. Te, to you, astu, be. Bhagavan, 
Oh Lord! My namaskar unto you Oh Lord! 


Namah astu visvesvaraya. You have to repeat 
namah astu with each name. Visvesvaraya. Isvara, the 
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Lord of the entire visva, the entire jagat, the world. My 
namaskar unto the Lord of the entire world. 


Mahadevaya, unto the one who is mahan, limitless, 
and a deva, effulgent. 


Tryambakaya, unto the one who has three eyes. 
He knows the past, the present, and the future. He is 
all-knowing. 


Tripurantakaya, unto the one who is antaka, the 
one who brings an end of Tripura, the three puras, cities 
or worlds, bhih, bhuvah and suvah. Tripurantakaya is the 
one who takes all the three worlds unto himself. 


Trikalagni-kalaya, unto the one who devours the 
three kalas, or time, which consists of the past, present 
and future. Kāla eva agnih kalagnih. Agni means fire. 
Kalagni, time, is such that, like fire, it distorts and 
devours everything, and the Lord devours time itself. 
In other words, he is timeless, being the creator, the 
sustainer, and the destroyer of time. 


Kalagnirudraya. He is the kala-agni-ripena rudrah, 
the one who in the form of the kala-agni, time, makes 
everybody weep, or in other words, he is the chastiser, 
the giver of the fruits of action, karmaphaladata. 
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Nilakanthaya, unto the one who is all-pervasive 
and manifest in the form of the jagat, whose kantha or 
neck is the blue sky. This is a beautiful vision of the 
whole jagat as a manifestation of ISvara, with the blue 
sky being Bhagavan’s neck. 


Mrtyufijayaya, unto the overlord of mrtyu, death. 
The Lord of Death thought that he was the greatest, 
until he was made to realize that Isvara was supreme. 
There are many interesting stories about this. The story 
of Markandeya is based upon this aspect of Īśvara. 


Sarvesvaraya, unto the Lord of all the worlds, 
bhiih, bhuvah and suvah. He is the Lord of all beings, 
including the various devatis, deities. 


Sadasivaya, unto the one who, despite being the 
Lord of everything, is himself untouched by anything. 
The entire jagat is his manifestation, sustained by him 
and absorbed back unto him, but who is he? He is 
sadasiva, of the nature of pure dnanda, the limitless 


Consciousness. 


Srimanmahadevaya namah, my namaskar unto the 
one who is sriman mahadeva. Sriman is srimat, which 
means sriman, one who is a blessing. In reciting this 
verse, we invoke the Lord in the form of sriman 
mahadeva and seek his blessing. 


Satsang with Swami Dayananda Saraswati 


Arsha Vidya Gurukulam 


Nature of Grief ' 


Question 
Swamiji, what is the nature of grief? Does a wise person feel grief? 
Answer 


Grief is something that happens when you are placed in a situation where some 
hurt is involved. Grief comes and goes because situations, accompanied by joy 
and sorrow, sukha-duhkha, come and go. Sukha-duhkha are part of the whole. 
Although they can arise at any time, they do not affect a person who has this 
knowledge. Sukha, of course, is oneself and duhkha may come, but it has no hold 
over the person because there is no confusion any more. Thinking just takes place. 
The person has no control over thoughts that occur, nor does he or she have any 


need to control them. 


A person who understands the realities simply allows the thoughts to take place. 
Thoughts come and go automatically. No action is necessary on one’s part. 
Feelings manifest as thoughts and this is the only reality they have. Hunger and 
thirst also belong to the same order of reality as the mind—empirical reality. A 
wise person also experiences hunger and thirst, as well as emotions, but he or she 
knows that, because they have an empirical reality only, hunger and thirst do not 
affect his or her fullness. Such person knows, “These are all me and I am more 


than all of them.” Whatever happens, happens. This is the vision. 
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How is the mind any different from the physical body in this way? Just as the 
body has to be bathed and fed everyday, just as it has to undergo pain, illness, and 
everything else it is subject to, so too, the mind. The mind can have its thoughts, 


but they are nullified for a person who has the vision of the whole. 


As the thoughts come, there is nothing to hold them. No one thought stays for very 
long anyway. A thought is momentary; it comes and goes. But there can be 
consistency of thought, providing, of course we sustain it. Knowing the nature of 


realities, the wise do not sustain thoughts of grief 


! Published in Arsha Vidya Gurukulam 3" anniversary souvenir, 1989. 
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The Need for a Cognitive Change’ 


Understanding Isvara as Order’ 


Swami Dayananda Saraswati 


My understanding of Isvara (I use this word for the Lord) becomes very intimate 
when I understand Isvara as all-knowing, manifesting in the form of this jagat (world), in 
the form of various orders. Just as in my dream, my knowledge is manifest in the form of 
the dream world, the knowledge of the Lord is manifest in the form of this jagat. That is 


the reason why I can appreciate the world (jagat) in terms of self-knowledge. 


There is order, and order means predictability. The connection between the 
means and the ends, action and reaction, are all very definite at the macro level. 
Everything we see is at the macro level, while particles are at the micro level. This 
manifestation of I$vara is understood in the form of physical order. Thus, when I study 
physics, I am in touch with ISvara. Every form in this macro and micro world is the 
knowledge of ISvara manifesting. The details are endless. I can spend my whole lifetime 
understanding a flower. In every object there is both knowledge and ignorance. You 
know, for instance, that this is a flower. What kind of flower? It is a carnation. There is 
no ignorance. Why does the carnation smell the way it smells? Why does it have so many 
petals? Why is this carnation different from that carnation? Why does the rose smell 
differently? Why is it of this color? Every object that you know is also an object that you 
don’t know totally. The ignorance is much greater than the knowledge. The ignorance is 
immense, inmensa! And therefore, my appreciation of God is not going to be anywhere 
near what God is. Still, while I don’t have all the details, I have the knowledge in general 


of Isvara, as very, very immense. 


The Order of Dharma 


To proceed, I’ll reduce the Lord in my understanding to the various forms of 
order. There is the physical order, the biological order, the physiological order, the 


psychological order, and an intellectual or cognitive order. And there is another very 


' Published in the Arsha Vidya Gurukulam 13" Anniversary Souvenir, 1999 

? Edited excerpt from the forthcoming book The Need for a Cognitive Change, an edited transcript 
by Lasa Donnerberg of talks given by Swami Dayananda Saraswati in Buenos Aires, Argentina, 
March, 1999. 
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important order, the order of dharma. “Good” and “evil” are the creation of a petty mind, 
but there is “right” and “wrong.” Anything can be right or wrong. While interacting with 
the world, I can always be right or wrong. A cow, on the other hand, is always right. 
Even a tiger, which may kill a cow, is right because he doesn’t know anything else. 
Neither the cow nor the tiger has a choice, but you have a choice. You can kill the tiger, 
and then take a photograph. This is a most idiotic thing—which a human being alone can 
do. If at all you want to kill a tiger, try to do it with your bare hands. The tiger doesn’t 
approach you with a gun. So when you come with a gun, it is no match. What is the use 
of slaying like this? This is like Mike Tyson knocking down an urchin in the street and 
then taking a photograph. You can understand what the human being can be. This is 
because he has choices. Therefore, he can be right, he can be wrong. However, “good” 
and “bad” are judgmental words. “He is a bad person.” How do you know? Are his legs 
bad? Are his hands bad? His eyes? What do you mean by bad? That person you call 
“bad” has a wife, a good wife. He also is capable of love. There is no “bad man” — as if 
every cell is bad. To label him as such is judgmental, and even when I say that you are 
judgmental, I am judgmental. This is a categorical expression of a person, like calling 
someone a criminal or a beggar. I don’t use the word ‘beggar’ or ‘criminal’. I say there is 
a person who is prone to crime, or a person who is begging—because he is a person. 
There is no beggar. When you call him a beggar, that is a judgment. Understand the 


difference. This is a very important thing in my understanding of dharma. 


Dharma, the word, is also used with words like ‘ethics’, ‘morals’, ‘morality’, 
etc., to make judgments about people. That creates the feeling, “I am holier than thou.” 
Here we need a change in our cognition that concerns having been given a faculty of 
choice. I have got to choose, and in choice there is right and wrong. Right and wrong are 
a manifestation of the same Isvara, the Lord. The moral order is another manifestation of 
the Lord. By conforming to the moral order I find myself free from conflicts. What it 
means to conform to the order is a very difficult thing to understand, because right and 
wrong are not always black and white. There are areas where one finds oneself in 
conflict, wondering whether something is right or wrong. For instance, a marriage 
counselor is faced with this choice. Should he tell the person to break up the marriage or 
should he strive to make the marriage continue? According to our dharmasastra, the 
book dealing with dharma, breaking up a marriage is considered to be the worst thing 


that one can do. It attracts papa, the result of a wrong action. Now that means all our 
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marriage counselors must be great recipients of results accrued because of wrong actions, 
because when you go to a marriage counselor, generally the marriage is already over. It 
is very difficult for the marriage counselor to decide whether to work to bring the people 
together, or tell them that it is better for them to separate. Which is right, which is wrong 
here? Similarly, should I discipline my teenager or should I give him the freedom he 
wants? If I give him the freedom, he may end up in a cult. And if I chastise him too 
much, he may rebel and run away from me for good and take to crime. Which is right, 
which is wrong? Here, right/wrong ought to be replaced by appropriate/inappropriate. I 
don’t see anything right and wrong here. It is a question of something being appropriate 
or inappropriate, something that may work or may not work, because basically I am 
interested in the person. Right and wrong are used only when I am interested in 
destroying the person or elevating the person. When I am interested in the welfare of the 
other, naturally, any advice can be appropriate or inappropriate. That also is very 


important. 


There are different cultures in the world. Growing up in the Indian culture, my 
mother would tell me that when I eat I am supposed to eat, I am not supposed to talk. 
Therefore, they need not instruct me not to talk with food in my mouth—because I am 
not supposed to talk! Now in the Western culture you talk. It is over the dining table that 
marriages are made, starting with a pizza parlor. And big contracts are struck at the 
luncheon table. Therefore, here, talking while eating is a part of the culture. I don’t say 
this is right or wrong. When you are sitting among orthodox Indians in India and they are 
eating, to sit and talk is inappropriate, and for an Indian to come here and not talk at all 
while eating is also inappropriate. Anything that disturbs another person is inappropriate 
be it your action, your word, your demeanor, your dress, or your hair-do. There may be 
nothing wrong, but it is a question of what is appropriate in a given situation and what is 
inappropriate. This is an important thing. Whether you accept a person’s customs or 


thinking or not, it is inappropriate to disturb that person. 


What is appropriate or inappropriate is connected to what is right and wrong, 
dharma adharma. At a given place and time I find myself in a situation where I have to 
respond; in this response, I can be right or wrong. And I can also be appropriate or 
inappropriate. Thus, the appropriate and inappropriate behavior get connected to dharma 
and adharma. In life when I take into account what is to be done in a given situation, and 


how it is to be done, and I do it, I find I am in harmony. With what? With the total, with 
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Isvara. When I don’t rub against the law, I find myself free from conflict. I am in 
harmony. And when I do or fail to do certain things, that leads me immediately into a 
state of guilt, fear, and later remorse. Commission and omission both cause conflicts, 
both disturb the person. It is easier for me to do exactly what is to be done. And if I don’t 
see very clearly what is to be done in a situation, I can always consult another person who 
is not in the situation, or at least who is clear, even though he is in the same situation. I 
talk and then behave. This is possible only when I recognize first the basic relationship 
between me, the core conscious person, and the Lord, and when I am aware of the 


various expressions of roles that I play in terms of Isvara. How? 


I am a conscious being, an individual, related to the world, the total. And the total 
is not separate from the conscious being, Isvara, the Lord. So, this relationship between 
me the conscious cognitive person, the small-knowing individual, and the all-knowing 
Lord, the total, is, I would say, a static relationship. But when I recognize this static 
relationship, which is already obtaining, already existing, then, it becomes dynamic. The 
dynamic form manifests when I assume the role of a father or mother etc., and there is 
something appropriate and right to be done as a mother or father. Then, right and 
appropriate become the manifestation of the same Isvara. That is the reason why you feel 
good when you play the role properly, when you follow the script, and you do it well. 
Even when others omit part of the script, omit the lines, you make up for the loss and thus 
keep the drama going. Therefore, your role-playing does not keep you away from being 
aware of Isvara, the Lord. In every appropriate expression you see Isvara. In 
inappropriate expression there is also ISvara, but your contribution as an individual is 
much greater. The small person is very much there, and that in fact is an ignorant person. 
So, the more you are aware of Iśvara in the form of dharma, in the form what of what is 
proper, improper, appropriate and inappropriate, the more you can see and you can say, 
“ISvara is in that form.” Your awareness makes you always in touch with Isvara, even 
while playing roles. You don’t have to remember Ivara. People complain, “Swamiji, 
when I play the role of a father I am not the same person; I forget everything.” How can 
you forget? You forget because you conceive of God as another object to be contained by 
a thought. Like a pot is remembered, a pot is forgotten, a person is remembered, a person 
is forgotten—God is remembered, God is forgotten! Remembering and even forgetting 


are another form of the Lord. In the Bhagavad Gita the Lord talks about this: mattah 
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smrtir juaanam apohanam ca, means, “Remembrance is Me and forgetting is Me.” There 


is nothing outside of the Lord. 


Therefore, it is easy. Basically, you have a static relationship with ISvara. The 
awareness of this relationship makes you religious. You don’t need to belong to a 
denominational religion—that is all politics and control. But your awareness of ISvara 
makes you basically a religious person in the world. And when you play the role of a 
father, it is as a devotee father. When you play any role, it is as a devotee: devotee 
mother, devotee son, devotee daughter, devotee husband, devotee wife. When two people 
are related through marriage, the devotee husband has a certain script and the devotee 
wife has a certain script. That script is what is called duty in our sastra (sacred books). 
Therefore, dharma also includes duty. What is the appropriate thing to be done at this 
time and place, what is the duty of a husband, what is the duty of a wife? In one sentence 
you can say it is to make the other happy. To make the other happy, both should try—it 


should not be one sided. 


Psychological Order: Managing Anger 


Another very important thing here is the appreciation of the Lord in the form of 
psychological order. If you have anger, there is a reason for it. Generally, the cause for 
anger is always attributed to another. The other may be the triggering point of anger, but 
you are already angry. You only need some small thing to trigger it. Like an apple that 
was so ripe that when a small bird came and sat on it, it fell down. The bird cannot be 
blamed for bringing the apple down. It was ready to come down and the bird sitting there 


became the nimitta, the efficient cause for the apple to fall. 


Anger in the Gita is said to be nothing but another form of your desire. That 
means your unfulfilled desire as a child, is in the form of frustration and pain, and that 
pain, papa, expresses in the form of anger. This anger you should have expressed when 
you were a child of four, three, two, five, but you could not express it. It couldn’t be 
expressed because as a helpless child you wanted your father to be the all- knowing 
father. The rules of the home also did not allow you to express your anger and frustration. 
These rules and the need for the child to keep the father all-knowing, almighty, infallible 
caused you to keep your anger in the unconscious for later processing. The child blames 
itself, yet it also knows it is not to blame. Thus there is tremendous confusion. This pain 


has to come out and it comes out in the form of anger—especially when you love 
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somebody, trust somebody. That person becomes the object of your anger towards your 
mother, towards your father. And therefore, what happens? The other person is surprised, 
“I did such and such, a small little thing, why are you so angry?” Thus, we need to 


change the way we handle anger. 


In keeping with our understanding here, what is appropriate is Isvara. When you 
are in touch with Isvara, it means you are in harmony. You don’t rub. Do you know what 
rubbing is? It looks as though, as a human being you have the prerogative to rub or not to 
rub. You can rub. Find an old oak tree, any tree and rub the bark. What you have to do is 
remove your T-shirt and with a bare back you are free to rub against this tree. Rub ten 
times, and then look at the tree. Nothing has happened. The tree seems to be okay, but 
how are you? For ten days you can’t wear any shirt! Why? You rubbed the tree and you 
got rubbed, not by the tree — by the law. But here, when you rub against a human being, 


what happens? Not only are you rubbed by the law, but also by the human being. 


Your anger is legitimate, because it is there. I cannot say, “Don’t be angry!” — 
because you can’t oblige me. You didn’t choose to be angry; you cannot choose to be 
angry. If I request you to clap, the freedom is there in your hands. Suppose I have one 
more request, “Be angry for half a minute.” Are these Argentinean angels I am talking 
to? Or have angels descended from heaven to Argentina? — no anger! No. I can’t choose 
to be angry. I will get angry, and I don’t know when. In fact, slowly the people who live 
with you, children, spouse, and employees, all come to know what is your vulnerable 
area, what will make you angry. Generally, they try to avoid touching that area. Mother 
tells the children, teaches the children, educates the children, “Dad will get angry!” 
Father tells the children, “Mom will get angry!” Therefore, there is no home. It is a place 
where everybody is walking on eggshells in order to avoid the wrath of the other. There 
is no honest relationship; this is what is called a dysfunctional home. It is a Godless 
home, I would say, because what is inappropriate is what is expressed. In inappropriate 
expression, you are there, ISvara is missing. And Isvara is missing there because I don’t 


recognize that the appropriate expression is Īśvara. 


Your anger there is valid, but your expression of anger can be inappropriate or 
appropriate. If somebody is going to be a victim of your anger, then that is an 
inappropriate expression. No father, no mother, no husband, no wife has got the right to 


make anybody a victim of his or her anger, because this is inappropriate. Therefore, I am 
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giving you a cognitive change. We have seen with reference to our understanding of what 
is right, what is wrong, what is ISvara, what is role playing, what is the basic. Now, here 
is a plan for making a home, in other words, for making my daily life, not only at home, 


elsewhere too. 


Anger is there, so I accept it. I can’t say, “Don’t be angry!” We say this all the 
time, and it’s an unfortunate thing. When somebody is angry we say, “Don’t be angry.” 
Or when somebody is sad, “Don’t be sad.” But nobody chooses to be sad. When you say, 
“Don’t be sad,” relating to you makes somebody more sad. When this anger has come, 
over which you have no choice, there are always two persons involved. When it happens, 
you can tell the other person, “I am angry now, I’Il talk to you later.” Then, there is no 
inappropriate expression; there is appropriate Īśvara. This is what you need to be aware 
of. Then, you are a devotee and it becomes easy. There is a script and you can play the 
role properly, because the pressure is not big. The pressure is there, but it is not big 
because there is that small little flame of devotee. Here, the cognitive change gives you 
the freedom, the space to say, “I am angry now; I’ll talk to you later.” Not only that, you 
can empower the other, also, by saying, “Whenever I am angry, please point that out to 
me so that we can talk later.” Generally, what happens when you are angry and begin 
expressing your anger is that the other person also gets locked into that. Both forget in the 
heat of this anger that they can empower one another by simply saying, “I am angry now; 
Pll talk to you later.” If you have children at home, empower them by giving them the 
freedom to say that to you. “Hey, whenever we are angry, please tell us. When you are 
angry we will also tell you.” And thus, it becomes a whole home. So, telling each other, 
“You are angry, we will discuss this later,” is the greatest heritage you can give to your 
children, because then you also grow in the estimation and adoration of your children. 


You'll be initiating a new tradition of living. 


Now, another thing you must know here. This anger, which you didn’t express 
because you came to understand that inappropriate expression is not right, has to be taken 
care of. If it is not processed, not properly expressed, in time you will find smoke 
coming out of your ears. Therefore, you have to process it; write the anger out. If you are 
particularly angry with the person, then address a letter to the person. Write in a language 
that you are very comfortable with. The most suitable language is the one in which you 
know all the swear words. Write that letter out, then destroy it. If the anger still doesn’t 


go, beat the bathroom floor with a wet towel or go to a park and scream your head off. 
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This is called appropriate expression of anger. Nobody is victimized. Your anger is gone. 
Anger is valid. Your hatred is valid, your jealousy is valid, everything is valid because it 
is there. I don’t need to find the cause; it is enough that I know there is a cause. Every 
cause leads to another cause, because it is in the unconscious. Give yourself the space to 


process it. 


Now, this psychological order, because of which one finds one has anger, anxiety 
etc., and applies to every human mind, this human psychology is the manifestation of 
Isvara. If I am aware of this, I am within the psychological order of ISvara. I am 
pervaded by the psychological order of ISvara. I am pervaded by the cognitive order, the 
moral order, and the karma order also, which I didn’t talk about. Then, there is a 
physiological order, a biological order, and a physical order. If I am pervaded in this 
manner, I am in order or I am in disorder. Please understand, if I have a stomach disorder, 
is it within the physiological order or outside the physiological order? It is within the 
physiological order. The disorder can be brought to order. Therefore, this order/disorder 
is within the Order! Similarly, with this psychological order because of which alone I am 
what I am, it is the same. Therefore, can you say that you are not in order? After this 
cognitive change, you cannot say that. I am in Order, but that is a basic change that gives 


you space to even correct your anger by the method I pointed out. 


Managing Shame and Fear 


Everybody has shame. And you can never get out of shame without laughing 
about it, talking about it. If you did a foolish thing and then are always afraid of others 
pointing out that you are foolish, if you say, “I was so foolish, I did this,” then, they will 
say, “Oh, you are better than me, I did this.” You will find that you have got a lot of 


company. 


Welcome the fear, welcome grief. Whenever you have fear, generally you have 
fear that you have fear. Then, we have fear that we have fear of fear, then every cell 
becomes fear. How will you manage? What is the order here? What is the psychological 
Order? The Order is to welcome fear. You only welcome the fear. Suppose somebody has 
fear of death. You are not welcoming death, “Oh, death please come.” That is not 
necessary. You only welcome the fear, “Oh fear of death, please come I welcome you.” I 
welcome the fear of loss of name, the fear of loss of power, the fear of loss of money, the 


fear of the loss of relationship—it is the fear I am talking about, not the relationship, but 
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the fear of loss. Then, you are objective; you welcome the fear. Do you know how you do 
that? By saying, “I am not afraid of the fear of—whatever. I welcome fear; I welcome 
anxiety.” When you welcome anxiety, anxiety goes. When you welcome depression, 
where is depression? Do you know why? You have Isvara in the form of psychological 


order. You are never away from the Lord at any time. You are totally validated. 


A therapist is supposed to validate you. He validates your fear, your anger, your 
depression etc. He validates by putting the blame with mother, father etc. But then, you 
have to validate the therapist. Already you have a problem in trusting. You can’t trust 
because you are too hurt to trust anyone. You trusted this person and he takes money 
from you every day, yet he says he cares for you. Every time you sit with him, you have 
to pay him, so that in itself completely invalidates your trust. And then, he has also 
married twice. Generally, all therapists are minimum twice married. Exceptions are there, 
I salute them. They are exceptional. And naturally, how much trust I can have. So, the 
therapist’s validation of me depends entirely upon my validation of the therapist. He is 


fallible! He is not infallible! 


I need an infallible therapist, who will validate me and whose validation is 
infallible, is totally, absolutely acceptable for me. I have an infallible one, because God is 
not infallible, the infallible is God. Generally, we always say God is infallible and we 
pray to him, then nothing happens. We conclude, therefore, that God is fallible. That is 


why we need a cognitive change. 


No, God is not infallible, the infallible is God! Because he is in the form of Order 
and the Order is infallible. Therefore, the one who is in the form of this Maha Order, 
Total Order, is infallible. The Order is infallible and the Order is the Lord. Therefore, I 
am always validated; every whiff of emotion in me is valid. My own awareness of 
ISvara, the Lord, gives me a super therapist and he is always available on my own couch. 
And he validates me every moment to moment. Then, I am in order. I am totally 
acceptable to ISvara because I cannot surprise him. By my emotion, by my behavior, by 
my anything, by my limitation, I am not going to surprise ISvara. That makes him all 


knowing, knowledge-wise infallible. 


And so, in this cognitive change you have to say, “I am in order.” 
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Pujya Swamiji's 
New Year's Message 
January 1, 2006 


This is the beginning of a new year. We can start afresh. Whether it is the first of January, the 
fourteenth of April, or any other time, it is important. We need such an event. We require to 
have a day or an event that we can call a beginning. The human being is always aspiring for a 
better day, a better turn. He/she knows that what is here today may not be here tomorrow—lay 
offs are always a possibility. If our situation is pleasant and comfortable, we want that situation 
to continue. But if our situation is unpleasant or uncomfortable, we want a break. Let this new 
year initiate a new turn, a new beginning. The hope is always there, but it has to be imbued with 
some prayers. 


Hope is on what basis? There is no basis for hope! Only the human heart is hopeful. There is 
no other basis. What is the basis? Between the heartbeats "lub" and "dub," there is a gap. “Lub.” 
Then, if you are allowed, "dub.” You are alive now, so there is "lub." To let the "dub" come and 
then the "lub" come, there is grace. There is grace between the "lub" and the "dub." There is 
something that keeps us going, and that is what hope is all about. But then the basis for hope is 
only prayerfulness. If we have a certain prayerful attitude, there is no reason why we can’t hope 
for a better turn. We must aspire for it, pray for it, and work for it. 


One important thing you must know: Even though we work for certain things that we want to 
accomplish, there is no guarantee that we will accomplish them. It is clear that the effort we 
make need not produce the result that we want. While watching a baseball game, the batsman 
swings the bat at the ball and then looks out yonder for the ball. The catcher behind him has it. 
There was no connection at all between the bat and the ball. If there is a connection and the ball 
keeps traveling, it need not be a home run. It could be a foul ball. Then what is the use of that 
connection? Or if it travels out to the field, a player out there may catch it. That player, in fact, 
is prayerful that he will catch it. And the batsman is prayerful that he will not catch it. That is 
why the Lord is sometimes confused. Therefore, the Lord occasionally obliges him and 
occasionally obliges you. Now you can understand why we sometimes win and sometimes lose. 
If we were always the winner, our competitor would always be the loser. And if the competitor 
were always the loser, there would be no fun in competition. Where is the competition if one 
loses all the time? Therefore, everything is okay. All is well. 


Prayerfulness is a pervasive attitude, an attitude that governs our life, an attitude that gives us an 
inner leisure whereby we can accommodate an unpleasant situation, if not pleasantly, we can at 
least manage it. That inner leisure gives us the space that will enable us to face situations 
objectively. And that space is provided by prayerfulness. Think of it. If we were not prayerful, 
we would always think of ourselves as losers. But we are not losers because we are not the 
authors of the results of action. 
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We are the authors of our actions only, not the authors of the results of our actions (karma 
phalam )—the situations that we face. Given this fact, the most appropriate thing to do is to take 
whatever result comes with an even attitude. By not getting what we want, we become wiser. 
Not getting what we want does not mean we have become losers. We have a choice over our 
actions—we can perform a given action, we need not perform it, or we can perform it 
differently—but over the results of our actions, we have no choice whatsoever. The author of the 
result of action is isvara, the Lord. We can accept that. 


We have a choice to make an effort to the best of our ability, banking upon our know-how, the 
validity of our know-how, and the credibility of our know-how. Banking upon that alone we 
perform action. However, that know-how may not be adequate. We have to take into account all 
other factors, and many of those factors are unknown. We have no knowledge of the hidden 
variables, and without knowledge of those hidden variables, how can we always be a winner? 
We cannot always be a winner! To control the hidden variables, what can we do? We can do! 
We can pray. 


Prayer is an action. Prayerfulness is an attitude. We can pray for a better turn and for the 
continuity of what we have that is good. But prayer is not enough. We also need to be 
resourceful. We need to be active. We need to do. Every Hindu mother does this. She is 
resourceful. She takes a bath in the morning and makes herself eligible for preparing food for 
the family. Only she won't say, “Food for the family and food for Isvara, (naivedya).” She 
prepares the food all right, for which she makes all the effort, and then the prepared food is 
offered to ISvara. Afterwards, the family eats the prasada because Isvara doesn’t take away what 
is offered to Him. It is a great thing. 


Suppose you offered one hundred and eight modakams to Ganega and He stretched out His trunk 
and took all one hundred and eight. You would be talking about it for three days. Then, suppose 
you offered modakams again the next day and He took them away, and also the third day’s 
offering He took away. Then you will ask for Ganega 's help—"You please help. How can I 
make one hundred and eight modakams every day?” But Ganega doesn’t take it away. Do you 
know why Ganega doesn’t take away whatever you offer Him on the plate? Since Ganega is over 
here, over there, and everywhere—He is all pervasive (sarva oyapt /—He wouldn’t know where 
to keep it! So He leaves it there on the plate itself. He takes only your attitude (bhavana). 
Paroksa priyah sarve devah . It is beautiful! We all understand this very well. Therefore, we 
make an offering to the Lord, and then we take it back as prasada. 


We need to do. Doing is never discounted. We plan and we do. However, even if we plan and 
do our homework properly, we can still miss out on what we want to achieve. There are a lot of 
slips between the cup and the lips. Also there are a lot of slips between the plate and the mouth 
and the mouth and the stomach. The food we eat may not go to the stomach; it may go into our 
windpipe instead. People die because of that. They go to yama loka. This is not easy. When 
that is so, we had better earn some of Bhagavan's grace. 


Prayerfulness is not enough. We need to be active. We need to be pragmatic. And prayer is part 
of our pragmatism. What is pragmatism? When we objectively and dispassionately take into 


2 
www.avgsatsang.org 


account all the factors and hidden variables that are there and then plan and do, that is 
pragmatism. What can we do to control the hidden variables? Pray! Prayer is an action. It is 
religious pragmatism. That is the vaidika. The vaidika is religiously pragmatic. 


All of us assembling here in this hall before the Lord to begin this first day of the new year is 
religious pragmatism. It is perfect! We could not begin it better. We begin with a prayer. On 
New Year’s Eve many people get lost. But at least on the first day of the new year, we begin 
with a prayer so that we won't get lost. Prayer is an action, and it has a result. The result is 
grace. We use the word “grace” for want of a better word. But, really speaking, the result of 
prayer is grace. It is punya. 


Punya alone accounts for what we call luck. And we earn that punya. We earn that luck. It is 
not that luck is some chance. We pile up punya so that we will neutralize all the causes for bad 
luck. The causes for bad luck are called durita. So durita ksayartham is the sankalpa the 
priests will make before beginning the pija —‘To neutralize the causes that bring about 
unpleasant situations and to enhance the causes that bring about pleasant situations, I perform 
this ritual, this prayer.” So with the Lord's/ Isvara's/ Daksinamiirti's grace, may this new year, 
2006, bring us what we want day after day and help us avoid what we don't want. We need both. 
We need to avoid what we don't want; we need to achieve what we want; and what we have that 
is good we need to retain (yoga ksema). We pray for yoga ksema. 


Happy New Year to everybody! Happy New Year 2006! 


From talk on New Year's Day message by Swami Dayananda Saraswati, Jan 1, 2006, transcribed 
by Alan Kellogg and edited by Sharon Cliff. 


3 
www.avesatsang.org 


Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


NISIDDHA-KARMA, PROHIBITED ACTIONS 
RaRa - acarafsearsatla aerate tt 


nisiddhani - narakadyanistasadhanant brahmanahananadint. 

Actions such as the slaying of a Brahmin, which bring about 
undesired results such as going to hell, are nisiddha-karma or 
forbidden acts [Vedantasara, 8]. 


Every scripture and culture has ‘dos’ and ‘don'ts’. For instance, the Vedas ask 
us not drink alcohol, eat red meat, or hurt any being. Such prohibited or 
forbidden actions are called nisiddha-karma. These acts are forbidden because 
they violate the order of life. They violate my own nature. When I perform 
forbidden or prohibited actions I violate the harmony in this world and, in so 
doing, I violate and hurt myself. These actions are forbidden because I do not 
want such actions to be done to me. 


Narakadi anistasadhanani. Anistasadhanani are means to anista, 
undesirable results. Since these actions bring about undesired or undesirable 
results, they should be avoided. What sort of results do they bring about? 
Narakadi, results such as hell. These prohibited actions give results not only in 
the hereafter, but in the present life as well. When I violate the order of life, 
naturally, there is duhkha or pain and suffering both here and in the hereafter. 
Therefore, we can say that the suffering or pain we undergo now must be the 
result of some nisiddha-karma we have performed in the past. 


We are more likely to perform prohibited actions when impulses take hold of 
us 


When do we do nisiddha-karma? These actions are typically done only 
when we are not ourselves. When we are in our right minds, we do not 
perform such actions: we don’t insult, hurt, cheat, or lie to anybody. It is only 
when we are not in the right mind or when anger, passion, lust, greed, or 
similar impulses take hold of us that we are more likely to perform prohibited 
actions. We are told not to act out of anger, greed, or lust because our actions, 
when propelled by such impulses, are more likely to be undesirable or 
prohibited actions. Such actions will only bring undesirable results. They 
become the very obstacles in our path; therefore, we are advised to avoid 
nisiddha-karma. 


This passage gives a specific example of a forbidden action, 
brahmanahananadini, the slaying of a Brahmin. According to the Vedic 
tradition, the killing of a Brahmin or a cow is considered to be the worst kind 
of sin. A Brahmin is a learned person and represents the most evolved of 
human beings. In general, killing an evolved being is considered worse than 
killing a being that is less evolved, e.g., killing a mosquito. Therefore, we are 
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advised to avoid killing a Brahmin or performing any actions that kill or hurt 
anybody. 


We should deliberately avoid all actions, which violate the spiritual 
injunctions or accepted code of conduct. It is understood that when we 
violate others, we violate ourselves. When we hurt others, it is we who 
ultimately wind up getting hurt. Therefore, we are advised to give up all 
actions that violate the order’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


NITYA-KARMA, OBLIGATORY DUTIES 


PI - TART AAA] Pea Il 

nityani - akarane pratyavayasadhanani sandhyavandanadini. 

Daily rites, such as the sandhyavandana the non-performance of which 
causes harm, are called nitya-karma [Vedantasara, 9]. 


Nitya-karma are daily obligatory duties described as 
sandhyavandanadini, such as sandhyavanda. Typically, a person worships three 
times a day at particular times called sandhya. Sandhya means sandhi or the 
time when there is a joining or transition in the hours of the day or night. 
Such times are considered to be auspicious for prayers. There is a morning 
sandhya or prata-sandhya, when there is a transition from night to the dawning 
of day. There is an evening sandhya, the sayam-sandhya, when there is a 
transition from day to night. Then there is the noon sandhya called madhya- 
sandhya, when the sun is at its zenith, and it is the period of transition when 
the first half of the day ends and the second half begins. Prata, madhyan, and 
sayam are thus three times of ‘joining’, which are considered to be auspicious 
times for the performance of prayers. Typically, a boy is initiated into the 
ritual of the sandhyavandanam, which consists of making certain offerings, 
prayers, and chanting the gayatri-mantra. 


A human being is born with three kinds of debts 


The concept of nitya-karma comes from a sense of obligation. This 
concept was mentioned at the beginning of this text when it was said that 
even at birth we enjoy various privileges. It is said that a human being is born 
with three kinds of debts. These debts are pitr-rna, rsi-rna, and deva-rna or 
debts towards one’s parents and ancestors, towards the sages, and towards 
the devatas or gods. 


We enjoy the privilege of having this body. We have been born and we 
have been raised, nurtured, and nourished; therefore, we are indebted to our 
parents and ancestors. We enjoy this wealth of knowledge, which is the result 
of the dedication of many teachers, sages and thinkers. They have made this 
storehouse of knowledge available to us from which we draw freely. For 
example, we enjoy the privilege of knowledge in the form of this text that is 
made available to us. We are able to study it easily, but imagine how much 
effort it must have taken to think and write this text. Thus, we are indebted to 
all the sages. That is called rsi-rnam. Thirdly, we are enjoying all the 
privileges of life. In the Vedic vision, the one Lord manifests in the form of 
the various devatās or natural forces. Therefore, all these natural expressions 
are looked upon as gods or deities. A devatā is a deity; fire, water, the earth, 
space, the air, the sun, the moon, and all other natural phenomena are looked 
upon as devatas. It is because of them that we enjoy our privileges. The air is 
provided to us and, therefore, we are breathing freely. Further, food, water, 
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and sunlight are provided to us and the earth supports, nourishes, and 
nurtures us. Thus, nature is constantly taking care of us. We say that God, 
through nature, is constantly taking care of us. We enjoy all these privileges 
and are indebted to God or the various expressions of God. 


Nitya-karma is meant to fulfill the three kinds of obligations 


The expression of our reciprocity for this indebtedness or obligation is 
called nitya-karma, our obligatory duties. When we perform our daily and 
incidental duties, we fulfill our obligations. In doing so, we are not obliging 
anybody; we are simply repaying the debt already incurred, for the 
obligations we so freely accept. This is the spirit in which nitya-karma and 
naimittika-karma are performed. They are of the nature of worship and 
prayers. 


We fulfill our debt to our ancestors through prayers and offerings to 
the departed souls, as well as through the care and service of our parents. 
Our debt to the sages is fulfilled in our pursuing knowledge and being 
instrumental in the acquisition and spread of knowledge. Thirdly, we fulfill 
our obligation to God through worship and prayers and by making offerings 
to the devatas. 


In the Vedic times, the fire ritual was widely prevalent; different deities 
were invoked in the fire and offerings were made to them. When a person got 
married, the daily obligatory duties also involved the performance of the 
agnihotra-karma every morning and evening. It is said the fire is the carrier or 
vehicle for transporting the oblations to different deities and that is how those 
deities are nourished. The Bhagavad Gita says that when we nourish the 
devatas, they will nourish us in turn [3-11]: 


Saal À Sa Hed I: | RE Aa: SA: RAMAN II 
devanbhavayatanena te deva bhavayantu vah, 

parasparam bhavayantah sreyah paramavapsyatha. 

Propitiate the deities with this (yajfia). May those deities propitiate 
you. Propitiating one another, you shall gain the highest good 
(moksa). 


This scheme is given to us to attain prosperity in our lives. In nourishing the 
devatas with our offerings, we receive their grace and are nourished in our 
own lives. All of these actions of worship, study, teaching, serving and caring 
for parents, and offerings to departed souls fall under the category of nitya- 
karma. 


Nitya-karma helps us overcome self-centeredness 


When we recognize that we have been receiving help from all these 
sources, we become humble. Slowly, the concern for one’s own individual 
self diminishes and we begin to have a larger view of life. We appreciate the 
fact that we are not isolated beings, but a part of the whole scheme of life. We 
are what we are because of the contribution that we have received from the 
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rest of the world. Therefore, we should function as a link in a whole chain, 
interconnected with everything else. There is a statement in Sanskrit 
‘vasudaiva kutumbhakam’, which means that the whole universe is one family. 
When we live in an unselfish manner, we function as members of the 
universal family; this is the spirit engendered by the performance of duties. 
The larger the scope of that with which we identify, the easier it becomes to 
come out of our self-centeredness. This is the spirit behind karma-yoga, which 
is taught in the Bhagavad Gita and technically expressed in this text as nitya 
and naimittika-karma, the daily and incidental duties that are performed in the 
spirit of worship. 


In worshipping the sun, we worship light, which stands for knowledge 


The sandhyavandana or worship of the sun is given as an example of 
nitya karma or daily duty. The worship of the sun and of fire was prevalent 
during the Vedic times because they are what we call pratyaksa-devata, evident 
gods. Of the five elements, akasa or space is not perceptible to the eyes, and 
neither is vayu or air. Fire is the first perceptible element and is, therefore, 
said to be closest to God. The sun, the moon, and fire are all shining and 
perceptible forms of God and, therefore, people used to worship them the 
most. In worshipping them, we worship light, which symbolizes knowledge; 
thus, light, knowledge, and enlightenment also come into our lives. This is 
the spirit behind these forms of worship. 


Nitya-karma helps us ward off the unpleasant effects of our past actions 


Akarane pratyavayasadhanani. It is an interesting aspect of our daily 
obligatory duties that their non-performance may cause harm to us. The 
threat that the failure to perform the obligatory duties, akarane, can result in 
pratyavaya or harm invokes fear. Vedantins, however, interpret the 
performance of these daily rituals as acts of self-purification and, therefore, if 
these actions are not performed, it means that the self-purification does not 
happen. 


Nobody is free from the effects of their past actions. Even the fact of 
human birth is the result of a combination of evil and virtuous actions. We 
have performed many good and evil actions in our prior births and these past 
actions now manifest in the form of various situations, both pleasant and 
unpleasant. Our past good actions bring about pleasant situations and our 
past evil actions bring about unpleasant situations. Nitya-karma and 
naimittika-karma ward off the unpleasant effects of what we call evil actions 
that are in store for us. If we don’t perform these duties, we are unable to 
ward off evil effects and will, therefore, suffer the consequences of the evil 
actions’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Dealing with Old Age and Death 


Question 
The body gets old, but the mind does not seem to age. Please comment. 
Answer 


The mind ages just as much as the body does. In the same way as the 
body loses its vitality when it gets old, the mind too loses its vitality when it 
gets old. The mind loses its agility and becomes slow. We cannot remember 
or grasp things easily. When our vital energy, the prdnd, gets old, everything 


gets old. 
Question 


But as we age, our mind does appear to have more energy than our 


body. 
Answer 


Our mind gets old in terms of its capacity to retain or remember, but in 
terms of its ability to think, it becomes more distracted. Sri Sankaracarya says 
that in old age, despite a weak body and weak sense organs and despite losing 
all its capacities, our mind is still engaged in constantly thinking about various 
things. The mind is not able to deal with many issues, and is therefore worried 
about small things. It creates many anxieties on its own and keeps on 
worrying about them. In old age, the mind begins to project its concerns; it 
imagines what might happen to this and what might happen to that and keeps 


worrying about such hypothetical situations. 
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Question 
Shouldn't knowledge help in old age? 
Answer 


Yes, knowledge should help. The best thing to do is to keep the mind 
engaged in desirable thoughts. Occupy the mind with reciting God's name; 
keep it busy with chanting, or with paja. “But Swamiji, when I start reciting a 
sloka, my mind begins to wander.” It will wander, but you have to train your 


mind to get back on track. 
OK 2K KK ok 


Question 
Do people become more materialistic in old age? 
Answer 


It is not that you become more materialistic in old age, but you become 
more dependent on emotional support. There is loneliness and as it is at any 
age, we try to fill the vacuum in our mind with materialistic things. If you are 
happy in your mind, you don't go after anything. It is when there is a vacuum, 
when you are not feeling good or when you are feeling bored, that you need 
something, or some kind of entertainment to keep you busy. In old age the 
person feels a little isolated or lonely, has nothing to do, and cannot apply the 
mind to anything creative. Because of that the mind desires these material 
things. Some old people have a craving for some food and things like that. 
Sometimes they say that old people act like children; they also want similar 


things, and have to be taken care of, in a similar way. 
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Question 
How, then, should we deal with old age? 
Answer 


A person feels insecure in his old age despite living with his family. 
Perhaps the fear of death is also hovering on the mind. That is the reason why 
we must prepare for old age and retirement, when we are young. Otherwise, 
all of a sudden you retire, and suddenly you have nothing with which to fill up 
those 12 hours. When you are young, you are very busy with many activities. 
In old age, the body does not co-operate with you and that leads to a lot of 
frustration. If, in our youth, we remain very active and extroverted, it requires 
a lot of energy at the level of the body also. As the person gets old that energy 
is not there, but the mind continues to be an extrovert, and so there is no 
compatibility between the mind and the body. This creates a conflict. As we 
progress in our life, we should start abiding more within ourselves. That is 
where Vedanta and its way of life help us. If our mind is ready, we can spend 
our time in prayer and contemplation when we have nothing to do, or when 
there are no demands on us. Then old age can be a blessing; otherwise it may 


be very difficult to deal with. 
KK K K ok 


Question 


We Indians don’t talk about death. When we do bring it up, we are 
advised not to talk about the future. Why? 
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Answer 


Yes. We have been avoiding talking about death right from childhood. 
Also, we think that it is inauspicious to talk about death. I think there is a fear 
that if we talk about death, it will happen. The same holds true for accidents 


too. 


Sometimes people take up these discussions at the wrong time. They 
start talking about car accidents when they are riding in a car, or they start 
talking about death in front of a dying person. The problem is that these are 
not the places to talk about accidents or death. You can talk about accidents 
when you are at home and not in the car. While in a car, some people really 
get scared if you raise topics such as accidents. It is better not to talk about it 
with such people. Vedanta talks about death because it is a reality of life. In 


fact, the Bhaja Govindam is based on death. 


Sri Sankaracarya saw an old man repeating his grammar sūtras 
(aphorisms), and urged him to recite the name of the Lord, bhajagovindam 
bhajagovindam govindam bhajamidhamate. Worship Govinda, recite his 
name! Why are you reciting these grammar satras? Samprdapte sannihithe 
kale nahi nahi raksati dukrunkarane, death will come at the appointed time 
and then all these grammar sitras are not going help you. The grammar siitras 


are representative of any form of intellectual pursuit. 


When death is upon you, what is there to help you? It is only your inner 
wealth that is going to come with you, and everything else will remain here. 
Some external things are necessary in your life, but while you are 


accumulating these external requirements, you must also prepare for the 
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eventual condition of death. Nobody can accompany you in your death. Even 
your wife will go only as far as the doorstep. In India, when a man dies the 
wife does not go to the crematorium; she does not go out of the house. It is his 
relatives and friends who go to the cremation ground, and the closest family 


that goes through the funeral and disposes off the body. 


Dharma is the only thing that goes with you. Whatever good that you 
have done in your life will actually accompany you, and, therefore, be 
prepared for this journey. When we go on a journey, we take along adequate 
supplies including food, and whatever else that we may need. Similarly, there 
is a journey after death too, and there must be preparation for that. The 
preparation for a journey must be compatible with the destination as well as 
the path. When you are going to cold places, you naturally need to take 
woolen clothes. When you go to Chennai, however, you don’t need any 
woolen clothes! Similarly, you should prepare to take what you can carry with 


you when you die. 


There are two kinds of bank accounts. One kind of bank account is 
where we deposit money; the other is where we deposit God’s name. If you 
keep repeating ‘Ram-Ram’, or any other name of the Lord, it will be deposited 
in your bank account. That is the bank account that will come with us. The 
money bank account is required for us and for our children; that’s okay. But it 
will not come with us. Therefore, while accumulating this money bank 
account, we should also accumulate the other bank account right now. “No, 
Swamiji! We are too young now. We will accumulate that bank account 
when we become old.” When you become old, your mind is not available to 


you. When you try to repeat ‘Ram Ram’, it runs away someplace else. This 
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requires vitality. So, when the mind still has the vitality to repeat the Lord’s 


name, do it. 


People in India think that Vedanta is for retired people only. “We are 
too young. Why should we go to the Bhagavad Gita classes? Or go to an 
Ashram?” Because of this view, some young people who go to these classes 
or ashrams actually don’t declare where they are going. I remember that when 
I was young and started going to the Bhagavad Gita study group, I would not 
tell my friends where I was going for fear of being ridiculed! “You are going 
there? What is it, have you become old? Perhaps, there is something wrong 
with you!” People think that this is something to be done only when you are 
old or when you retire or when you do not have anything else to do. But, this 
requires lot of vitality. It requires vitality of the mind and vitality of the 


intellect. 


In fact, Vedanta teaches us how to bring about a transformation of our 
personality. That requires a lot of resolve and a lot of energy which you have 
only when you are young. When you become old, your body does not 
cooperate with you; your mind does not cooperate with you. You want to go 
somewhere and your mind wants to go somewhere else. Therefore, prepare 
for old age when you have the energy, and when you are young. Prepare for 
death when you have the capacity to prepare for it. If you are prepared, death 
will not be that scary. By avoiding the talk of death, we suffer from the fear of 
death anyway. We do not want to face it, and therefore there is a fear of death 
in us all the time. On the other hand, if we understand it and confront it, we 
find that it is okay. Perhaps there is a fear of pain and suffering that comes 


along with the thought of death. But there is nothing you can do about it. If it 
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has to come, we have to be ready for that also. So confronting the situation is 


much better than avoiding the situation, because you cannot avoid it anyway. 


' Summer 2003 satsang, transcribed and edited by Subbalakshmi Chandrasekaran, Chaya Raj, Jayshree 
Ramakrishnan and KK Davey. 
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On Being A Sadhu 


. el 
Swami Dayananda Saraswati 


In Sanskrit the word for renunciation is sannyasa and one who is a 
renunciate is called a sannydsi. Generally the life of renunciation is 
associated with a life of austerities, of self-denial, or of monasticism. The 
Bhagavadgita defines a sannydasi as (5-3): 


jieyah sa nityasannyasi yo na dvesti na kanksati 
nirdvandvo hi mahabaho sukham bandhdtpramucyate 


The person who neither hates nor longs (for anything) should be 
known as always a renunciate (sannyasi), O Arjuna, because one 
who is free from the opposites (likes and dislikes) is effortlessly 
released from bondage. 


As such, the word sannydsi means a person who can handle his 
feelings towards the world; a person, who in spite of the situation is able to 
maintain equipoise. Another word for a renunciate is sddhu or “a good 
person”; that is, a person who can be trusted, whose mind causes no one any 
consternation, a simple person whose life is one of values; of gentleness and 
of honesty. Being a sddhu really means being a person whose mind is 
resolved about his life. This person can be from any walk of life — a parent, 
a businessperson, a monk, etc. One’s attitude to life is the basis of being a 


sādhu. 


In India, the tradition of monasticism is symbolized by orange cloth, 
and generally a person inclining towards the direction of a monk wears 
orange. The orange symbolizes the first rays of the sun rising at dawn—the 
rays which destroy the darkness; that is, the color orange stands for 


knowledge, the dispeller of ignorance. Orange is also the color of fire 


! Published in the 5" Anniversary Souvenir of the Arsha Vidya Gurukulam, 1991. 
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symbolizing the burning of the problems that characterize the human life. 
These problems are known as karma—which may be either good or bad and 
which bind a person to a life of bondage. Thus, the color orange represents 


jnanam, self-knowledge. 


Throughout history there have been those who truly owned up the 
qualities associated with the cloth and those who did not. In Bhaja 
Govindam, the author warns us of a person whose behavior is mithydcara, 
untrue to the nature of the robe he is wearing. “An ascetic with matted 
locks, one with a shaven head, or one whose hairs are pulled out one by one, 
or one wearing ochre robes, deluded they are, who though seeing, do not see. 
Truly these different disguises or clothing are merely for the sake of filling 


the belly.” 


Alternatively, there are people who do not wear the robes, but who 
have this knowledge and the associated values. A sadhu is someone whose 
mind is sddhu, who has a sddhu buddhi, who lives his life simply, without 


personal conflict. 


Traditionally, if one chooses the life of a monk, one is absolved from 
the normal duties in society. In India, a monk who seeks to understand the 
truth is supported by the community. He is also known as a biksu, a person 
who lives on alms. Generally there are two lifestyles associated with being a 
monk: that of a bee, a person who wanders from place to place and who 
receives his food from different sources; and that of a python, a person who 


sits in one place and accepts whatever food comes to him. 


At the time of receiving this cloth, which is given by one’s teacher, a 
sddhu is asked to say the abhaya mantra, a vow wherein he promises not to 


cause injury to any part of the creation whatsoever. His vow is neither to 
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hurt nor to be hurt as he lives in a world where it is so easy to hurt and to be 
hurt. The understanding that is involved in order to commit oneself to a life 


of not hurting is really what it takes to be a sddhu. 
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Our Swamiji 


Swami Viditatmananda Saraswati! 


Incomparable 

Sri Sankaracarya, while attempting to describe his teacher, says in one 
place that he finds no illustration adequate to describe sadguru, the giver of 
the knowledge of the self. How about a philosopher’s stone? Is it not great 
that it converts a piece of iron into gold? Yes, a philosopher’s stone is 
indeed great, but not great enough to stand as a comparison to the guru. 
Why? Because a philosopher’s stone cannot create another philosopher’s 
stone, while my teacher converts the disciple into a teacher like himself. 


And so this teacher is incomparable. 


We were no better than a piece of iron, all dark about the purpose and 
truth of life, when we went to our teacher. We did not know where we were 
going and what we were worth. Simply by the grace of God, we happened 
to take refuge at the feet of Swamiji and were stunned by what was revealed 
to us: “You already are what you have been searching for all along. There is 
no question of acquiring something you do not have; it is a matter of 
recognizing what you have---what you are—and owning it up. There is 
nothing to be done; there is something to be known in life. You are already 
full, complete. Incompleteness and inadequacy are merely notions arising 
from ignorance of the true nature of the self, the self that is constantly being 
experienced but not recognized. The self is to be known; it is not to be 
experienced because the self is constantly being experienced—no experience 


can take place without the self being there. The experiences you already 


' Published in the 2 Anniversary Souvenir of Arsha Vidya Gurukulam, 1988. 
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have are to be understood. So stop searching or looking for the self. 


Recognize the self that is ever present, self-evident, self-shining.” 


This direct and clear teaching lifted the veil. All of a sudden, life 
became meaningful. After all, I am not worthless, which so far I thought I 
was. There had been a constant struggle to achieve something, to become 
something, to prove myself. There had always been an undercurrent of self 
—condemnation, self-rejection. The mind was instantly relieved of this entire 
burden and was poised to see the beauty, the glory, of the self. Thus the 
teacher first converts the iron, dark and worthless, into gold, shining and 
precious, by unfolding the fact that iron is false and gold is the reality. Then 
he proceeds to convert this gold, the enlightened student, into a 
philosopher’s stone, a teacher, by giving him an insight into the 


methodology of unfolding the vision of the scriptures. 


The Guru 
Swamiji fills up the word guru. It is said that the letter gu stands for 


darkness or ignorance and the letter ru stands for light or knowledge that 
dispels the darkness. Guru is therefore the one who dispels the darkness of 
ignorance in the heart of the disciple. This great task requires a teacher who 
is a Srotriya, one having an in-depth knowledge of the scriptures and 
possessing the art of communication, and a brahmanistha, one who is rooted 
in the Truth, reflecting the beauty of the Truth in word and deed. For such a 
teacher, teaching is a joy because he has only to unfold himself. The Truth 
is unfolded as the self of the teacher that is non-different from the self of the 
taught. Therefore, the student finds his own self being unfolded by the 
teacher; he finds his own reflection in the words of the teacher. This is what 


we found while listening to Swamiji. 
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The teacher is the embodiment of the Truth. Swamiji stands before 
the student as an embodiment of what the student is seeking, of what the 
student wants to become. Therefore, as students, the task is easy: simply 
compare notes with the living illustration. The joy and simplicity radiating 
from the personality are a source of inspiration as well as solace when 


needed. 


Ocean of Compassion 


What makes such a mahātmā teach, organize, constantly act, and thus 
apparently undergo a lot of strain? It is the love for people, for teaching, and 
for the tradition. Sri Sankaracarya describes a teacher as an ocean of 
compassion for no reason. What reason can we assign to the spring that 
comes and spreads freshness and joy and enthusiasm all around? 
Compassion is natural for a mahdtma who reaches out to people to help 


them. 


When our Swamiji talks to an audience, every one is taken as one 
qualified to learn. Swamiji used to say, “Never dismiss a listener as 
incompetent to learn. Everyone can learn.” And so we find Swamiji taking 
great pains to communicate the ideas. And teaching does not merely stop at 
communication with words. It is molding the personality of the student, like 
a sculptor who carves a beautiful form out of rough stone. A sculptor only 
deals with a stone that is inert, that yields, that does not offer any resistance, 
while here, the teacher has to deal with live people who very often resist and 
react. But we never saw Swamiji losing his patience with anyone. Swamiji 
does not dismiss even one who is openly hostile. Very often, Swamiji even 
takes all the blame upon himself, to protect the student, so that the student is 


not discouraged. Swamiji emphasizes accommodation, just as space 
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accommodates everything, the good and the bad. But here we find 


something more: a concern that shows the heart of a mother. 


Torchbearer of Tradition 


Swamiji has a deep commitment to the scriptures and the tradition. 
Sruti is the only pramdna, the only valid means of knowledge to reveal the 
Truth. Sruti’s statements are couched in the language of paradoxes and so 
the teacher must handle them properly, must create a proper context, and 
make the student see the meaning. The one who is blessed by Mother Sruti 
alone can do this. To that one alone does Sruti reveal herself. Swamiji 
obviously enjoys the grace of the Sruti and the mother freely flows from the 


tongue of this worthy son in the form of jidna-ganga. 


Swamiji takes pride in declaring that he belongs to the age-old 
tradition of guru-Sisya-parampard and that none of his ideas is original. 
Very often Swamiji used to point out Upanishads and bhdsyas as the source 
of various ideas. The deep love and reverence for tradition inspires, in the 
hearts of the students, a similar love and respect for the scriptures and 


tradition. 


Swamiji’s words exhibit a great clarity, firmness, and conviction 
arising from the intimate knowledge free from doubts and vagueness. 
Swamiji is able to adhere to the tradition without taking refuge in 
technicalities. Every word is used deliberately and appropriately. Teaching, 
for Swamiji, is an art, a deep insight into the scriptures, a keen observation 
of life, a thorough understanding of the human mind, a love for life, and a 


joy of teaching—all these make listening to Swamiji a treat. 


A great deal of confusion prevails regarding the true significance of 


all the important concepts of Vedanta such as karmayoga, bhakti, 
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knowledge, and meditation. Karmayoga is often interpreted as performing 
action without expectation of results; bhakti is thought to be a separate path 
for emotional people; knowledge is thought to be a mystical experience and 
so on. These misconceptions create tension and conflicts in the minds of 
people. Swamiji takes pains to clarify these concepts, a proper 
understanding of which is absolutely necessary. Thus, the tradition gets a 


new lease through Swamiji. 


A Sadhu 


What is most important is that Swamiji is a sddhu. Sddhu means a 
simple person who has a heart free from conflicts and angularities and a 
conduct that shows an alignment between thought, word, and deed. Life is 
open and simple. There is no stiffness, and love and kindness are just 
natural. Further, there is an acceptance of the other person as he or she is so 
that no one has any difficulty in relating with Swamiji. Everyone has an 
“entry” with Swamiji and whoever comes in contact with him experiences a 
warmth and concern. The very presence of the mahatma relieves the mind 


of worries and anxieties. 


In the words of Kathopanisad, the teacher is a wonder and we are 
indeed privileged to be the disciples of this great teacher. As a 
brahmacarini once said “There is one wonder that even Swamiji does not 


know—that of being Swamiji’s disciple.” 


Om Tat Sat 
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Paticadasi Chapter 7, Verse 5' 


Swami Dayananda Saraswati’ 


The book Pajicadasi, literally “Fifteen Chapters,” [authored by Vidyaranya ] is divided 
into three sections. The first five chapters are referred to as viveka prakarana, a section on 
discriminative analysis of what is absolute reality (sat); the second five chapters, dipa 
prakarana, are a section focusing on ‘the light of consciousness’ (cit); and the third five, dnanda 


prakarana,a section on what is ultimate contentment, the fullness of one’s being (dnanda). . . 


The 7" chapter, called Trpti Dipa, “The Light of Satisfaction,” is a very detailed 
discussion on a sentence from the fourth chapter of the Brhadaranyaka Upanisad.* Taking this 
one sentence, this chapter of nearly three hundred verses, reveals what is contained in the entire 
teaching of Vedanta. The many topics which one hears about in an initial exposure to the 
teaching often times may not ring clear due to doubts and vagueness on the part of the student. 
Here in a subsidiary text like this one, each topic is dilated and dealt with in a simplified logical 


order. .. 


[The following is an exemplary verse from this chapter. | 


FAAS HERITAGE | 
FAT TAAA SAHARA SA FLT: | 


bhramadhistanabhutatma kitasthasangacidvapuh 
anyonyadhyasato ’sangadhisthajivo’tra pirusah 5. 


bhramadhistanabhitatma - the self being the basis, the substratum, for the mistake, the confusion 
kutasthasangacidvapuh - is in its nature, unchanging, uninvolved consciousness 

purusah atra jivah- the word person here is (means) the individual ( a notional limited 
individual ) 

dhi-sthah - resting in, abiding in the mind 

asangah - not connected, related ( to the substratum-self ) 

anyonya-adhydsatah - due to a mutual superimposition. 


' Published in the Arsha Vidya Gurukulam 13" Anniversary Souvenir, 1999 

? Excerpt from the forthcoming book edited by Swamini Saralananda Saraswati (formerly Bri. Kalyani), a 
graduate of the first resident Vedanta course conducted by Pujya Swami Dayanandaji in Bombay, India. 
Swamini Saralananda is currently a resident teacher at the Arsha Vidya Gurukulam in Saylorsburg, 
Pennsylvania. 

? atmanam cet vijaniyat ayam asmiti pūruşah, kim icchan kasya kamaya Sariram anusafijvaret. If 
a person were to know himself as “I am this,” desiring what and for whose sake would he suffer the body? 
Brhadaranyaka Upanisad 4.4.12. This verse is cited in the first verse of Pañcadaśī Chapter 7, and 
again chapter 14 verse 5. 
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The self, whose nature is unconditioned consciousness which is unchanging and 
unrelated to the projected creation, is the very basis, the substratum for the projection. 
It ‘becomes,' (is called) the limited individual being, abiding i.e., manifesting in the 
mind, due to a mutual superimposition of the self’s attributes and individuals’ 


attributes one upon the other. This individual is the person here (being talked about.) 


This is a very big and somewhat complicated verse because it alludes to several different, 
weighty topics. We will see each, one by one, then see the connections between all of them. So 


first we are told that the real self is of the nature of consciousness. What kind of consciousness? 


Consciousness which is unrelated and uninvolved means from its own stand point it is 
uninvolved in anything going on in the entire creation, like sunlight is not involved when 
someone is digging a hole. It doesn't undergo any change, any modification, any conditioning, no 
matter what changes go on in the mind-body-complex of the individual. This is the essential 


nature of the self. 


Then again further what is it? It just happens to be the basis, the locus, the substratum for 
the ongoing confusion, the projection. The notion of individual-ness, person-hood, the limited, 
defective self-identity, needs a 'place' to happen, to manifest, to appear. A projected snake needs 
the obscured rope in order to happen. This delusional self is taken as “I am a physical body, and I 
am my mind,” but it has a cause. That cause for this physical body-mind-sense-complex identity 
is the real self, pure conscious being, but taken wrongly. When the real one gets taken for an 
imaginary one, in this analysis the real one is being referred to as the basis, the underlying hidden 


truth, just as rope for the snake or clay for a pot. 


Then again, what kind of basis? It is hidden by the confusion. The confusion is due to 
ignorance, the afore mentioned two-fold nonapprehension-misapprehension phenomenon. It is 
often asked, "When and why does this ignorance begin?” The answer has to be, "It doesn't begin, 
it has no beginning." If someone glances in the direction of a rope and imagines that he sees a 
snake, but we know exactly what has happened, can it be asked, "When did the rope ignorance 
begin and then the snake come?" You might be tempted to play with words here and say, "It 
came at the time when he glanced at the rope." But the ontological truth is it would have to mean 
that prior to that glance there was knowledge of the rope. The ignorance and the false appearance 
are due to a helpless, hapless state of being which is said to have no reason, it is inexplicable, 


incomprehensible and beginningless. 
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Still, any mistake happens because there is an opportunity for it, i.e. it will have an 
underlying cause, a ‘location’. We don't sensibly project a snake in thin air. There is some kind of 
logic even in an error; one doesn't project an elephant when glancing at a rope. Whenever there is 
error there also must be a basis. When I see the rope, I don't see the rope as a basis for rope. I see 
only the rope, one thing alone is. Then it is not a “basis.” Only if there is a misapprehension do 
we need to talk about basis. With reference to the individual, 'what I am' becomes the basis for 
my delusion, 'what I think I am'. I think I am the body-mind-sense complex, while the 'I am' 
which is the simple, unconditioned consciousness is the basis. 'I am-ness' allows, lends, a 
seeming reality to the conditioned 'l'. This means what? The conditioned 'T' becomes conscious; 
the individual lives in a conscious body and has a conscious mind. Therefore this conscious- 
entity, a body-mind individual, exists because of the essence which inheres in it and gives it 
sentiency. But unfortunately because the basis, the essence is not seen, is hidden as it were, the 
individual suffers the apparent loss of his true self, which is infinitely more interesting than his 


own pathetic notion of a self. 


A misunderstanding of what has just been discussed here is possible and often seen. 
Some say that the erroneous self is something we have to get free of by removing or transcending 
the body-mind complex layer by layer. This is a bit of a good joke, it is not much different than 
saying, "In order to be free of the snake and realize the rope we should dissect the snake part by 
part to remove it." This is talked about under the topic of 'five sheaths’, the five layers of the 
individuality. The five sheaths have also been discussed in an earlier section of this text: gross 
body, vital functions, mind, intellect and bliss sheath. And many people think that one has to 
transcend, get free of these sheaths which are covering the self. What they fail to see and teach 
clearly here, is that the sheaths are not ontologically something other than the real I but rather 
they are the real I being taken wrongly. Like a famous actor on stage is Hamlet, but never gives 
up being Richard Burton the actor. The two are one and the same, it is just that there are two 


different points of view about the one entity; one view has the 'better' reality. 


Still, it is commonly heard that one has to go a long way to get free from the physical and 
mental entrapments; one must go deep into the innermost core of his being until finally the self, 
the real self [is] reached. It is taken that five sheaths are covering layers of the individual and are 
all realities sitting upon one final reality. That final reality is the true self and the five sheaths are 
the not-self, and the poor self is burdened by all these a-little-less-real layers. And we all know 
how the un-self layers are very heavy, emotions are heavy and the physical body is always too 


heavy. Thus the self is buried and one has to dive deep and in the white heat of meditation the 
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pure self will be experienced as the ultimate, ever shining true self. Otherwise it remains 


inaccessibly hidden in the cave of the heart. These kinds of things are heard and read too often. 


One main point of this verse is to make it understood that wherever there is a 
superimposed mistake such as the snake on the rope, there itself the basis is very much present as 
its content. When you touch your body it is the unchanging, uninvolved consciousness which is 
there. When somebody asks a guru, "How to realize the self?" he should say, "Pinch yourself." It 
will become very clear. Consciousness is present all the way in each and every layer of your 
being. Whatever you see, know, experience, it is all the essential reality alone. The snake is not 
on the rope; the snake is the rope. Therefore the self which is unconditioned consciousness is 
there as the substrate reality, the content inhering in everything and it need not, cannot be, 
separated out in any actual way. The 'separation' to see which facet is real and which facet has 
only an appearance of reality is in terms of understanding, in terms of analysis leading to 


knowledge. 


But then how can it happen that the very content of myself, which alone is real, is 
missed? Just because there is an appearance of an erroneous self, how can it hide the real one? 
Vidyaranya says it is due specifically to mutual superimposition. The problem is because there 
is 'mutuality' of superimpositions one upon each other. Superimposition here specifically means 
[that] one thing is taken for another, not that one contributes to the other. It means that the 
attributes and qualities of the body, mind, senses, all of them, get transferred onto the self. 
Therefore "I am the body, I am a priest, I am a mortal, etc." Such and all attributes that actually 
belong to the body-mind 'costuming' are presumed to be the self. And at the same time, "I am a 


' 


self-evident, conscious being in a sentient, awareful body," is an undeniable fact for the same 
person who will say, "I am fat." So two points of view are fused and confused as though they are 


one. 


The problem actually lies herein, in this transference of attributes; no one goes about 
actually saying, "I am the body." But what we hear is: "I am fat, or ugly or mortal or weak, etc." 
These are all attributes of the body. It is paradoxical that even when I will not say that I am the 
body, I do say: "I am fat, etc." This is as good as saying, "I am the body," because what I have 
done then is relegated to the 'T' all the characteristics that make 'my' body a body. So what's the 
difference? None, except that semantically at least, we are able to sense something [is] not 
correct and we do not like to be silly enough to say, "I am a body." But still, experientially I have 


' 


a deep-rooted sense that "I am this body," and daily live out that identity. Luckily this curious 
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semantic quirk does provide an opening for an inquiry to begin on the topic of a self other than 


just the mistaken one. 


Then we can apply this same analysis with regard to the mind. Any attribute I can pin on 
‘my mind', even if I don't say, "I am my mind." I wind up saying it like this: "I am smart, I am 
dumb, I am angry, I am an engineer, etc." Then I do feel and take it as though [it is] real, that 
those attributes are ‘me’, and therefore that I am the mind. So this mistaken identity is due to 
ignorance. I take it that this much alone is what I am, a limited and ever changing body-mind 


entity, never suspecting the possibility of an infinitely ‘better’ self. 


There is no loss greater than this, not only because the self is so much more, but also 
because it is a loss due to mere misunderstanding. While the self lends its existence and 'fills-up' 
all the appearances of the attributes of the individual, i.e. a conditional unreal self, it doesn't 
protest whatever way it is taken. The rope doesn't protest when you take it as a snake. It is 
unconcernedly available for whatever you want; you can see a snake on it and run or you can 
reach to pick it up, this nice stick. So the self is not going to care to pop up and say, "Mistake!” 
Being a basis it simply makes itself available all the time for whatever projection is put upon it. 
The presence of the self, which is consciousness, is in any and every thought, in any and every 
conclusion, in any and every experience. Thereby what is not actually conscious, those 
definitive, apparent configurations become, as it were, conscious. So the self seems to become a 
mortal individual and the mortal individual gains the status of conscious being. Thus is the 


mutual superimposition. 


Because of this superimposition there seems to be one entity, a limited, separate 
individual and he obtains in the mind. And what kind of mind is it? A mind which is not in any 
way tangibly connected to the self. There is no connection or relation, because the self is 
unconditioned, formless consciousness and the mind is nothing but a flow of thought forms. 
Therefore one being formless and the other ‘formful,’ where is the connection between them? 
There can never be a tangible, conventional connection. One is absolutely real and the other is an 
ephemeral appearance. It is exactly like there being no [possibility of] marriage between a groom 
in the waking realm and a bride in his dream. There is no connection between a rope and a snake, 
between a wave and water. No connection because the rope is the snake, they are one, wave is 
water. Therefore the mind never has a relation to the consciousness self, the 'T' which is 


uninvolved, unconditioned consciousness. Yet obtaining in the mind while having no actual 
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connection with this walking notion of an individual, that is the one here called the person 


(purusa) in the verse. 


From this, what we understand is that it is a paradox; the person standing in and as the 
mind is the self whose true nature is unchanging consciousness. If this person knows, comes to 
know the self—how?—1n its essential nature, as that uninvolved consciousness, he gains what is 
real. If his real nature is not understood, missed, he is lost to himself, and the fullness of his being 
'serves' only as the basis, the locus for the whole tragic-comedy appearance of the shadow-play 


person. He is a, “Woe is me” character not knowing it is a cosmic joke. 


Elsewhere in the text Vidyaranya uses the term "reflection of consciousness" 
(cidabhasa) for this person. It is a term which helps us understand this paradoxical phenomenon 
of how the person exists in and as the mind even though his true nature is something totally 
unconnected to that mind. "Reflection of consciouness" can be easily understood like this: Think 
of sunlight reflecting in a mirror; it is the best analogy for this. The pure, unfettered, uninvolved 
sunlight can 'come down', ‘transfer itself, 'be caught’, onto the surface of a mirror where it is 
brightly reflected. And the ensuing reflection, shall we say it is or is not sunlight? At one and the 
same time it is and it is not, it depends upon from which standpoint we are talking. As a matter 
for analysis it is a paradox to be understood with no need for argument that it is only one way or 
the other, if we say both are sunlight but one is a temporary conditioned form of sunlight and the 
other is the original unconditioned formless sunlight. A problem of error arises only when half of 
the phenomenon is seen and known; there is only the temporary reflected form and it exists 
separately from its source. Then definitely that single particular reflection is highly 


inconsequential to say the least, i.e. it is maximally vulnerable, fleeting. 


Now applying this to understand the person, the reflected consciousness, consciousness 
reflecting in the mind, does not undergo any real change. It has not ‘fallen down' and gotten 
caught up in and become involved with the mind. (A misunderstanding that gets bandied about is 
that this person is who he is, the suffering individual, because he has fallen down and away from 
his original source and therefore he must raise himself up out of the mire of his miserable 
existence and return to the source.) If it is said that the sunlight 'comes down onto' or 'falls upon' 
or is 'caught in the mirror’, it is all figuratively speaking, by way of example for pedagogical 
purpose; there is no actual 'fall'. There is no fall and rise of man, there is only a lack of 


understanding [of] what is the source because of which the reflection can exist. 
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To reiterate, another analogy: The pot thinks, "I am a small pot, a useless pot, I sit in a 
dark place most of the time on a bottom shelf; occasionally I see the light of day; for what I was 
made, I don't understand. I have no job satisfaction, I make no contribution in this universe, why 
did God create me to be a pathetic nobody?" This is the pot’s complex, the problem of his life. 
Then somebody told him, “What you suffer from is 'the fall of pot, the fall of all pots'." A fall 
from what? From the clay, your source! So then it has to do what? Get back to clay! Shouldn't 
he be confused? He was told, "You have fallen, you have to rise." Out of desperation he 
swallows this and now he wants to become clay. As long as the attempt is for becoming’, it is not 
going to achieve anything, because the clay pot already is clay. It is like this: Will you attempt to 
get a head over your shoulders? It is another special, spiritual life of suffering within the generic 


life of suffering. 


In life one tries to become something better all the time; this 'becoming' is a miserable 
life 'trip'. It is in our efforts to become something other than what we are that we are caught in a 
maze and never see the truth of the problem. We can never see the light at the end of the tunnel; 
we have to be so busy becoming—because it’s an endless job—that there’s never time to inquire 
into the real problem. Everything and anything I want to become, I already am. I need not, in 
fact cannot, become a 'full-er' self, without recognizing what is the real, fundamental problem. 
Like the clay pot trying to become clay only because he doesn't see that he is clay in the first 


place, and he got some poor advice. 


Therefore one needs to be told: "Come on, stop trying to become something else, forget 
about this ‘becoming’ business, see what you already are! It's great . . . it’s everything and more 


than you could ever hope for!" 


But this unique 'telling' means it requires a means of knowledge, a teaching. To a pot, 
“There is something called clay, and you are that clay from out of which all pots have come, to 
which all pots go back, because of which all pots exist. It is your true nature, this reality, your real 
and essential content.” This is the kind of teaching that is found in the Upanisads. There is 
something called a mahd-vakya, meaning "great sentence." And this is what the 'great sentence’ is 
all about; it says, "That thou art." The Upanisad uses the example of the clay and exploits it all 
the way. So the example [would be]: “Oh pot, that (clay) thou (already) art.” Now to the person, 
what does the same sentence convey? The Self alone is, like the clay alone is for all pots etc. 


There is no fall or rise. 
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Understanding Between Parents and Children’ 
Swami Dayananda Saraswati 


Part 1 — Swamiji With Parents 
Insights on Bringing Up Children 


Communicating With Your Children 

Finding a balance between trusting your children and checking up on them is one big issue. Recently, 
during a discussion with some parents and children, a father said that his son, who was in junior high 
school, was suspended from school for four days, along with three of his friends, because he had taken 
alcohol. The boy’s parents were called to the school, and, afterwards, there was counseling for the 
children and what not. 


The boy told his parents that his friends had given him a soft drink, and he didn’t know that they had put 
some alcohol in it. When he told me that, I said, “I will trust your words and go by your words even 
though it is very difficult to believe your story. In the world, there are a lot of things that we cannot 
believe, but they are true. I believe your story because I trust you. But that is all over now. Hereafter, 
you should be able to say no. 


Human beings have the freedom to say either yes or no. It is our choice. An animal doesn’t have that 
freedom of choice. If it feels like doing something, it instinctively does it. Whatever its programming is, 
it goes by that. It can be programmed to do something, and it will do it. But a human being has a 
choice—he can say no. That is our human freedom. I told the boy, “There is nothing wrong in saying no. 
In fact, you have to say no. People will respect you for that." 


You need to trust your children. If you trust them, they will cheat on you; and if you don’t trust them, 
they will cheat on you, so what are you going to do? They are out of the house most of the time. You 
can’t spy on them. It is good to develop a clean dialogue with them—‘“What did you do today?” and so 
on. 


Daily, you need to take an interest in their activities. Keep track of them. The children should be able to 
tell you all that they feel. They want to tell you exactly how they feel and what they are doing, but they 
cannot tell you certain things because you cannot handle that. Therefore, they don’t tell you. They will 
tell you only what you can handle. 


You need to trust your children and their capacity to say no. You have to tell them when to say no; what 
to say no to; and what are the things you expect of them. Keep the channel of communication open. You 
must keep talking to them. That is the most important thing; otherwise, they are going to talk to 
somebody else, and that is where all the problems start. 


Parents here in America cannot be the same as parents in India. In India, the parents don’t talk to their 
children. Why? Because it is a joint-family culture where Father and his brother and all their children live 
together. Talking to one’s own children, not to the other children, is always a little embarrassing. So they 
talk to their brother’s children, and the brother talks to their children. The children have a good 
relationship with their uncle. And also there is a grandfather living with them, so there is always an 
empty lap available. Therefore, the processing takes place all the time. Nowadays, where is the empty 
lap? If there is an empty lap, there is a laptop on it. Therefore, children come to my lap and sit. 


' Swami Dayananda’s talks to parents and their children at Arsha Vidya Gurukulam, Saylorsburg, PA, 2004, 
transcribed by John Lehosky and edited by Sharon Cliff. 
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Competition 

It is a wrong habit to compare your child with another child. You should consult the other child—‘What 
does your mother say? What does your father say?” “My mother always says, “Look at that other 
child’.” Everybody thinks that the other child is doing very well. Perhaps, the other child is doing well in 
a particular field. Maybe somebody is good in music or in something else. Each child has its own plus 
and minus. 


Sometimes healthy competition is good, but you don’t need to create competition at home. In the school 
itself, there is so much competition. We don’t know if it is healthy or unhealthy. This is a competitive 
society. However, we Indians come from a non-competitive society. Honestly, we didn’t have any 
competition in India. Our culture is a non-competitive culture. 


The son of a priest becomes a priest and marries the daughter of a priest. Even today it is the same— 
every priest is the son of a priest. There was no choice in the profession. His father was a priest, his 
grandfather was a priest, and his great grandfather was a priest. It is a parampara. There is nothing 
peculiar about it. All over the country it was like that. Even people who are given to begging have their 
own parampara. A snake charmer is the son of a snake charmer, and his grandfather was a snake 
charmer, and he marries the daughter of a snake charmer. That is how the society was—zero competition. 


We have no culture for competition. We have simply been pushed into a world of competition without 
knowing how to compete. Therefore, people grab as much as they can. That is what is happening. There 
was no competition in India; then you find yourself in a competitive society here in this country. Parents 
push their children to compete because suddenly they discover that they have to compete. Indians don’t 
have a relaxed attitude towards competition. It is always some kind of aggressive competition. I don’t 
want anybody to be aggressive. 


We have to understand that we need not compare one child with another child. Everybody has his own 
something, his own plusses and minuses. Perhaps, it would be best if you think about your own talents 
and your husband’s talents. With both of your talents combined, what kind of talent would the child 
have? Think of that! In fact, it is a surprise that the child has any talent at all. Just enjoy your child. 
Don’t push him or her too much. There is unnecessary pushing all the time. Then, after the child 
graduates from high school, and you ask what he or she wants to do, the reply is, “I’m thinking about it!” 


Understand Your Ambitions for Your Children 

In India, there is no question—the student goes to college; finishes all his or her studies; becomes a doctor 
or a professional; then, afterwards, starts his or her life. But here in this country, after high school, the 
student thinks that he would like to take off for a year or else study music or the drums. The parents 
always imagined that their child was going to study and become a great professional or scientist in 
America. All those things that the parents wanted to do originally they want their child to do now. They 
want to accomplish varieties of things through their children. However, the children have their own 
minds and thinking, and what they want to do has nothing to do with what the parent’s ambitions are for 
them. 


Perhaps, you wanted your child to be a doctor. That is a very big thing in this country. Indian parents 
always want their children to be doctors. Male or female, all of them should become doctors or lawyers. 
They should have some doctorate somewhere—microbiology at least. They want their children to be 
doing something. And the child says, “Tm going to try art.” He doesn’t have that same sense of 
insecurity that you have. We were pushed into a competitive society from a totally non-competitive 
society. We wanted to accomplish something so that we could be somebody here, like people from the 
Jewish culture. 
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Talk To Your Child 

There is a problem of how to talk to your children, how to communicate with them. Parents need to keep 
talking to their children. Daily, ask them questions about what they did in school that day. Even ask 
them about small things. A mother was attending a three-month course at the gurukulam with a child 
who was attending a nearby school. Every day, when the child came home from school, I used to sit with 
her and ask, “What did you do today? How was your school? What happened?” 


There are so many things for the child to talk about and discuss. To you it may be small talk, but for the 
child it is big. Make the child talk about all the little things that he or she did that day. That is a beautiful 
thing to do. In other words, you have to become a child. Just watch how two friends talk for some time. 
It is interesting. If you watch them, you will know how many subjects that they talk about. It is silly, but 
that is how they talk. You have to understand that that is their level. They don’t talk about one subject 
matter all the time. In fact, going to school, studying, and all that is one thing, but the most enjoyable 
thing for them is to meet other children and talk. 


School is boring, but sometimes they enjoy their classes. Certain subjects they enjoy; certain subjects 
they don’t enjoy. If they understand their classes, they will enjoy them. If you watch them, you will find 
what they talk about is very interesting. The best way to talk to your children is to make them talk, and 
don’t show disinterest. Sometimes when you ask a question and they answer, your mind is elsewhere. 
You must stay with them. It is very important. I do all of this. I communicate with children very well. 
They ask me questions, and I talk to them at that level. I have no problem with them. I don’t say they 
will talk to you the same way, but there is no reason why they should not. You have to ask questions. 
Ask them to narrate what happened. 


How To Respond To Your Children When There Are Problems 

There is a question of how the parents should react when their child tells the truth about doing something 
that he or she is not supposed to do. The parents need to respond according to the seriousness of the 
matter. If it is something very serious, like taking drugs with some friends, then you have to say, “That is 
very serious.” You can’t simply say, “That is okay; next time be careful.” That is not enough. Take it 
seriously! Ask, “Who are your friends?” And say, “You must change your friends. You cannot take 
drugs. You will lose yourself, and I will lose you, and I don’t want to lose you.” You have to show the 
seriousness of the situation. You have to say, “You must change your ways and your friends. But I back 
you up.” 


You have to be very, very careful about how much you say and how much you protest. You have to 
make sure that the child understands how much he or she has upset you and how serious the matter is. 
Make the child understand. Tell him or her, “I am very happy that you told the truth, and I am proud of 
you for that, but I am upset by everything else.” It all depends upon what kind of a situation it is. There 
is no blanket rule. 


Finally, enjoy your children! They are a gift from the Lord. Don’t become too serious. Have a sense of 
humor! Everything will be okay. If you can make it, your children will definitely make it. 
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Understanding Between Parents and Children’ 
Swami Dayananda Saraswati 


Part IT — Swamiji With Teenagers 
Understanding Your Roots 


Two Cultures 

I have talked to your parents about their concerns, worries, and anxieties. It is not only here in 
this country that parents are worried and concerned. All over the world parents are the same. 
But, perhaps, here in this country their concern is much more. You should know from where 
your parents have come. They are first-generation Indians who have a certain value structure. It 
may be easier for you to handle your children when that time comes, but it is a problem for your 
parents. For you, also, it is a problem—you have a difficult time adjusting to two cultures. At 
home there is one culture; then outside the home, when you go to school, there is a society and 
another culture. Your parents, being first generation, there is a definite visible difference in the 
two cultures. 


Indians are very good in adapting, and your parents have adapted a good deal. Having come 
here, they have changed a lot. They have come a long way in absorbing certain values and 
attitudes that are not injurious to their own values and attitudes. They now go to a drive-in and 
pick up a veggie burger. In India, nobody ever heard of a burger, but here they go for a veggie 
burger. That is a big thing! The drive-in, veggie burgers, French fries, and ketchup are all 
American. Your parents are not used to all this, but they have adapted and have learned a few 
things like this. 


Living A Life of Discipline and Study 

There are a few things that your parents have difficulty in assimilating. One of them is 
compromising with the ashrama system. Your parents have a very clear-cut understanding of 
the stages (ashrama) in life. In the first stage, the person is a student (brahmachari), which 
means he lives a life of discipline. You are not even supposed to lie down on a cot. You should 
lie down on the floor on a mat. Just understand this. That is enough. We don’t expect you to do 
that, and you won’t do it also. That is not the point. But that is a life of discipline. There again 
your parents have compromised a lot. A student must live a studious life. You are a student first 
and foremost until you finish college. 


Here in American high schools, students become more than students—there is study and then 
there is “going steady.” It seems that the two things go together. You must have heard about 
“going steady.” Indian parents do not understand this. They only understand study. So this is a 
problem. They know only study, study, study, and then play. They accept play very well. Study 
and play! Therefore, play when you play, and study when you study! These two things the 
parents accept. Then you may learn other things also and study. If you want to learn the guitar 
or the piano, they will allow you to do that. They didn’t even know what a guitar and a piano 
were before coming to America. Only after coming here did they see a guitar and a piano. 


' Swami Dayananda’s talks to parents and their children at Arsha Vidya Gurukulam, Saylorsburg, PA, 
2004, transcribed by John Lehosky and edited by Sharon Cliff. 


Originally, back home, they didn’t hear all these musical instruments. They heard the violin and 
the bamboo flute—the short and the long one—and the big pipe. These are the few things that 
they were exposed to in India. That is Indian music! Having come here, they have adapted, and 
they have allowed their children to learn the piano if they wanted to. It is good to learn music. 


Understanding Your Roots 

It is important to understand from where your parents have come. Have you read the book Roots 
or heard about Roots? Two centuries ago, many African people were uprooted from their culture 
in Africa and brought here to this country as slaves, and they had to assimilate this culture. I 
went to Kenya and saw 


some of those black cultures. Those people are happy there being what they are. How much can 
they adapt? They have adapted, but still they are not at home. Still they are estranged from their 
own culture. 


It is important, psychologically, for a person to be emotionally stable, and it is also important, 
psychologically, that one absorbs his or her own parental culture. A person’s culture is his or her 
parental culture, not where he or she grew up. One’s parental culture is one’s roots. One should 
know what that culture is all about. There is an infrastructure to absorb. Every culture has got 
its own something. It is not that one culture is superior or inferior to another. That is not the 
point. I always used to wonder what it was that the black people were complaining about. They 
have lost their culture, their roots, but what is it they have lost? I used to think that they were 
better off here. Then, afterwards, I found out that that was not the case. 


Anyway, your parents, when they were in their own places, in their own set-up, were okay; they 
grew up secure. But when they were uprooted and came here to this country, they became 
insecure. That is the situation. That is why it is difficult for them. You have to understand that 
your parents have come a long way. But they cannot understand what this “going steady” is. 
They can only understand what study is. Please try to understand them. Don’t blame them. It is 
not that they are unreasonable. They are reasonable. 


About eighty percent or more of your parents were married by arrangement. Some of them 
hadn’t even met each other before their wedding day. All dating was done by their horoscopes. 
Some people didn’t even have their horoscopes matched. They simply took a leap into the 
darkness. A person never understands another person and then gets married to that person. It 
never happens. After twenty-five years of marriage, you will still find that you are surprised. 
You cannot understand another person. Nobody can understand another person. One gets 
married because he or she has decided to get married. That is it! 


A lot of factors are taken into account before two people are married, such as the person’s 
background, matching horoscopes, family background, and whether there is any cultural conflict. 
They have to adjust all the time. It is a life of compromise. Nothing is taken for granted. For 
everybody, in every culture, it is the same thing. 


Before the marriage, the parents will see whether there is cultural parity, economic parity, and 
educational parity. Economic and cultural parity may be there, but suppose the girl is highly 
educated and the boy is not educated. It won’t work. The parents must also take into account 


the educational parity. Then they make sure that the horoscopes match. After that the marriage 
is performed. There is trust in JSvara. The marriage is performed with a lot of prayers; then, 
afterwards, whatever comes, they accept. It has worked all these years, and the percentage of 
matriages where it doesn’t work is negligible. However, nowadays, it doesn’t work that way. 


One situation is where you discover the person before you get married. You marry the person 
you think you love. You think that the person is like this; then, after you get married, you 
discover the person is not like this. Then the honeymoon is over. Every month you will be 
discovering new things. Afterwards, you just put up with the person. It is the mutual 
understanding that is called love. Love is understanding and accepting the person as the person 
is. It is very important to understand and accept each other; then the marriage will work. The 
other situation is where you discover the person after you get married. You accept the person 
before you know the person. After all, love is understanding. You understand the person. 


That is a great culture! One has to admire it. That kind of trust was something special. It is not 
an ordinary thing. Where is that trust? Where has it gone? Our grandparents had something 
special. One commits his or her entire life to a person because, originally, there was no second 
marriage available. In Hindu religion, there was no legal separation. If a married couple 
couldn’t get along, they would have physical space. That was all. The woman went back to her 
parent’s house. The marriage was never broken because there wasn’t any legal device to break 
it. Recently, not even fifty years ago, a law was introduced in India allowing for divorces. So 
that is the background from which your parents have come. 


Both parents and children have to understand each other. The parents have to understand their 
children who are growing up here in this country, and the children have to understand where 
their parents have come from. Then somewhere halfway in between they need to meet. It is 
very important. The parents are ready to compromise, they are ready to reconcile because they 
now have a better understanding of their children. I have talked to them. 


A certain age, at least, is necessary before this going out or “going steady” takes place, and the 
parents can set that limit. And, as a student, your studies are never over. There must be a 
responsible way of dealing with this. This is all for your own life, for your own good. It is not 
that somebody is standing in somebody’s way. Please understand: there is no standing in 
between; there is only understanding. That is what we require—understanding. Your parents 
have to understand you, and you have to understand your parents. 


When You Study, You Study 

You must be very careful about how you live your life. It is important. When you study, you 
study. When I was going to high school in India, there was a big freedom movement; and some 
of the political leaders used to come to the school and talk. We were all inspired. When I was in 
the ninth grade, I wanted to join this political movement that shouted against the British colonial 
government, “Down! Down!” The freedom movement used to have demonstrations and all 
kinds of things, and the British police would send the demonstrators to jail. Going to jail and 
coming out was a big thing at that time. It was kind of like a badge—“I went to jail and came 
out for freedom fighting against the British.” It was peaceful fighting, not violent fighting, 
because of Gandhiji’s leadership. The British were violent, not the freedom fighters. The 
leadership is so important. 


It was a beautiful movement. Thanks to Gandhiji’s leadership, we gained freedom through non- 
violence. The police used to beat up the demonstrators and throw them into jail. Gandhiji would 
say that was okay—‘‘Get beaten up. It will hurt them because we haven’t done anything wrong.” 
I wanted to join this struggle. Then one of my teachers, who was a very responsible person, 
called me into his office and told me, “Hey, don’t join all these demonstrations. You are a 
student, not a politician. You need to study, learn, and understand what is going on in our 
country. Finish your education; then, afterwards, do whatever you like. Until then, don’t join. 
You can study and understand politics, but don’t join this political movement.” 


His advice went into my head, and even to this day I am thankful to him for that advice. He 
advised me properly. He was called “Oh Ho” Ramaswamy Iyer because for anything you would 
say, he would say, “Oh! Ho!” He had a master’s degree in physics and also he had gone through 
teacher’s training. He earned only fifty rupees at that time. He was such a brilliant man! He 
would have become a Nobel Laureate if he had had all the opportunities. I can never forget him; 
he gave me good advice. He said, “When you study, you study.” Now I am repeating the same 
thing—When you study, you study. 


After a certain age, you are able to decide and make your own judgments. Keep your parents 
with you. Don’t do anything that will hurt them. I have talked to your parents also—how to 
trust and enjoy you children. I told them to trust you. They are legitimately worried about what 
will happen to you. The world is not the same. It is not just you alone that make up the world. 
There are different people in the world. Your parents are mortally afraid. They are not ready to 
become grandparents right away. They want a few more years to simply be parents. That is all. 
They are very worried people. So I told them, “Don’t worry! Trust your children—their 
judgment, their capacities. Enjoy them! Children are a gift from Bhagavan.” 


Are there any questions? 


Q. “From what you said, our parents have definitely come far. They have adapted to their new 
environment, and they have accepted things that are new and different to them; but, at the same 
time, they go overboard with the unusual; they see two negative things where, really, there is 
nothing. How should I handle that?” 


Swamiji. This is the area that I have talked to your parents about. They see negative things, 
perhaps, because of their over anxiety. I told them to drop their anxiety. They are capable of 
trust. They married in trust. The trust hasn’t gone. The trust is there. But when they see the 
society and hear what is happening in this country, they are frightened. That is all. They are 
capable of trust and have a tremendous capacity to trust. But when they see and hear what 
parents are advised to tell their small children—“When a stranger approaches you or calls you, 
you must scream and run”—that frightens them. That is what children are told—“Tf any stranger 
comes up to you and offers you candy or anything at all, scream and run away.” 


Except parents, everybody else in this country is a stranger. That means you cannot trust 
anybody. When your parents hear this, it frightens them. That is why I talked to them. I told 
them to relax—‘“You need not worry about it.” You can also point out—“Come on, Swamiji told 
you to relax. Just enjoy us!” Tell them: “Trust us! We won’t do anything that you will be 
ashamed of.” Tell them that and mean it. In fact, they will be very well assured. 


Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
On Past Birth 


Question 


How is it that I do not remember my past birth? 


Answer 


Not being able to remember our past birth is a blessing because it is of 
no use to us now. In fact, even in this life, we do not remember many things 
that happened in our childhood. Even though what we remember is less than 
what we do not, the past does not go away from us completely. We continue 
to retain the samskdaras or impressions from our past. The actual events are 
forgotten, but the results of these events come with us. For example, if we 
had undertaken a spiritual journey in a past birth and gained a certain 
maturity, this comes with us. It is not a matter of just one birth, but of 
countless births. We would go crazy if we remembered all that happened in 
the past. Remembering those events may also continue to influence our 
lives today. It is for our own mental health that God has granted this 
provision of forgetting our past births. Even though we retain our own 


dispositions from the past, we start afresh in each birth. 


Question 


Why do our scriptures talk about past births? 


Answer 


Karma or past births etc. are talked of, to resolve things and get 
answers in this life, so that we can deal better with situations that we face. 
We are all born with certain dispositions, which are the cumulative effect of 


past births. Our entire pattern of thinking and the decisions we make are 
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dependent upon our samskadras. Therefore, depending upon their own 


samskaras, different people decide differently in a similar situation. 


Even though our freewill is also influenced by our past samskdras, we 
still have the freedom to follow the injunctions of the scriptures. The 
scriptures guide us like road maps and show us the right path. This enables 


us to overcome the effects of the past’. 


' Satsang transcribed and edited by Chaya Raj, KK Davey and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
PRATAH SMARANAM 
1of5 
Introduction 


The meditator and the object of meditation are different from each other in 
one type of meditation 


Pratah is dawn and smaranam is remembrance or meditation. Prātassmaraņam is 
thus, meditation at dawn. The meditation is upon the Self, the very meditator. 
Usually, meditation involves a division of meditator and that upon which he or 
she meditates. We meditate upon or concentrate on a form, a name, or some 
object or thing other than ourselves. If it is a worshipful meditation, a meditation 
on something reverential, we call it mental worship or updsana. Thus, one type of 
meditation is of the nature of worship or updsana. In such meditation, the 
meditator and the object of meditation are different from each other. This is 
quite valid as a kind of meditation and is a step in the right direction. Such 
meditation, of the nature of worship, is meant to prepare our minds. When we 
worship the Lord, we gain His grace or favor, which removes the impurities of 
our minds. While we attain the purification of the mind, we can also develop 
focus, the single pointedness or concentration of the mind. 


Mental worship or meditation requires us to be free of the impurities of likes 
and dislikes 


What is meant by purification of the mind? It implies that the mind 
becomes free from the impurities of likes and dislikes. It is these likes and 
dislikes, which give rise to such impulses as anger, jealousy, and greed. 
Whenever such impulses arise in the mind, it gets disturbed. It is our common 
experience that when we are jealous, hurt, or angry, the mind gets disturbed and 
at that time, we do not have the capacity to focus on anything. Therefore, in 
order to focus our minds and meditate, we need to be free from these impulses. 
Even meditation that involves worship or focusing on the chosen deity, the ista 
devata, calls for a mind that enjoys purity and concentration. 


Karma-yoga helps us get rid of the impurities of likes and dislikes 


The first stage in meditation is karma-yoga, the worship of the Lord 
through our actions. When I perform an action, my mind and limbs are both 
involved. I do not require total concentration of the mind to perform an action. 
Therefore, it is relatively easy and the mind has the scope to wander about. To a 
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large extent, we get rid of our impulses and likes and dislikes through karma- 
yoga. It also prepares us for the second stage of worship, which is at the level of 
the mind. 


Mental worship enables us to focus totally on the Self 


The second stage of worship is updsana, mental worship, which is 
commonly known as meditation. In updsana, the mind has less scope for 
wandering and, therefore, it is relatively more difficult. Mental worship requires 
the purification and focus of the mind, and such worship makes the mind very 
refined. Over time, the mind becomes so refined that we are able to let go of 
everything; we gain the capacity to withdraw the mind from all external 
preoccupations so that it can be totally focused upon the Self. This is the final 
stage of meditation, the meditation upon the Self, in which the mind has no room 
for any movement at all. This is the highest form of meditation. In Vedanta, this 
is called nididhyasanam. 


Listening to Vedanta is a deliberation upon the Self 


Sage Yajfiavalkya tells his wife Maitreyi that the Self must be seen and 
realized or intimately known. 


SCAT A BR wea: Altea: Aedes: fafeeareaea: | 

atma va are drastavyah, Srotavyah, mantavyah, nididhyasitavyah. 

The Self is to be ‘seen’, heard of, reflected on, and meditated upon 
[Brhadaranyakopanisad, 2-4-5]. 


How do I know the Self? You should hear about the Self, srotavyah, meaning that 
you should listen to the scriptures unfolded by the teacher. The subject matter of 
the scriptures or Vedanta is the Self. Therefore, listening to Vedanta is nothing 
but a deliberation upon the Self. 


Mantavyah, in order to gain clarity, deliberate upon what you have heard. 
Often, when we listen to the teacher, the subject matter seems quite clear. 
However, when the influence of the teacher goes away, many doubts arise in our 
minds, especially on account of influences from the outside. It then becomes 
necessary to resolve all these doubts. Therefore, reasoning and reflecting upon 
what we have studied from the teacher will remove our doubts. Thus, sravanam 
or listening to the teacher is to be followed by mananam, reflecting upon what we 
have listened to, in order to remove all the doubts. As a result of Sravanam and 
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mananam, the knowledge or our understanding of it becomes clear. 
Subsequently, there is nididhyasanam to remove habitual error. 


Nididhydasanam is the process of owning up to the knowledge of the Self 


When we listen to the teacher, we learn that cidananda rūpah sivoham, I am 
Consciousness, Whole or Complete. Sivoham, I am Sivah, auspicious. The 
teacher tells me that I am of the nature of knowledge and I understand it. 
Through mananam, this knowledge becomes free of doubts. However, my mind 
falls back into the same old pattern of taking this body to be myself; I habitually 
identify with my body, mind, and intellect. This identification has been going on 
from time beginningless. Even though I know I am Siva, I still identify with my 
body-mind complex; then, the ‘I’, as though becomes a jiva. Thus, Siva becomes 
jtva and therefore, my knowledge is not beneficial to me. It is not enough to 
know that I am Sivah; I should also live as Sivah. Only then can I maintain the 
distance between the Self and the non-Self. The body is not my Self; I am not the 
body; I am not the sense organs; I am not the mind, and I am not the intellect. I 
am the witness; I am the Sivah; I am brahman, and I am the limitless. The 
separation between the Self and the non-Self is created during sravanam and 
mananam. Only when the knowledge of this separation becomes real in our day- 
to-day living does it become beneficial to us. This process of owning up to the 
knowledge is nididhyasanam. 


To illustrate nididhyasanam, we normally tell the story of a beggar who 
turned into a multi-millionaire upon winning a lottery. He acquired everything, 
a big mansion, a big car etc., but the transformation from beggar to wealthy 
person did not take place in his mind. He continued to go back to the old habit 
of picking things up from the sidewalk or stretching out his hand when food was 
being distributed for free etc. This is habitual behavior. Another illustration is 
that of a newly married woman in her in-laws’ home where everything is done 
differently from her parents’ home. The customs are different and the way food 
is cooked is different. It takes time for her to blend into her new family; she 
forgets this again and again, and often reverts to doing things the way she is 
used to doing them. This is habitual error or mechanicalness. 


Nididhydsanam brings about alertness 


We do many things mechanically, without much deliberate thinking. 
Habitually, we have been taking this body-mind complex to be ourselves. In 
spite of knowing that I am brahman, I as though become a jiva because of the old 
habit and the knowledge that I am Siva is not available to me at that time. For 
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example, I often decide that I am not going to get angry and that I am going to be 
kind. However, anger sometimes takes over and I forget my resolve. 
Afterwards, I reflect that I should not have said this or done that, but I realize 
that at the time of anger, I was not alert and therefore, my old habits took hold of 
me. The third stage, nididhyasanam, is a kind of meditation where there is 
alertness about my true nature. That is the meditation upon the Self, the 
meditation upon the meditator. 


Pratah Smaranam reveals the nature of the Self and is ideal for nididhyasanam 


The three verses of Pratah Smaranam are of the nature of the third kind of 
meditation, which is upon the Self. They are very beautiful verses in which the 
essence of Vedanta is contained. It is the glory of Sri Sankaracarya that he can 
write as many as a thousand verses to teach all of Vedanta as in the Upadeśa 
Sahasri or 581 verses as in the Vivekacūdāmanņi or a mere three verses as in this 
stotra, or even a single verse as in the Ekasloki, and still reveal the essence of 
Vedanta. 


We need leisure to contemplate upon these three verses. In the 
Vivekactidamani [32], Sri Sankracarya defines Vedantic bhakti or devotion as the 
continuous contemplation of the truth of one’s atmda, svatmatattvanusandhanam 
bhaktirityapare jaguh. Anusandhanam is meditation upon svasvariipa, one’s own 
true nature, and is the highest form of devotion. These three verses enable us to 
deliberate upon our true selves. 


We constantly play different roles throughout the day 


In guided meditation, we typically say that it is necessary to set aside 
some time to deliberate upon oneself because in our day-to-day living we are not 
true to our nature. In fact, we live differently than what we are. We put on some 
costume or the other all the time: that of a wife, a parent, a physician etc., and we 
keep changing the different costumes we wear. 


Every situation requires that we respond to it in an appropriate manner. 
Thus, every situation invokes a different kind of self from me: sometimes it is the 
parent, sometimes it is the spouse, sometimes it is the child, and at some other 
times, the friend. Thus, I play a variety of roles throughout the day. We have to 
relate to the world and each relationship requires an appropriate response from 
me. Thus, in the presence of my father, the son in me is invoked. That is the 
only appropriate way to relate to my father. In the presence of my son, however, 
I become the father. In the presence of my teacher, I am an obedient, devoted 
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disciple, and when I am required to teach, I am a guru. Thus, every situation 
requires me to behave in an appropriate manner and invoke the appropriate self. 
I am like an actor putting on different costumes, e.g., that of a king, beggar, or 
minister. These are but different costumes. I do know myself as a person related 
to somebody or something. But who am I when I am not related? Who am I out 
of all these costumes? Who is the one playing these roles? 


Who am I? 


Naturally, the one who is playing the role is different from the roles. 
When the same actor can become king, beggar, or minister, it is very clear that he 
is not any one of those. He is different from all of the roles. He is in all of them 
and yet, different from all of them. Similarly, I can be a father, son, or brother 
provided I am different from all of those roles. I need to know who I am when 
all the costumes are removed. It is not enough to know ourselves as we do now, 
as the relative person. It is necessary to know who I am when I am not related to 
anything. Who is the invariable absolute person? Who is the one in every 
costume, yet different from each? Who is he? It is necessary to know the Self of 
all these roles. 


Why should I know my true Self? What do I get out of it? All these years 
have gone by quite satisfactorily without my knowing this Self; in functioning as 
a physician or attorney, it is not necessary to know who I am. It is perhaps 
alright for a renunciate to know the Self, but what is the use of this knowledge 
for people like us who are involved in day-to-day life? Does this knowledge of 
the nature of my Self have any relevance to the life I am leading now? 


Knowledge of the Self enables us to not be affected by the problems of the 
roles 


Yes, this knowledge of the Self does have a tremendous relevance in day- 
to-day life. It is the most relevant thing to everyone, whether renunciate or 
householder. If I know the relative self as being the relative self, it is fine. 
However, the relative self is taken to be the true Self. For example, it is well as 
long as an actor, who is playing the role of beggar, remembers that he is playing 
the role of beggar. But then, if he identifies with the role to the extent that he 
behaves like one, the fact that he is a multi-millionaire is of no use to him because 
he takes himself to be a beggar. Only when he is aware that he is only playing 
the role of a beggar will he be aware of his true identity! Isn’t it so? It is only 
when the actor is aware of his true identity that all the problems that belong to 
the beggar will remain at the level of the role and not affect him. As a beggar, he 
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will be insulted, slapped, or favored; these are features of the role. When 
someone insults him, tears flow out of his eyes. Yet, he knows that the problems 
of the role do not touch him. Thus, in spite of doing what is to be done, he enjoys 
his freedom and is able to perform his role effectively. If he identifies with the 
role, however, he cannot perform his role effectively. Similarly, we should also 
recognize that all of our transactions are carried out by the relative person. 


It is necessary that we should know the true identity of the person who is 
playing these roles. When one knows the true identity, the roles remain roles 
and what happens at the level of the roles does not affect us. Otherwise, we are 
not playing a role, but become the role itself. That is what is happening to us 
right now in our roles; there is no distance between the person and the roles. 
That is why there is sorrow and suffering or hurt and guilt in our lives. If we 
could maintain a distance and assert our independence, everything would 
become a play. You can enjoy even an insult. Even while the actor is crying in 
his role as a beggar, he is pleased that he is crying well. He can enjoy the crying 
because it is not real; his begging is not true begging because of the distance he 
maintains between himself and the role. In fact, the actor knows that his acting is 
going to earn him a few millions! 


Self-knowledge is absolutely necessary for everybody. There is a false 
notion that this knowledge is for sannydsis or retired people. It is wonderful to 
have this knowledge anytime in life. The ability to create a distance between the 
actor and the role enables us to live our lives more fully. Who is this actor? It is 
to know this that I meditate at dawn. I can let go of all my costumes and roles 
and look at myself as I am, apart from my roles, and see the beauty of my own 
self. It is not always beneficial to see the realities because the realities can also be 
unpleasant. Fortunately, however, the reality of the Self is so wonderful that it is 
most satisfying and fulfilling to see ourselves for what we are. 


Meditation is most beneficial to us early in the morning 


Why do I meditate upon myself at dawn? It is then that my mind is well 
rested after a full night’s sleep and is sattvik. The mind is sattvik when it is quiet, 
tranquil, and contemplative. As the sun rises, the mind becomes more active and 
is then rajasik. The sun represents rajas, activity. When the sun sets, tamas comes 
with the darkness. We don’t want tamas or rajas. We want to be awake, yet 
quiet. We want a mind that is quiet, but not sleepy. Early in the morning, the 
mind is fresh. None of the problems and the situations of the day have taken 
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hold of it and therefore, this is the time of the day when the meditation is most 
beneficial to us’. 


1 Transcribed by Richa Choudhry and edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
PRATAH SMARANAM 
2 of 5 
1 


In these three verses, the nature of the Self is revealed very beautifully by Adi 
Sankara. 
TITER Eg depar aaga qaii RIAA | 
TTR ea Agel emer a TTT: I 
pratassmarami hrdi samsphuradatmatatvam saccitsukham paramahamsagatim 
turtyam, yatsvapnajagarasusuptamavaiti nityam tadbrahma niskalamaham na 
ca bhittasanghah. 
Early in the morning, I remember the shining truth of the Self in the 
heart, that which is ever present, the limitless Awareness, the supreme 
goal of sannydsis, known as the ‘fourth’, which always witnesses 
dream, waking, and deep sleep. I am that undivided brahman and not 
an aggregate of elements. 


Pratah, early morning. Smarami, 1 remember. Hrdi, in the heart, by which 
we mean the mind. Saritsphurat, shining. Atmatatvam, the truth of the Self. 


I can recognize the Self, which is the truth, in my heart or mind only when I 
withdraw my attention from everything else 


In the early morning, at dawn, I remember. Remembrance is possible only 
when you already know something. Remembrance and memory presuppose 
experience. You can only remember what you have already experienced. When 
a teacher says that he remembers, he already knows. So what is it that I 
remember? I remember the truth of the Self. What is the nature of this Self? Its 
nature is to shine. Where is it shining? It is shining in my heart. The truth of the 
Self is that it is shining in my heart. In fact, we should not say the truth of the Self 
because the Self is the truth. We can say the truth that is the Self, or the truth of 
the Self to mean the truth of what I consider myself to be; the Self implies the ‘T’. 


The Self is all-pervasive, and therefore, it shines everywhere. However, it 
shines most wonderfully in the mind. Even though most surfaces reflect the rays 
of light off our faces, the mirror reflects the face most clearly. Similarly, even 
though the Self is everywhere, the heart or mind is the place where the Self 
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shines most gloriously in its own light. It is here that the Self or ātmā is 
recognized in its true nature. 


When can I remember the Self that shines in my heart? It is when my 
attention is focused only upon my heart, which means that my attention is 
withdrawn from everything else. My attention should be on whatever I want to 
see. For example, if I want to see something through a pair of binoculars, I must 
first look in the direction of the object and then focus on the object; it is a means 
of seeing and should be focused properly on the object. Just as we need to focus 
the binoculars, so also do we need to direct our minds toward the Self in order to 
see it clearly. My attention should be focused on the subtlest aspect of my Self. 
For that, my mind should be free from the preoccupation with everything else. It 
should be directed to the core of my being. By core, we do not mean any 
particular place. By heart we do not mean any particular place either, even 
though the heart is conventionally the focus of attention during meditation. In 
the Yoga-Sastra, the heart is recommended as a place of concentration in order to 
meditate and, therefore, it is customary to use the word heart, but by the use of 
the word heart we mean the core of one’s being, the core of one’s mind, that from 
which the idea of ‘I’ originates. Thus, I concentrate my attention on the ‘I’. The 
Self shines in the core of my being, the core of my heart, my mind. 


What I take myself to be determines how I think or act 


What do I think I am right now? Right now, I take myself to be a man or 
woman, a speaker or listener, a doer, an enjoyer, a limited being, an ego etc. For 
example, right now, I am a speaker and you are a listener. Later, it is possible 
that I may become a listener and you may become a speaker. At lunch, I become 
a bhokta, an enjoyer. After lunch, you may become a walker and I may become a 
sleeper. How can it be possible that I can be a speaker or listener or doer or an 
enjoyer? How is it possible that I can be so many different things? 


An example of this is the nature of crystal. What is the true color of 
crystal? If you put a yellow flower in front of a crystal, it appears to be yellow; if 
you place a blue flower, the crystal appears to be blue, and so on. The crystal 
seems to be changing its colors all the time. In reality a crystal is transparent. It 
does not have a color of its own. If it looks into a mirror to determine its color, it 
will see that it is yellow sometimes, blue at some other times, and so on. 
Similarly, I look in the mirror of my mind and declare myself different every 
time. When I am talking I say I am a speaker, I call myself a listener when the 
ears are listening, and I say I am a thinker when the mind is thinking. In fact, 
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listening takes place at the level of ear, but on account of my identifying with the 
ears, I say that Iam a listener. Talking takes place at the level of speech, but on 
account of my identifying with my speech, I say I am the speaker and, similarly, 
thinking takes place at the level of the mind, but on account of my identifying 
with the mind, I say I am a thinker. 


We are what we take ourselves to be. It doesn’t matter what we really are; 
what matters is what we take ourselves to be. In the same way, it doesn’t matter 
what an object is, what matters is what we take it to be. For example, in the 
twilight, I mistake a rope lying in front of me to be a snake. Even though it is 
really a rope, my reaction is based upon what I take it to be. I see it and I jump, 
but someone else who sees it for what it is, may wonder why I am jumping. He 
sees a rope, but I see a snake. I am not jumping at the rope; I am jumping at the 
sight of the snake. Thus, I respond to a situation based upon how I see it. What 
is important in our lives is what we understand and how we interpret it. We 
generally live in the world of our own interpretations. How we interpret 
something may be quite different from how it is in reality. We rarely live in the 
objective world, the world as it is. 


Whenever I meet you, it is not to you that I respond; instead, I respond to 
the person you are in my interpretation. If my interpretation is that you are my 
friend, my behavior is of one kind. Otherwise, my response to you is different. 
If I interpret that you don’t like me, my response is of one kind; if I interpret that 
you like me, my response is of another kind. It doesn’t matter what you are! We 
don’t understand why someone acts in a certain manner or talks in a particular 
way, but, he has a perfect justification for his actions. From your stand point you 
are an angel, but he does not think so. More often than not, there is no 
compatibility between what the realities are and what we take them to be. 
Therefore, there are all kinds of conflicts and misunderstandings. It is not what I 
take myself to be, but what I am that is important. 


Every false notion of the Self is the cause of sorrow 


Right now I take myself to be a speaker, listener, thinker, talker, man, 
woman, father, or mother, or to be successful, unsuccessful, handsome, not 
beautiful etc. There are infinite such complexes. Every complex is a source of 
sorrow, sadness, and pain. Even if I take myself to be good-looking, it is a cause 
for sorrow. If I take myself not to be good-looking, it is, of course, a cause for 
sorrow. Similarly, taking my self to be successful can also be as much of a cause 
for sorrow, as is taking myself to be unsuccessful. The former is a cause for 
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sorrow that is yet to come, while the latter is a cause for immediate sorrow. 
Every false notion about my self is a cause of my sorrow and unhappiness. 
Vedanta explains to us there is no basis for our sorrow and unhappiness, other 
than our own misconceptions or misapprehensions about the Self. This 
misapprehension of the Self also causes a misapprehension about the world. 
Thus, my projections upon my Self extend to the people around me and then to 
the world around me. 


Tatvam is the truth, and andropita tatvam is that which is free from 
adhyaropa, superimposition. Atmatatvam is the truth free from superimposition or 
the reality of the truth about my Self. Right now I have a notion about myself. 
We meditate upon ourselves all the time and that meditation determines our 
whole life. At any moment, I am as good as I take myself to be. All my thoughts, 
desires, actions, and responses are determined by what I take myself to be. For 
example, when I am sitting on the dais, I have a notion that I am a teacher and 
you have the notion that you are listeners or students. Sometimes, the notions 
are confused, leading to lots of problems. What I do is determined by what I 
take myself to be. What I take myself to be determines the way I think, desire, 
and respond. It is not determined by what I really am, but what I take myself to 
be. 


Atmatatvam smarami, I meditate upon the true nature of myself and that is 
possible only when I let go of all the roles. I recognize that I take myself to be the 
speaker because of my identification with the organ of speech. Therefore, I let go 
of all identification: I am not a speaker, hearer, thinker, walker, enjoyer, father, or 
a mother; all these are just roles I play. I meditate early in the morning upon the 
true nature of myself that is devoid of all the roles. Then who am I without these 
roles? Who am I meditating upon? The second line says sat cit sukham. Sat is 
Existence, cit is Awareness, and sukham is ananda, Happiness. Sat is that which is, 
it is always present and can never cease to be. 


The Self is cit 


Cit is ever-shining, self-effulgent, shining on its own. Only one thing in 
this creation is self-effulgent; everything else shines after it. For example, the sun 
shines and the moon also shines. The difference is that the sun is shining in its 
own light whereas the moon is shining in the reflected light of the sun. The sun 
is self-effulgent; that is, it does not need any other source of light but its own. 
The moon is not self-effulgent. The part of the moon which shines is illumined 
by the sun; the other part which is not illumined by the sun does not shine. That 
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is why there are variations in the moon, but no variations in the sun. There is no 
crescent sun. The sun is eclipsed occasionally, but there is no other change 
because the sun is self-shining unlike the moon. Similarly, the electricity shines 
and the bulb shines after it. The bulb is not self-effulgent; it can only shine when 
it has the grace of electricity. 


Nothing in the entire universe is self-shining, although we say that the sun 
is self-shining for illustrative purposes. From a Vedantic standpoint, the sun is 
also not self-shining. Does the sun always shine? For whom does the sun shine? 
It shines for the sighted person. Is it not so? Does the sun shine for the blind 
person? Does it shine for the sleeping person? The sun does not enter into my 
dream world, or sleep world, or exist when I close my eyes. By definition, that 
something is self-shining implies that it shines in all conditions and in all 
situations without being dependent upon anything else. In fact, the sun shines 
because my eyes illumine the sun. The sun does not shine for me when I close 
my eyes in the waking state or in my dream or when I am sleeping; you can say 
my eyes illumine the sun. The eyes are also not self-effulgent. It is the mind that 
illumines the eyes. When the mind is not behind the eyes, the eyes cannot 
perform their function. Often, even though something is present right in front of 
me, I don’t see it. I don’t see what I am looking at when my mind does not direct 
my eyes to see it. I am not attentive then. Our eyes cannot perform the action 
of seeing if they are not backed by the mind. We can say that the eyes shine 
because the mind shines. However, the mind is also not self-effulgent. The mind 
can shine only when it is illumined by Awareness, when it is illumined by the 
Self. The mind shines in the light of Consciousness, Awareness, or the Self. 


In the example of the sun and the moon, the world shines at night because 
the moon shines; the moon shines because the sun shines; the sun shines because 
it is self-effulgent. In truth, the sun shines because my eyes shine; the eyes shine 
because the mind shines; the mind shines because the Self or the Consciousness 
shines. What causes the Self to shine? The Self shines because it is its nature to 
shine, the Self cannot but shine. It shines effortlessly. It is cit, self-shining. 


ada cael Aa TEA HTT Ga FETA N 

tameva bhantamanubhati sarvam tasya bhasa sarvamidam vibhati 
Everything shines after him who alone shines. By his light all this 
shines variously. 


The T is ever shining; it is self-effulgent. When it is pitch dark and I ask you, 
“Are you there?” You say, “Yes I am here.” How do you say you are there? Do 
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you see yourself? In order for you to determine your presence, you do not need 
a flashlight. You do not need to think whether you are there or not. You don’t 
need to think, touch, or see. You don’t need to do anything to know your own 
presence. Is that not so? 


The Self is sat 


How do you know that you are? Is it because the sun is shining? Is it 
because your mind is thinking? What is it because of which you know that ‘you 
are’? You do not need anything to know that. That ‘I am’ is a self-revealing fact. 
Therefore, the sense of ‘I am’ is cit, self-shining, and it is always there, sat. It 
cannot be that the T is not there at any point of time. During the waking state, I 
am always saying, ‘I am’, ‘I am’. The ‘I am’ is always there behind all my 
knowledge and cognition. Is it not so? 


When I say I am a father, son, woman, tall, short, happy, unhappy, 
speaker, or singer, the ‘I am’ is constant. This ‘I am’ informs all the roles just as 
the actor informs all the roles, whether of a beggar, king, or minister. Even there, 
‘I am’ informs all the roles. Can there be any time in the waking state when the 
sense of ‘I am’ ceases to be? Is it possible for me to ever experience that ‘I am 
not’? Sometimes I may get lost and not be present in a particular place and then I 
am not there. However, I am there at some place. Whether lost or not lost, 
happy or unhappy, the reality of ‘I am’ can never be denied. Even for me to be 
lost, the fact is I have to be there to begin with. For me to meditate upon ‘I am 
not’, I have to be there to begin with. Is it not so? The meditator must be there to 
meditate upon anything; therefore, can you meditate upon ‘I am not’? The 
experiencer can never be denied. The sense that ‘I am’ is constantly flowing as 
the substratum of all of my thoughts and cognitions. 


A similar experience exists even in a dream; I may have a different body, I 
may be in a different world, and I may have a different experience, but that ‘I 
am’ is an undeniable fact! How about the deep sleep state? 


Can you say that you do not know anything in deep sleep and that maybe 
you are not present in that state? If you are not present or did not exist in deep 
sleep, who is it that wakes up in the morning? When you wake up in the 
morning do you say that ‘I’, the one who was not there, have woken up? You 
would say that ‘I’, who was there, have woken up! When you wake up in the 
morning, do you think you have come from nowhere? Or do you know that the 
T who went to sleep is the ‘I’ who has woken up? We all have the cognition 
upon waking up that the ‘I’ who went to sleep is the same ‘I’ who has woken up! 
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Sometimes we do wish that a whole new ‘I’ wakes up and this samsāra vanishes. 
We all wish to start all over again! But no such luck; we are stuck with this ‘T’! 
The one who wakes up is the one who went to sleep. I know this very well. 
When I wake up in the morning, it is not that a previously non-existent ‘I’ comes 
into existence. I do know that the ‘I’, who has always been, was sleeping and is 
now awake. That shows that even in deep sleep, the ‘I’ remains present. It is a 
continuous existence. 


For example, the one who was here yesterday is sitting here again today. 
Isn’t our recollection or recognition that the one who was sitting on the chair 
yesterday is the one who is here again today? The ‘I am’ is always there; it is 
never that ‘I am’ is not. Whether I am bad or good keeps on changing, and 
where I am changes and what I am changes, but that I am never changes. ‘I am’ 
is ever present in all the three states of existence: waking, dream, and deep sleep. 
Sat means that it is ever existent. 


Why does the ‘I’ exist? The pot is because the clay is; when the clay is not, 
the pot is not. The clay is because of its molecules; when the molecules are not, 
the clay is not. The molecule is because of its atoms; when the atoms are not, the 
molecule is not. The atom is because of its atomic particles. Similarly, every 
effect exists because of its cause. This chain of cause and effect should end 
somewhere. Where does it end? It ends in the Self. The Self is and therefore, 
everything else is. There is no cause beyond the Self. This asking of why has to 
come to end at some point; Iam because I am. 


The Self is dnanda 


The world is because I am, but I am because I am. ‘I am’ is cit, and ever 
shining, and the nature of I is ananda, Happiness, Limitlessness, Wholeness, or 
Completeness. This is where there can be lot of problems in our understanding. 
We have no difficulty in understanding ‘I am’, sat. It is all clear that I am, I shine, 
and I am self-effulgent, ever shining, cit. But how am I sukham or ānanda, 
Wholeness, Limitlessness, and Happiness? 


Here, Sri Sankaracarya says that the truth of my Self is sat cit sukham. At 
dawn, he asks us to meditate upon the fact that I am sat cit ananda. However, 
when I believe that I am not any of these how can I meditate upon what I am 
not? Vedanta wants us always to be in the real world, never in the imaginary 
world. We are always in the imaginary world and Vedanta wants us to drop all 
these projections and be in the real world as it is. 
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How can you say that the ‘I’ is happiness or limitlessness? My experience 
is that this ‘I’ is anything but happiness! Look at how much sadness there is in 
the world! Though Vedantins repeatedly say that you are happiness, it does not 
register in our minds at all. To illustrate this, another story is told. A person 
who has been listening to Vedanta continuously for a month meets his teacher 
and says, “Yesterday, I had an argument with my wife. She said that I am a fool! 
How could she call me a fool? I could not sleep at all last night!” The teacher 
says, “Look, for a month I have been saying to you that you are brahman day and 
night, and that has had no effect on you. Now, your wife says once that you are 
a fool and it has had so much effect on you!” Thus, when someone calls us 
stupid, that seems to ring a bell, but when the teacher tells us that we are 
brahman, that does not seem to register at all!! 


Anando’ham, I am of the nature of Happiness. Let us briefly examine this 
proposition. When am I happy? I am happy with that which I love. For some, 
their pet is their best friend and makes them happy. Why? It is because the pet 
is their source of happiness. Where is happiness? Where there is love, there is 
happiness. Everyone loves happiness, is not that so? Nobody wants to be 
unhappy. If I have my way, I would not like to be unhappy even for a moment. 
There is a natural love for happiness. Nobody need teach me that I should be 
happy because I am born with love for happiness. Pujya Swami Dayanandaji 
used to tell us to offer the best flowers, clothes, food etc. when performing 
manasa puja or mental pūjā. Similarly, here, why not imagine that absolute 
happiness is my true nature! 


Whatever is an object of my happiness also becomes an object of my love. 
I love other people and things conditionally: as long as they give happiness, so 
long do they remain the object of my love. The moment they stop giving me 
happiness, they are no longer an object of my love. 


I love happiness. Naturally, therefore, I love that which is the source of 
happiness or cause of happiness. That which I look upon as a source or cause of 
happiness becomes an object of happiness. We love many things in this world 
because we look upon them as a source of happiness. When my mind decides 
that something is no more a source of happiness, my love for it also disappears. 
My love for everything in the world is thus dependent upon how long the 
person, situation, or object gives me happiness; otherwise, it ceases to be an 
object of love. We are totally selfish. 
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My love for my dearest object is also conditional. As long as that object 
remains favorable or conducive to me, so long do I love it. For example, my love 
changes when the child that I initially love starts talking back to me. Thus, my 
love for anyone and anything is conditional. We all are calculating people. We 
always look after our own well-being. 


Yet, our love for one thing is unconditional. It is the love for our selves. I 
love myself under all conditions. My love for everybody else is conditional in 
that I love them as long as they help me in loving myself. My love affair with the 
world goes on as long as the world helps me to love myself. The moment it 
doesn’t help me, I don’t want it anywhere near me. I want distance, space from 
the world. Thus, my love for myself is unconditional and my love for everything 
else is conditional. Swami Dayanandaji points out that we all like to look at 
ourselves all the time because of our unconditional love for ourselves. We even 
like to look at the distorted reflection of ourselves on any reflecting surface, e.g., 
the surface of a car. We don’t miss the opportunity to look at ourselves. When 
we all love our bodies so much, what to talk of our selves? We all know that the 
body is not the Self, yet, we look upon it as the Self and therefore, it becomes an 
object of unconditional love. Then, what about the Self, the true Self? I am the 
object of unconditional love. Love and happiness always go together. That 
which is an object of happiness is an object of love. I love myself unconditionally 
and therefore, I am of the nature of unconditional happiness, sat cit sukham. 


My mind needs to be made introverted to appreciate ananda 


Atma, the Self, is of the nature of happiness because it is an object of 
unconditional love. If the Self is of the nature of happiness, how is it that I don’t 
experience it all the time? The Self is sat cit ananda; therefore, I am, I shine, and I 
am complete. That I am, sat, is always experienced by me and that I am cit, 
always shining, is also experienced by me. If ānanda is my nature, why is it not 
experienced by me? 


In order to experience the sat and cit aspects of my nature, no particular 
qualification or effort is needed, but to appreciate ānanda, a specific effort is 
needed; my mind should be directed to where the Self is shining. As long as my 
mind is scattered or preoccupied with the objects of the world, I do not 
experience dnanda even though I am of the nature of Happiness. Therefore, my 
mind needs to be made free from all its occupations and become introverted and 
Self-centered, centered upon the Self. 


www.AVGsatsang.org 9 


The extroverted nature of the mind is due to likes and dislikes 


Why is it that my mind is running away? Why is it extroverted and 
agitated? It is on account of the likes and dislikes in my mind. My likes and 
dislikes or attachments and aversions are the cause of the distraction of my mind. 
In fact, they pull my mind away from my Self and cause it to be drawn to the 
objects of the world. When I like something, my mind thinks of that object. 
Again, when I dislike something, my mind thinks of that object as well. It would 
be nice if my mind could at least be free of the thoughts of what I dislike; but my 
mind unfortunately keeps going back to the object of my dislike. Thus, my mind 
is occupied with that which I like because I enjoy thinking about it and with that 
which I don’t like because it doesn’t want to think about it. My mind wants to 
get rid of it. This is how my likes and dislikes pull my mind away from the Self 
and turn it towards the objects of the world. To contemplate on my Self, it is 
necessary to make my mind free from likes and dislikes and attachments and 
aversions through karma-yoga and upasana. 


Our deep sleep state shows the Self to be the source of all happiness 


That the Self is of the nature of happiness can also be understood from 
some other experiences. In the deep sleep state, I experience the freedom of the 
happiness that is my own Self, I am totally free. Is it not that Iam free from all 
my complexes at that time? Is it not that Iam free from all my constant demands 
and expectations? Is it not that I am free from my self-consciousness at that 
time? While awake, I am very conscious of myself and I want to be presentable, 
e.g., my hair must be parted in the right manner, my glasses should be put on in 
the right way etc.! It is such a huge burden. That is why the beauticians make a 
lot of money! This is a burden I carry all the time in my waking state. This 
burden continues in the dream state. I am free from this burden of self- 
consciousness only in deep sleep. 


When I am sleeping I don’t know where I am, how I look etc. You can 
take as many photographs of me as you want; IIl not resist, IIl not object! In the 
waking state I will sit properly, smile, and pose for a picture. Whereas, when I 
am sleeping, it doesn’t matter; my hands and legs could be in any direction, my 
hair could be messed up!! That means I am free from self-consciousness, all 
complexes, the burden of being presentable, or the burden of proving myself. In 
the deep sleep state, I experience total freedom! In fact, we feel total happiness in 
the deep sleep state and that is why we all love to sleep. This love is the source 
of happiness. Our natural love for sleep shows that happiness has to be there. 
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Nobody complains about sleep because it is the most pleasurable thing. 
Everybody looks forward to it. We all make meticulous preparation to go to 
sleep: the bed has to be right, the sheets and the comforter have to be very 
proper, etc. And we are very reluctant to finish this experience. When the alarm 
goes off in the morning, we dislike it intensely. No one wants to give up the 
experience of sleep. All this shows that we experience happiness in deep sleep. 


What makes me happy in deep sleep? There is no object of happiness in 
deep sleep that otherwise brings me happiness in the waking state. There is only 
my Self; yet, I am happy. This shows that I am the source of that happiness. The 
deep sleep experience also shows that freedom is my nature. Pujya Swami 
Dayanandaji always points out that the moment of deep sleep is the moment of 
happiness. This happiness does not arise from an object, but from your own Self. 
Any object of happiness in the other two states is only an instrument; it merely 
becomes a cause that directs me to my own Self and enables me to experience 
that Self. 


Whenever I am happy, it is the experience of my own Self. It is the only 
source of happiness. There is no other source of happiness, even though I 
believe that the different people and objects of the world make me happy. The 
world only creates a condition in which I can experience my Self. It is when 
something conducive or desirable happens that my mind becomes Self-centered, 
and then, I experience my Self. Thus, when we analyze our experiences, it 
becomes very clear that happiness is the nature of the Self. 


One can meditate upon the happiness of one’s Self by recalling joyful 
experiences 


In the morning, therefore, I meditate upon myself; the happiness that I 
am. How do you do that? Well, while meditating, you recall an experience of 
happiness, e.g., getting an unexpected promotion in your job or visiting the 
Grand Canyon. Recall such a moment where you were completely lost and 
meditate on that moment. Remind yourself that it was not the promotion or the 
Grand Canyon which brought you the happiness; it was yourself. You were 
experiencing your Self at that time. The promotion or the Grand Canyon just 
became an occasion to bring out your own Self. Whenever you are happy, the 
object of happiness is merely an occasion or instrument, something incidental 
that serves to bring you your own Self. Thus, one can meditate upon the 
happiness of one’s own Self by recalling joyful experiences. Someday you see 
the beauty of a rising sun or a full moon and all your anxieties and unhappiness 
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go away. Or it could be a moment when you are lost in a poem, song etc. 
Remind yourself that such moments bring out the true nature of your Self. The 
worrying, anxious, sad, or unhappy self is not you. 


The Self is the ultimate goal of those who can separate the Self from the non- 
Self 


Paramahamsagatim. Gatim, the ultimate goal of the paramahamsa, the seeker 
or sannyasi. If I am sat cit ananda, how is it that I don’t experience it? Is that 
experienced only by paramahamisas? One who has the ability to separate the Self 
from the non-Self is called a paramahamsa. Harisa is a mythological swan, which 
is said to separate milk from water. This swan is supposed to eat pearls at 
Manasarovar. It is a very beautiful kalpana that it separates milk from water. 
Nobody can do this because milk and water are so intrinsically mixed; even 
though they are two, they appear to be one. It is like the mixing of atma and 
anatma. For example, the iron ball that is placed in a furnace becomes so hot that 
the fire totally pervades the iron. The iron then seems to acquire the quality of 
the fire; it becomes red and hot. The fire also seems to acquire the quality of the 
iron when it appears round. This is called mutual superimposition. The iron 
and fire become so identified with each other that each seems to take on the 
attribute of the other. Where there are two, there appears to be one. What one 
needs to do is to separate the iron from the fire. The red color and the heat 
belong to the fire, while the round shape belongs to the iron. This kind of 
separation is called viveka, discernment or discrimination, and it should take 
place in our minds. Atma, the Self or Consciousness, and anātmā, the non-Self or 
the body-mind-intellect complex, are so intimately identified with each other that 
you cannot separate the two. That is why where there are two things, there is a 
bhrama, an illusion, of there being only one. Thus, what I call T’, the ego, is, in 
fact, made of two: the Self and the non-Self, the purusa and prakriti, 
Consciousness and matter. This delusion of seeing one where there are two is 
the cause of all our complexes and problems. The harisa or swan is believed to be 
able to separate milk from water. Similarly, a paramaharisa is one whose mind is 
subtle and can discriminate between the Self and the non-Self, drsyate tvagryaya 
buddhya stiksmaya siiksmadarsibhih [Kathopanisad, 1-3-12], ‘however, he is seen by 
the people of subtle vision with a sharp, subtle intellect’. 


The Self merely witnesses the three states of waking, dream, and deep sleep 


Turtyam is the fourth state. It is the fourth with reference to the three other 
states that are witnessed: ja@garat or the waking state, svapna or the dream state, 
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and susupta or the deep sleep state. Yatsvapnajagarasusuptamavaiti nityam, that 
which always witnesses the dream, waking, and deep sleep stages. Yat nityam 
avaiti, it is that which always witnesses. 


We go through these three states everyday. Who is it that goes through 
these experiences? It is the one who experiences the waking, dream, and deep 
sleep states. Is the one who experiences the waking state the same person who 
experiences the dream state? In other words, when you dream, do you 
remember the waking state? You may be a physician or an attorney in the 
waking state, but you may potentially be an entirely different person in your 
dream. You may have had a delicious dinner just before going to sleep; yet, you 
could be hungry in your dream! Thus, the stomach of the waker may be full, but 
the dreamer may experience hunger. Therefore, is it not that the waker is a 
totally different person from the dreamer? 


The dream appears to be very real during the experience of the dream. 
While dreaming, nobody says that the dream is a projection of his or her mind. If 
someone hurts you or praises you, you do experience unhappiness or happiness. 
Only when you wake up are you wise, not when you are dreaming! Thus, when 
the dreamer comes, the waker goes away. You do not remember any part of the 
waker at all in your dream. This is akin to the complete disappearance of the 
beggar-actor when the actor plays the role of a king. When the same actor 
performs the roles of a beggar, king, and minister, each of these three roles 
excludes the other. When the king appears, the beggar is gone; when the 
minister appears, the king and the beggar are gone, and when the beggar 
appears, the king and the minister are gone. Similarly, when I go into the deep 
sleep state, there is neither the dreamer nor the waker. When I wake up there is 
no dreamer or sleeper either. Now, I know myself as the waker, dreamer, and 
sleeper. 


Turtyam atmatatuam. While the roles of king, beggar, and minister exclude 
one another, is there someone who is not excluded or displaced? Is it not the 
actor? To illustrate with a different example, a bangle is different from an 
earring or a chain. When I think of the bangle, I don’t think of the earring or the 
chain; when I think of the chain, I don’t think of the other two. Thus, each one 
excludes the other two. All these cannot exclude one thing however: the gold. 
The bangle can declare it is not the earring or the chain, but it cannot say that it is 
not gold. The bangle cannot be without gold. That which cannot be excluded in 
all these mutually exclusive and changing roles or states is the gold. In Vedantic 
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terms, the bangle or earring is superimposed upon the gold. Is the bangle an 
entity different from the gold? Is it independent of the gold? No; if you remove 
the gold, nothing remains. Whereas the gold can be without the bangle, the 
bangle cannot be without the gold. That is why the bangle can be replaced by 
other names and forms such as an earring or necklace. Each name and form 
displaces other names and forms, but its content cannot be displaced. Gold is the 
content of the bangle, earrings, necklace, etc. It can be called the adhistana or 
substratum upon which all the names and forms are superimposed. 


The separation of the substratum or satyam from the superimposition or 
mithya has to take place in the mind 


The substratum cannot be displaced; only the superimposition can be 
displaced. In Vedantic terms, gold is called satyam and the bangle is mithya. 
Mithya is incidental; it comes and goes. When a bangle is melted down, it can 
take another form, e.g., an earring, chain or necklace. Names and forms are 
subject to being displaced or changed; they are limited because they are 
incidental. Therefore, what is inherent in the ornament? The gold is inherent. 
For example, a crystal is inherently colorless and transparent, whereas the colors 
it acquires, red or yellow, are incidental. You should know the difference 
between the inherent and the incidental. The inherent is called satyam and the 
incidental is called mithya. The inherent is called the substratum and the 
incidental is called the superimposition. Similarly, the actor is the substratum 
and his roles are but incidental. 


We find the combination of satyam and mithya everywhere and that is the 
cause of confusion. Satyam never appears by itself; it always puts on the costume 
of mithya. Without mithya, we can’t see satyam. For example, gold always comes 
with a name and form, just as the actor typically appears in a role. That is why 
viveka is required. When you look at the beggar on the stage, the separation takes 
place in your mind. The beggar is only a costume. The separation of the 
substratum from the superimposition has to take place in our minds. 


The waker, dreamer, and sleeper are like the roles of beggar, king, and 
minister. Are they three? Suppose you have to order a cup of tea, would you 
order a separate cup each for the beggar, king, and minister? Even though they 
appear to be three entities, there is only one. The actor is called the fourth! 
However, there are not four people, but only one person. As long as we think 
that they are independent entities, the teacher points out the actor as the fourth 
one; the one who is in and through all the three roles. There is only one; the 
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other three are only appearances. Is the fourth one affected by the other three? 
No. The virtues and vices of the roles do not touch him. The fourth is unaffected 
by the three roles. While supporting the three, he remains independent of them. 
Those three cannot exist without him, but he can exist without the three roles. 
The dependence of the roles upon the actor is mithya and the independence of the 
actor from the roles is satyam. 


Thus, there is really one, not three. There is someone who acts as a waker 
by identifying with the gross body; he acts as a dreamer when he identifies with 
the subtle body, and acts as a sleeper when he identifies with the causal body. Is 
he free of these three bodies and states? He is independent of them. He supports 
all of them. He is the substratum of each and is not limited by them at all! He is 
one who witnesses and illumines all the three states. Why do we call him a 
witness? A witness is always different from that which is witnessed. The seer is 
always different from what he sees. A knower is different from what he knows. 
The Self is the seer, knower, witness, and illuminator of the waker, dreamer, and 
sleeper. That is, he is different from all of them, independent of all of them, and 
unaffected by all of them. He is like the actor who goes through different 
costumes without being affected by them. 


Witnessing is not an act and the Self, in simply being, illumines the three 
states 


Nityam avaiti, he always witnesses. To illumine or shine is his nature. 
Witnessing is not an act. We commonly say the sun shines, illumines the whole 
world, etc. Illumine is a verb, and a verb always denotes an action. In Sanskrit, 
it is called a kriya-pada; kriya is action and pada is verb. When I say I am eating 
the food, it means I am performing the action of eating. Similarly, when we say 
that the sun illumines the world, it means that the sun performs the act of 
illuminating the world. But does the sun have to ’do’ something to illumine the 
world? All the sun has to do is shine; illumination takes place. Although we use 
the word illumination, no action is actually involved. The sun, simply in being 
the sun, illumines the whole world. Similarly, the Self, in simply being, 
witnesses or illumines the waking, dream, and deep sleep states. Therefore, 
avaiti, he witnesses. Even in using the word witness, we are assigning some kind 
of an action to the Self, some kind of a role. However, he is not a witness. All 
that is said is that the waking, dream and deep sleep states shine in his light. 
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I am neither the gross nor the subtle body 


Tadbrahma niskalamaham. Tadbrahma aham, that limitlessness, I am. 
brahman means limitless in the sense of bigness, growth. I am that brahman, 
which is unqualified or limitless. If I am limitless, what am I not? I am nothing 
else but limitless. What am I not then? Na ca bhittasanghah. Bhita is elements, 
sanghah is an aggregate. I am not an aggregate of elements, e.g., space, air, fire, 
water, and earth that make up this body. The gross and subtle states are made 
up of the five elements. Our subtle body is an aggregate of the subtle 
components of the five elements, while our gross body is an aggregate of the 
gross components of the five elements. When it is said here that I am not the 
aggregate of the five elements, it means that I am neither the gross nor the subtle 
body. I am not anatma. I am the one who is the witness or illuminator, the one 
who imparts this existence. I am that brahman. 


Niskalam. Kala means part and therefore, niskalam is part-less, undivided, 
or whole. I am not a part of brahman. Iam not a part of God. Who am I? Iam 
the whole, undivided aspect of God. 


This is what Sri Sankaracarya asks us to meditate upon at dawn. The first 
verse, thus, declares that I am sat cit dnanda. I am the sat cit sukham, Existence, 
Awareness, and Happiness. I am not this not this gross body, the physical body; 
neither am I the subtle body, the mind. I am the witness, the illuminator of the 
gross and subtle bodies’. 


1 Transcribed by Richa Choudhry and edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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The nature of the Self is further explained in the second verse. 


TICS AAS SATE ara oa Peat Fequent | 

d ate ata aaae sary: d aR I 

pratarbhajami manasa vacasamagamyam vaco vibhanti nikhila yadanugrahena, 
yam neti neti vacanirnigama avocuh tam devadevamajamacyutamahuragryam. 
Early morning, I worship him in the mind who cannot be conceived 
by speech, by whose blessing all the words are manifest and whom 
the Vedas described by the words ‘not this, not this’. That one, they 
say, is the foremost, the Lord of the deities, the unborn and 
changeless. 


The first verse begins with the word pratassmarami, at dawn I remember, 
whereas the second verse begins with pratarbhajami, at dawn I worship. What 
does worship mean here? This is a different kind of worship. This is not the 
conventional worship involving the separation or duality between the 
worshipper and the worshipped. Normally, when I say I worship the Lord, there 
is a separation between the Lord, the worshipped, and me, the worshipper. 
When Sri Sankaracarya says pratarbhajami, it does not mean I worship the Self as 
someone who stands apart from the Self. I worship the Self as my own Self. 
Here, worship means identification. 


Ultimately, we become what we worship 


Worship always involves identification. When you worship someone or 
something, there is identification. You dwell upon the object of worship. For 
example, when you worship your teacher, you always think of him very fondly, 
with reverence, respect, and love. If the worship is very intense, we find that in 
course of time, the worshipper slowly starts identifying and imbibing the 
qualities of that which is worshipped. For instance, there are many worshippers 
of Lord Hanuman who imbibe his qualities. We also observe that when a child 
adores a parent, he or she starts talking and acting in the same manner as the 
parent. This happens due to identification. This is the whole idea of updsana; 
you ultimately become what you are worshipping. 
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What is the culmination of worship? Lord Krishna says, “Those who 
worship a devata become that devata, and those who worship Me become Me.” 


Med gaai sateaqeated AJAT: | 

Fala Aled Yea Alea Faas APL 

yanti devavrata devanpitrnyanti pitrvratah, 

bhatani yanti bhittejya yanti madyajino ‘pi mam. 

Those who are committed to the gods reach the world of the gods. 
Those who are committed to the manes reach the plane of the manes. 


Those who worship spirits go to the realm of the spirits. Whereas 
those who worship Me, reach Me [Bhagavad Gita, 9-25]. 


We become what we worship. What we are today is the result of what we 
worshipped in the past. We cannot change that. But we can change what we 
want to be in the future. What shall we be in the future? We shall become what 
we worship today. 


Lord Krishna says, 


d d aÀ ae sad FOAL | 

d aa Breda Gal TAAT: Ut <- A 

yam yam vapi smaranbhavam tyajatyante kalevaram, 

tarı tamevaiti kaunteya sada tadbhavabhavitah. 

And also, at the time of death, giving up the body, whatever he 
remembers, that alone he reaches, O son of Kunti, being always in the 
same state [Bhagavad Gita, 8-6]. 


With whatever thought the jiva departs at the time of death, that is what he 
becomes. Thus, we become what we are thinking. It is a very serious matter. 


Meditation or worship implies deliberately planting a certain desirable flow 
of thought 


We cannot get away by simply entertaining a thought and thinking that 
no one else in the world knows about it. Every thought that occurs has an 
impact. If you repeatedly entertain a particular thought, your mind gets 
influenced by it totally. It assumes that form and slowly becomes that! That is 
the nature of the mind. It can be molded into any form like wax. That is the idea 
behind updsana, meditation. If I think of flying all the time, I might become a 
bird. If I keep entertaining business thoughts, I become a business person. 
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Meditation is deliberately planting a certain desirable thought flow in my mind. 
I decide what I want to think; I do not let my mind decide that. I control my 
mind by chanting ‘Rama, Rama’. I want to think about nothing else. That is the 
principle of worshipping. It is a becoming. 


The Self is beyond the reach of words, the sense organs, and the mind 


In what way do I worship the Self? Here, worship is owning up to what I 
am. Normally, what I worship is something that I visualize in my mind. Can I 
visualize the Self in my mind? Sri Sankaracadrya says, manasa vacasamagamyam. 
Agamyam is that which cannot be reached or that which is out of reach. Manasa 
vacasamagamyam is that which is not within the reach of the mind and speech or 
word. 


This powerful idea is contained in many of the scriptures. For example, 
the Self is described elsewhere as yato vāco nivartante, aprapya manasa saha 
[Taittirlyopanisad, 2-4], that from which speech returns along with the mind 
without reaching. The Self is beyond the reach of the word; you cannot describe 
it in words, nor can you visualize it in your mind. In the Kenopanisad [1-3], the 
Self is described as na tatra caksurgacchati na vaggacchati no manah, that where the 
eyes do not objectify that (brahman); the organ of speech does not objectify (that 
brahman); the mind does not (objectify that brahman). The Self is beyond the 
reach of the eyes, words, speech, or the mind. The eye stands for all the organs 
of perception, therefore, the Self cannot be perceived by any of the organs of the 
perception. Thus, all the conventional means of understanding an object have 
been denied. Usually, we can understand a thing by either of two means: when 
somebody describes it to us, or when we can perceive it through our organs of 
perception. If we can then visualize it in our mind, we can say we know it. 
Thus, to feel that I know something, I should be able to visualize it in my mind or 
perceive it through my sense organs or describe it in words. However, the Self 
that I am worshipping at dawn cannot be described in words, visualized, or 
perceived through the sense organs. It is beyond the reach of words, the sense 
organs, and the mind. 


Manasa vacasamagamyam. Here, speech stands for all the organs of action 
and all the organs of perception. The Self is beyond the reach of the organs of 
perception, the organs of action, and the mind. That is, the Self cannot be 
objectified by the organs of perception. Our organs of perception are equipped 
to perceive only the objects of the world, the non-Self. The Self is the illuminator 
of the organs of perception. This question is asked in the Kenopanisad [1-1]: 
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Said Fala HA Aa: BA MOT: HT: AA Te: | 

gai aaa agfa Fa: A HS Say FAH N 2 1 

kenesitam patati presitam manah kena pranah prathamah praiti yuktah, 
kenesitam vacamimam vadanti caksuh srotram ka u devo yunakti. 

Willed by whom does the mind fall (on objects as though) it is forced? 
Directed by whom does the main Prana function? Willed by whom do 
(the people) speak these words? Which effulgent principle, indeed, 
directs the eyes and ears? 


In this karya-karana-sanghata or the body-mind complex, we find that the 
organs of perception and action, and the mind go about doing their respective 
jobs. We do know that the organs of perception, the organs of action, and the 
mind are nothing but products of matter. They are all inert; yet, they seem to 
function as though they are conscious entities. There must be a conscious 
principle, which imparts consciousness to them. For example, when we see a 
rotating fan, the question may arise as to what makes it rotate? The question 
arises because we don’t see anything that is moving the fan; we do know that the 
fan cannot move by itself. There is something, which makes a fan rotate or a 
bulb glow. It is electricity. Similarly, what is that principle, which makes our 
organs of perception and action, and the mind function? The teacher says, 
Srotrasya Srotram manaso mano yad vaco ha vacam [Kenopanisad, 1-2], it is the ear of 
the ear, the mind of the mind, and the speech of speech. This statement does not 
mean that there is an ear in the ear, but that there is something because of which 
the ears are able to perceive sound. What is it that imparts to the ear, the 
capacity to perceive sound? What is it that imparts to the eyes, their capacity to 
see form and color? They would not have the capacity by themselves. They are 
inert and yet, they perform their actions as though they are conscious entities. 
Therefore, the teacher says that it is the Consciousness, the Self, because of which 
the eyes see, the ears hear, the mind thinks, and Prana or the vital airs also 
perform their actions. The idea is that the organs of perception are able to 
function, and perceive objects only because of the Self and therefore, cannot 
objectify the Self. 


For example, a bulb illumines the various objects such as pots and 
furniture in a room. The furniture, which itself is being illumined by the bulb, 
cannot illumine the bulb. The objects of the world, which are illumined by the 
sun, cannot illumine the sun. That which is illumined is inert; that which 
illumines is conscious. Therefore, the inert cannot illumine the conscious. The 


www.AVGsatsang.org 4 


eyes have the capacity to illumine the objects of the world, but have no capacity 
to illumine the Self. We are able to illumine objects because of the Self. 
Therefore, it is said that atma, the Consciousness, is beyond the reach of the 
organs of perception. The organs of perception can only illumine the inert 
objects of the world. The Consciousness is self-effulgent and self-shining and 
therefore, does not require the organs of perception to be illumined. It does not 
require to be grasped by the organs of action and does not require to be 
visualized by the mind. 


When we meditate on something, we typically try to visualize it in our 
minds. Thus, when we attempt to meditate upon the Self, the tendency is to 
visualize it in the mind. Here, it is said that we cannot visualize it in our minds, 
describe in words, or perceive it through our sense organs. This is told to either 
frustrate us or calm us down. We are told, ‘It cannot be described by words; 
don’t attempt to do so, calm down. It cannot be objectified by the sense organs; 
let them stay where they are and stop objectifying. It cannot be visualized by the 
mind; let the mind stop trying to visualize it.’ The sense organs, mind, and 
words can only function in the realm of the non-Self. What can my eyes see? 
With my eyes, I can only see that which is other than me! For example, what can 
my eyes see through a telescope? Only something that is other than me! Can I 
see my eyes through a telescope? Can my eyes see themselves through the 
telescope, which is itself the means of seeing? Similarly, through a small hole in 
a door, I can see whoever is on the other side. It is, however, not possible for me 
to see my own eyes through that hole. Can it be possible that the seer can see 
himself through the means of seeing? No. You cannot simultaneously be the 
seer and the seen. I simply cannot visualize myself. I am the one who visualizes; 
the seer. 


In this meditation, I am trying to visualize atma. What am I trying to do? 
I am trying to create a split in my own Self: on the one hand, I am the one who 
visualizes, and on the other hand, I am trying to visualize myself. But I cannot 
do so. I have to stop the activity of describing through words, and objectifying 
with the sense organs, or with the mind. Let all these activities stop. Relax. 
Calm down. Just be. You don’t need to experience yourself. You are of the 
nature of the very experience. You are self-shining; you don’t have to become 
something. I am worshipping that which is beyond the reach of the mind, the 
faculty of speech, and perception. I am worshipping my own Self. 
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The non-Self is able to reveal objects only due to the presence of the Self 


Vaco vibhanti nikhila yadanugrahena. Yadanugrahena, by whose grace, nikhila 
vaco vibhanti, all these words manifest, is speech also manifest. What makes 
speech function? Again, the Kenopanisad [1-5], says, 

aasad Fa ang | 

dda wal of fate ad feared 4 1 

yadvaca'nabhyuditam yena vagabhyudyate, 

tadeva brahma tvam viddhi nedam yadidamupasate. 

“Brahman is that very (consciousness) which one does not know with 
the mind and by which (consciousness), they say, the mind is known” 


— (Thus) you understand. This (deity), which (people) meditate upon, 
is not (brahman). 


Speech reveals words, and through words, speech reveals various objects and 
ideas. The Self is that which cannot be revealed by speech, but that because of 
which speech reveals. It is that which cannot be seen by the eye, but because of 
which the eyes see. It is that which cannot be thought of by the mind, but 
because of which the mind thinks. The mind does not have the capacity to think 
on its own; it is only because of the grace of the consciousness imparted by the 
Self that the mind is able to think. It is due to grace of the consciousness 
imparted by the Self that the eyes, ears, and other organs of perception can 
illumine objects. It is by the grace of the consciousness imparted by the Self that 
the vital airs function. Therefore, the Self is beyond the reach of the non-Self. 
The non-Self cannot illumine the Self; in addition, the non-Self is able to reveal 
the objects only because of the presence of the Self. 


Vaco vibhanti nikhila yadanugrahena, by whose grace or in whose presence 
nikhila vaca, all this speech, in fact, reveals the objects. That is, in His presence, 
the mind, organs of perception, and organs of action function, but He is beyond 
the reach of the mind, organs perception, and organs of action. This is said in 
order to help us gain the knowledge of the Self. In order to gain knowledge of an 
object, we use our organs of perception. When we see or hear, we feel or 
experience, or when we visualize with our minds, we feel we know the object. 
Thus, our knowledge is through our organs of perception and the mind. 


To know a clock, which is in front of me, I require my eyes. The clock 
does not have the capacity to reveal itself unless my eyes illumine it. The 
furniture in a dark room does not have the capacity to reveal itself, unless it is 
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illumined by a lamp. It is inert and needs another source to illumine it. So also, 
the objects of the world are inert and require the organs of perception to illumine 
them. The organs of perception require the light of the mind, which, in turn, 
requires the light of Consciousness to illumine them. In Vedantic terminology, 
all of these are inert, jada; that is, they require the light of Consciousness for their 
revelation. But Consciousness itself, being self-effulgent and self illumining, 
does not require the eyes and ears to illumine it. For example, in a dark room, 
we require a lamp to illumine the furniture to know that the furniture is; the 
furniture cannot make itself known. But we don’t need another lamp to know 
that this lamp is; the lamp reveals itself. Similarly, we require the organs of 
perception and the mind to know the objects of the world because they cannot 
reveal themselves. 


It is necessary to quieten the organs of perception and the mind to recognize 
the Self even though the Self is self-effulgent 


We all shine in the light of Consciousness, but do we need the mind to 
reveal the Consciousness? No. Consciousness is self-shining. It does not require 
the mind or the sense organs to reveal it. They shine because of the 
Consciousness, while Consciousness shines in its own light. It shines and 
everything shines after it. Therefore, the activity of the organs of perception 
should be dropped in order to know the Self. Don’t try to ‘perceive’ the Self 
because it is beyond the organs of perception. Don’t try to see the Self; don’t try 
to touch the Self; don’t try to smell the Self, and don’t try to taste the Self. We 
have a tendency to grasp all things through our organs of perception or action; 
don’t try to do that. Don’t try to visualize with the mind because it is because of 
‘that’ that the mind visualizes. When all the attempts on the part of the organs of 
perception and mind are stopped, we recognize the Self, which always shines. 
We recognize the Self as the self-shining Consciousness. In fact, It shines even as 
the mind and the sense organs function. However, because of the clutter of 
many things in the mind, we do not recognize it. To recognize the Self, it 
becomes necessary to make our mind and organs of perception quiet. Therefore, 
we try to make our sense organs quiet in meditation. In meditation, there is 
nothing to be seen, heard, or touched. You tell the mind also to be quiet, with 
nothing to be visualized or thought of. Then, what remains is the unadulterated 
Consciousness, and that is what you are. You are that even when the mind is 
functioning. It is not that the Consciousness becomes evident only when the 
mind is not functioning. When the mind is functioning, we confuse the mind 
with Consciousness. Therefore, it is necessary to quieten the organs of 
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perception and the mind to recognize that Self or the Consciousness is self- 
shining. Hence, the Self is said to be manasa vacasamagamyam, that which is 
beyond the reach of the mind and the sense organs, and moreover, vaco vibhanti 
nikhila yadanugrahena, that by whose grace the mind and the sense organs 
perform their functions. Then, how do the Upanishads teach of this Self? 


The Upanishads describe the Self through a process of negation since It is 
devoid of attributes and limitations 


Yam neti neti vacanirnigama avocuh. Nigama is the Vedas or Upanishads. 
Avocuh means describes. The Upanishads describe the Self in terms of neti neti or 
not this, not this. The Upanishads describe the Self through the process of 
negation. That is, what you visualize is not the Self. The one who objectifies is 
the Self, but not the object that is objectified. All the attributes and qualifications 
are negated. The self or Consciousness is unqualified. It is free of all attributes 
and limitations. The ultimate truth or the ultimate reality, which we may call 
brahman, Self, atma, paramatma, isvara, Rama or Krishna, is devoid of all attributes 
and limitations. An attribute automatically means a limitation; it excludes some 
other attribute. For example, when we say a particular person is great, the 
greatness, which is an attribute, implies that he is not little. Or, when we say that 
a particular flower is red, we mean that it is not green or yellow; it limits the 
flower to redness and excludes everything else. Any entity that posses an 
attribute or qualification is limited because it is confined only to that and can be 
nothing else. But the ultimate truth is that which cannot exclude anything. 


Truth is that which includes everything. If God is in heaven, it means that 
He is not on the earth. Different religious sects describe their gods as being in 
different heavens. Some say that their god is in Vaikunta, while others say that 
their god is in a place beyond Vaikunta. Almost everyone, except the Vedantins, 
talks about heavens. In India, most people are Dvaitins. The followers of Lord 
Narayana call their heavens Vaikunta; the followers of Lord Siva call it Kailasa, 
and the followers of Lord Krishna call it Gokula. That is where their god is and 
you will go there if you are devoted to that particular god. But the point is that if 
Lord Krishna is confined to Gokula, he is not here on this earth. However 
wonderful and divine that god is, as long as he is confined to a place, so long is 
he not in any other place. That is why we say that nothing can be outside the 
purview of God; otherwise, God becomes limited. In order for God or Truth to 
be limitless, It must be all-inclusive. There can be nothing that can be apart from 
the Truth or God. Even hell cannot be apart from God; neither can evil be 
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independent of It. Therefore, we say that God is apart from both dharma and 
adharma, virtue and vice. If God is only good, He is not bad; that means there is 
something that is excluded from God and therefore, God becomes limited. We 
say God is beyond both good and bad. He includes both and He is, yet, beyond 
both, just as the actor plays both the beggar as well as the king, while he is 
himself neither beggar nor king. Therefore, the actor pervades and also 
transcends both roles. Therefore, the Truth is both immanent as well as 
transcendent. In these verses, the teacher describes the Truth, which transcends 
all limitations, attributes, and conditions. 


The implied meaning of the words of the scriptures, not their literal meaning 
describe the Self 


A word can only describe that which is limited. Whatever word you use, 
atma or brahman, it really cannot describe brahman because every word describes 
a certain concept. A word is a sound symbol for describing a concept. When we 
say ‘clock’, the clock is a concept. Similarly, the word ‘pot’ is a concept. The 
concept is the form and the word is the name; they are the name and form. All 
words describe concepts, which are limited. Thus, the words ‘God’, ‘atma’, or 
‘brahman’ cannot really describe the Self. 


What is atma? You could say that atma is the T. However, describing it as 
‘T is also not sufficient because ‘I’ excludes ‘you’. When we say brahman is great, 
we exclude that which is small. The description of one concept always excludes 
another concept. Thus, the word ‘God’ cannot describe what we want to 
describe. Nigama avocuh, the scriptures talk about it. The scriptures say that God 
is beyond words; yet, the scriptures consist of only words. The Upanishads say 
that God or brahman is beyond words, and this statement itself is said in words. 
If words can never describe the Truth or brahman, does it mean that we will never 
know the Truth? Vedantins say that the Truth or brahman cannot be the 
vacyartha, the literal meaning conveyed by words, but are the laksyartha, the 
implied meaning of the words. 


The words are like the pole used in a pole vault. The pole is used to vault 
over a high bar, as high as eight or nine feet. One has to necessarily let go of the 
pole to cross the bar. If one holds on to the pole, one will not be able to cross the 
bar; on the other hand, if one does not use the pole, one will not be able to rise as 
high as one needs to. The pole itself is used to transcend the pole. Similarly, in 
describing brahman words are used to transcend words. If you use the words 
properly, they will enable you to transcend the words. Therefore, the teachers 
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communicate with us through the words and we have to understand their 
laksyartha, not their vacyartha. 


Neti neti, it is not this, it is not this. What is negated is the vacyartha, the 
literal meaning of the words. All the attributes are negated in brahman. The Self 
or T is free from all attributes and qualifications. Everything in this world has 
qualities. Is it not so? ‘I’, the knower is always different from the known. For 
example, the knower of a pot is different from the pot. All attributes are known 
to us. Therefore, ‘I’, the Self must be free of all the attributes because all 
attributes are known to me. 


Pujya Swami Dayanandaji tells this story of a person who once came to 
him and complained, "I am restless, I am agitated." Swamiji said, "You are all 
silence." "But Swamiji, I tell you I am restless and agitated." Swamiji told him 
again that he was all silence. The person got more and more agitated as Swamiji 
kept telling him that he was all silence. Finally, Swamiji asked him, "How do 
you know you are agitated?" “I can see that my mind is agitated.” "Okay, your 
mind may be agitated. Now, you are the knower of the agitation in your mind. 
The knower is always different from the known. Therefore, as the one who 
knows of the agitation in your mind, you are indeed free of the agitation. 
Otherwise, you would not know of the agitation." 


You can know the movement of a train, only when you are standing on a 
platform that does not move. If you are in a moving train adjacent to another 
train, which is also moving at the same speed, you will not see the movement of 
your train. To notice a movement, you have to be free of the movement. To 
notice an agitation, you should be free from that agitation. To notice a change, 
you have to be apart from that change. To know an attribute, you have to be free 
of that attribute. Therefore, who is the Self? Who is the T? What is 
Consciousness? It is devoid of all limitations, attributes, qualifications, and 
conditions. It is the one which illumines all the attributes, conditions, and 
qualifications. 


The scriptures reject the many ideas that arise in our minds: I am tall; neti, 
you are not. I am fat; neti, you are not. I am short; neti, you are not. I am a 
woman, neti, you are not. I am a man; neti, you are not. I am good; neti, you are 
not. I am bad; neti, you are not. I am a doer; neti, you are not. I am a non-doer; 
neti, you are not. 


Each one of these qualifications is negated because each of these ideas 
arises when we identify with one or the other aspect of our personalities. It is the 
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body or mind, which performs various actions in identification with the ‘I am’. 
When the body is not acting, I say I am not acting. But the Self is devoid of the 
idea of acting; acting or not acting belongs only to the non-Self, matter. Not 
doing anything is also an attribute of the body and the mind. The Self, ‘T’, is 
beyond the idea of doing and not doing, right and wrong, good and evil, dharma 
and adharma. The Self, which is beyond all pairs of opposites, is attribute-less. It 
is self-shining; therefore, you don’t need the sense organs or mind to illumine the 
Self. It is beyond all limitations, self-existing, self-shining, and because of which 
everything is illumined. You don’t have to make any effort to reach, know, or 
experience it. You are That. You don’t have to experience yourself because you 
are. The question of experiencing comes only when there is something other than 
you. You cannot be an object of your own experience. You don’t need to 
experience because you are what you are trying to be. Just be; because that is 
your nature. 


Tam devadevamajamacyutamahuragryam. Deva means god, the shining one. 
Devadevam is the God of gods, the illuminator of all shining ones. The sun is a 
deva or devata. Other devas include the moon, fire etc. Brahman is called devadeva, 
the one who also illuminates all the devatās, deities. The sun and the moon shine 
in the light of the Consciousness; they are not self-effulgent. Ajam is birth-less, 
and acyutam is changeless. Agryam is the foremost, the first one, the one who is 
the cause the substratum; he is there even when nothing else is’. 


1 Transcribed by Richa Choudhry and edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
PRATAH SMARANAM 
4 of 5 
3 


The first verse describes the Self as sat cit dnanda, while the second verse 
describes It as self-effulgent. In the third verse, the Self is described as the Self of 
all. 


OF < FX : £ ig ui ° ima H1 
gated meN ai BRA a RA À N 
pratarnamami tamasah  paramarkavarnam  pūrņamı  sanātanapadamı 
purusottamakhyam, yasminnidam jagadaśeşamaśeşamüūrttau rajjvām 
bhujangama iva pratibhasitam vai. 
Early in the morning, I bow to the limitless, that which is beyond 
darkness, which has the lustre of the sun, which is the changeless 


support known as the supreme being, in whose limitless form the 
entire universe has appeared like a snake upon a rope. 


Pratarnamami, early in the morning, I bow down to you, I salute you. We 
bow down to one who is worthy of worship and reverence. When I stand erect, I 
have a long shadow, and when I bow down, my shadow becomes shorter and 
shorter; when I fall flat, and there is no shadow at all. Bowing down is a symbol 
of falling flat at the feet of the Lord, the revered one. Falling flat means that Iam 
not there, only the Lord is there. The ultimate limit of salutation is that I, who 
am saluting, am not there; only you, whom I salute, are there. The ultimate 
meaning of namaskara is non-duality. I completely erase my ego and become one 
with you. It is like a river merging into the ocean. The river bows down to the 
ocean. That is, the name and form of the river is given up. The river is no more a 
river. One may think that the river is completely destroyed when it merges with 
the ocean. Yet, in doing that, the river only gives up its limitation of ‘riverness’. 
It is now a limitless ocean, boundless. By giving up its boundaries, it becomes 
boundless. It is not that the river has become the ocean; the river does not have 
to physically merge into an ocean to realize its true nature. What is a river? It is 
only water. It becomes a river by identifying with a name and form. An ocean is 
also water. When the river recognizes that it is water, it is liberated. The river’s 
merging into the ocean means that it loses its ‘riverness’ and ‘becomes’ the ocean. 
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Pratarnamami, early in the morning I bow down, I salute the Lord, the Self. 
Even the ego doesn’t remain; there is only the Self. The duality is completely 
dropped and that is what is meant by namami. 


Tamasah paramarkavarnam. Tamas means darkness. Param is beyond. 
Tamasah param is that which is beyond the darkness. Arkavarnam means of the 
luster of the sun, the self-shining sun. It is another way of enabling us to see the 
nature of ourselves. Darkness, here, stands for ignorance. The Self is beyond the 
darkness of ignorance, meaning that which even illumines ignorance. The Self or 
Consciousness illumines ignorance. Both ignorance and knowledge are states of 
the mind. Therefore, we are also aware of our ignorance. For example, you 
know that you do not know the Chinese language. Your awareness of your own 
ignorance is also illumined by the Self; then alone can you know it. That which 
illumines ignorance is beyond ignorance. Ignorance is also mithya. The Self is 
like the sun in that it is self-shining, self-illumining, or self-effulgent. It is thus 
beyond the darkness of ignorance, and even illumines ignorance. 


Piirnam sanatanapadam purusottamakhyam. Pūrņam is that which is 
limitless; it is filled from all sides like an ocean. Pru is to fill, fill completely. 
Sanatanapadam. Sandtana means that which is beyond the limits of time; it is all- 
inclusive, beyond the limitations of space. Purusottamakhyam is ‘known as the 
supreme being’. Purusottama is the most exalted person or important being. 
Lord Krishna says in the Bhagavad Gita [15-16] that there are two kinds of 
purusas: ksara, changing, or the effect and aksara, changeless, or the cause. 
Purusottama is beyond cause and effect. 


aS SAN 


BIA Foal Sih ATRN Vy E | 

AL: TANT Feel HEEMSAL TAM II 

dvavimau purusau loke ksarascaksara eva ca, 

ksarah sarvani bhiitani kiitastho’ksara ucyate. 

These two persons (exist) in the world, the perishable and the 


imperishable. All beings and elements are called the perishable, the 
changeless (is called) the imperishable. 


Now, Sri Sankaracdrya says a very interesting thing in the last line, 
yasminnidam jagadasesamasesamuarttau rajjvam bhujangama iva pratibhasitam vai. 
Yasmin, in whom; idam jagat, this entire universe; asesamirttau, in the limitless 
form, rajjvam in a rope; bhujangam, like a snake; pratibhasitam vai, has appeared 
indeed. 
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Creation is indescribable 


What does Vedanta say about creation? Vedanta accepts the creation to be 
like the creation of a snake on a rope. A rope is mistaken to be a snake because of 
the ignorance of the rope. This ignorance gives rise to the delusion that it is a 
snake, or causes the projection of a snake where there is a rope. So is there a 
snake or not? If there is no snake, how do you see it? The person who suffers 
from the delusion of the snake does indeed see a snake. He has palpitations and 
high blood pressure, and is frightened by the snake. A non-existent snake cannot 
create all these effects in a person. If there is no snake, it will not be perceived. 
On the other hand, if there were a snake, it would not disappear when you throw 
light upon it. A Vedantin would neither say that the snake is, nor that the snake 
is not. It is anirvacaniyam, indescribable. There are only two categories: is and is 
not; there cannot be a third category. The snake does not fall into any category. 
This is the nature of the creation. Just as a snake is created out of a rope, so also 
is the universe created from brahman. It is mithyā, unreal. Can you tell me where 
the snake is? Is it in the mind? If it were in my mind, the snake should be 
wherever my mind is. But it is not so. If the snake is not in my mind, is it in the 
rope? If the snake were in the rope, the snake should be wherever the rope is. 
Even upon shining light on the rope, the snake should be there; but, it is not. 
Thus, the snake cannot be said to be either in the rope or my mind. It is 
anirvacaniyam. 


Every object in the world has asti, bhati, priyam, nama, and riipa 


Bhuja means arm; a snake moves on it arms, not on its feet, and that is 
why it is called bhuja. Just as a snake appears on the rope, so also, the whole 
universe appears in brahman, the Self. What is this universe? It is all the names 
and forms. For example, what is a clock? A clock has a name, nama, and a 
corresponding form, rūpa; it is, asti; it shines, bhati, and it is useful, priyam, dear. 
Thus, a clock has all five aspects in it: asti, bhati, priyam, nama, and riipa. I speak 
of a clock because I am aware of it. It shines in my awareness, and it is dear to 
me because it is useful to me. Every object in the world has asti, bhati, priyam, 
nama, and riipa. What separates one object from another is the name and form. 
Asti bhati priyam is the most common denomination. For example, both a bangle 
and an earring have the common denominator of gold. We can say that gold 
appears as various ornaments: a bangle, an earring, a chain etc. Similarly, asti 
bhati priyam, which is the real content, appears as the different names and forms. 
An ornament is gold plus a name and form. Similarly, an object is asti bhati 
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priyam plus aname and form. Just as gold appears as various ornaments, so also, 
asti bhati priyam, sat cit ananda, the Self, or brahman appears as this whole universe 
of names and forms. Just as a rope shines as a snake, so also, brahman, asti bhati 
priyam, or sat cit @nanda appears or shines as the entire universe of names and 
forms. 


We should change our focus from nama and ripa to the fact of asti bhati 
priyam 


Yasmin, in whom, asesam jagat, this entire universe, has appeared. The 
entire universe can be reduced to names and forms. This universe of names and 
forms is nothing but the manifestation of asti bhati priyam or sat cit ananda. In the 
Isvasyopanisad, the first vakya is isa vasyamidam sarvam yatkifica jagatyam jagat, 
whatever is moving or changing, every name and form should be known as 
isvara. This is the Lord, brahman, asti bhati priyam, or sat cit ananda. That is all that 
counts! What counts in an ornament? It is the gold. An earring, bangle, chain, 
or any ornament is but gold. All we need to do is change the focus of attention 
from the name and form to the gold. Similarly, all we have to do in this world is 
to change our focus from the name and form to the fact of asti bhati priyam. Asti 
bhati priyam is not out there; it is one’s own Self. The whole universe of names 
and forms is superimposed upon the ‘I’. It is the T, the Self, sat cit ananda, which 


shines in the varied multitude of names and forms in this universe. 


I bow down early in the morning to that Lord who is pirnam, Whole and 
Complete, sandtanapadam, the eternal abode, and purusottamakhyam, known as 
purusottama in the scriptures. Pratassmarami, I remember, pratarbhajami, I 
worship, and pratarnamami, I bow down, I salute’. 


1 Transcribed by Richa Choudhry and edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
PRATAH SMARANAM 
5 of 5 
Summary 


This is a stotra or hymn consisting of three verses to be meditated upon at dawn. 
These verses are an excellent means of meditation if one can remember them 
along with their meaning. They are useful for meditating upon the truth of one’s 
own Self and to remind ourselves of who we truly are. 


It is a good idea to set aside sometime everyday, to step out of all our roles 
and duties. All our costumes are given up during this period of meditation. An 
actor can perform his role properly only when he is aware of his true nature. 
Even when he is acting as a beggar, there is an awareness of who he truly is in 
his mind. He doesn’t get lost in his role; if he were to get lost in his role, he 
would not be able to act properly. That is the real skill of an actor. Only when 
he remembers his true identity in his own mind, can he create a distance between 
himself and his role. Only then can he perform his role effectively. Therefore, 
we reflect upon these verses in the morning and remind ourselves of our 


essential nature. 


We get into a rut; we get sucked into this vyavahara of likes and dislikes, 
and soon, we are entangled in them. However, we need to be clear of this 
vyavahara even while remaining in it. Like the actor who really does not beg 
even while begging, we should be able to perform our duties without really 
getting affected by them. What happens when the distance between the actor 
and the role is not maintained is that the problems of the roles become the 
problems of the actor. Therefore, it is necessary to create a distance between the 
actor and the role. 


These verses help us create a distance between ourselves as actors, and the 
roles that we are required to play. When I create the distance, I accept all the 
various roles, whether of a daughter, or mother, wife, mother-in-law, or 
grandmother. I see that I am separate from all of these roles, free from all their 
attributes, and untouched by them. Just as an actor remains untouched by all the 
problems pertaining to the roles he plays, so also can I remain untouched by the 
problems of my roles, if I create that distance. This is the creation of a distance in 
understanding, not a physical distance. It is not a distance where I see myself 
standing in a corner, apart from myself. This distance lies in distinguishing 
between the person and the personality; it lies in knowing that the person is 
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working through the personality or the body-mind complex, which is the 
costume given to me to perform various functions. If this distinction between the 
person and the personality, the actor and the role, or the Self and the non-Self is 
known and maintained, life becomes a play. If we do not maintain the distance, 
it becomes samsara. The only difference between a liberated soul and a sazisari is 
that one maintains the distance while the other doesn’t. Instead, he lumps the 
Self or the person and the non-Self or the personality together. Where there are 
two, there is a delusion of there being only one. That is why all the problems and 
limitations of the personality become the problems and limitations of the person. 


This stotra helps you create a distance. The verses help you in a time of 
crisis. When you are crying, you can examine who is crying; when you are hurt, 
you can ask who is hurt, and when you are insulted, ask who is insulted. It is the 
body and the mind that is insulted. It is alright; you are none of that. You 
should create a distance because it is true that you are not that. 


You are none of the roles that you play. If you remained a mother or 
father or a husband or wife, you would always be that. Instead, when one is the 
father, he is not the son. When he is the son, he is not the father, and so on. 
Therefore, all roles are relative and incidental; the essential you is different from 
each of them. Do create a distance between the essential and the incidental. This 
is the solution to all our sorrow. Solving all the vyavaharik problems is a different 
matter; it is not the concern of the Vedantin. There is nothing to be sad about. 
When we create the distance, we have better composure of mind, and can solve 
our problems more easily. 


The last verse says that even the two categories of the Self and the non-Self 
do not really exist. What you call as the non-Self, the creation, is nothing but the 
Self shining as this universe. In the ultimate analysis, there are not two 
categories. Even though we are asked to create a distance between the Self and 
the non-Self, it is better to recognize that there is only the Self, only one, only 
brahman, the Limitless. What does it matter what one wave does to the other 
wave because you are not the wave at all; you are the water. 


In the last verse, the difference between the Self the non-Self is ultimately 
negated. The anātmā or the jagat is not separate from brahman. Brahman is 
separate from the jagat, but the jagat is not separate from brahman. The actor is 
separate from the beggar, but the beggar is not separate from the actor. The Self 
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is separate from the non-Self, but the non-Self is not separate from the Self. This 
is the most profound teaching of Vedanta’. 


1 Transcribed by Richa Choudhry and edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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Prayer and Prayerful Life 
Swami Dayananda Saraswati 
(2004 Anniversary Address) 


As a human being I need to live intelligently. There is no choice. 
Endowed with choice every human being has no choice in exercising 
choice. And to exercise choice intelligently, one needs to follow a 
certain matrix of norms. Recognizing and choosing these norms 
stems from a certain maturity, and that maturity one needs to have to 
conduct one’s life intelligently. One can’t afford to mature later; one 
has to be mature. The most significant mark of maturity is the 
degree of objectivity one has towards oneself, towards the world and 
towards one’s own ambitions for varieties of things. 


One needs to be objective. One swami was talking about the 
sentence artham anartham bhavaya nityam, which he translated as, 
always (mityam) consider, think of (bhāvaya), wealth or money 
(artham) as fraught with afflictions, sorrows and disappointments 
(anartham). One of the listeners was inspired and was ready to give 
up his wealth (artha). He wanted to know, “Where will I give this 
wealth?” The Swami said with a big smile, “Give it to me!” That’s 
not Indian. We never say that a sannyasi is wedded to poverty; he 
is wedded to the Lord of Laksmi, Laksmipathi, Narayana. That 
[aversion to wealth] is a different type of thinking, which has 
nothing to do with us. We don’t look upon money as something 
secular. [Nor is] there is a spiritual pursuit and a secular pursuit. 
These kinds of divisions come from immature thinking. In our 
vision, there is nothing secular. 


If you understand what God, Isvara, is, then one thing becomes very 
clear. ISvara is not another person who can, for instance, have his 
own email address god@heaven.org. The people who propose such a 
God are the people who think that God is formless and he needs a 
location. When you don’t think, you can propose a lot of things. 
To think that God is formless, and that formless God needs a 
location, you must be a very special person. According to me, a 
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special person is one who needs a specialist. And more than this, 
they are very sure that this formless God is male. It is very funny. 


If you look at the whole situation, you find that everything is unlike 
you. You are the only one like yourself. I am not talking about 
your fingerprints. I am not talking about the print of your DNA. I 
am talking of you as a consciousness being, the subject and the 
cognitive person who is the central figure in the scheme of things 
that you objectify. Time is unlike you because it is an object of 
your consciousness. Space is unlike you; it too is an object of your 
consciousness. In time and space anything you encounter is an 
object of consciousness. All those who are near and dear are objects 
of your consciousness; the objects of your dislike and hatred, all of 
them, with no exception, are objects of your consciousness. You are 
the only subject who is referred to by the pronoun ‘IT’. 


If you consider the pronoun ‘he’, there are any number of people 
who can be referred to by ‘he’. Even your dog is referred to by the 
word ‘he’. The pronoun ‘she’ can be used to refer any female. 
Even the cyclone that was severe in the Bahamas and toned down in 
Florida is a ‘she’, because the previous one was a ‘he’. There are 
any number of people and things whom you can refer to by the 
pronoun ‘she’. There are also many objects which you can refer to 
by the neuter pronoun ‘it’. 


By the second person pronoun ‘you’, you can refer to the entire 
humanity. When you address each one as ‘you’, you can use the 
word ‘you’ to refer to any person. But you cannot use the word ‘I’ 
anywhere else. The word ‘I’ is also a pronoun, the first person 
singular pronoun, but it can refer only to yourself. That is true 
because there is only one subject, ‘I’. The object is something that 
you objectify, that is, it has to be obliged, as an object, by a subject. 
Unless you see me, I am not here [for you]. Unless you recognize 
me, objectify me, I am not here. Even when I am talking I see 
some people laughing, some people not laughing and those who are 
not laughing nudging the next person asking, “What did he say?” 
It’s not that they suddenly became deaf. But for all practical 
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purposes, some of these people were deaf because their minds were 
elsewhere. One needs to be there. I cannot reveal myself to you 
unless you oblige me. You need to hear me, you need to see me, 
otherwise I can’t reveal my existence to you. The good thing is that 
the truth is the same with reference to you. I need to oblige you in 
order for your existence to be revealed to me. That really proves 
one point. Out of mind is out of sight. Out of sight can be within 
one’s mind, but out of mind is always out of sight. 


If God is someone who can be objectified, having his own address in 
a given place, then he becomes an object. He is, therefore one of 
the many objects in your life. Just as your brother is in California, 
you sister is in New York your parents are in India and your uncle is 
in Texas, God is in heaven. You can understand now how foolish it 
is to think that God is an object. If God is not an object, you, the 
subject, become God. That would mean that God is 5’7”, your 
height. You have your own limitations in terms of knowledge and 
so many things. Any which way you look at yourself you find 
yourself wanting. | Money-wise always wanting, influence-wise 
wanting, longevity-wise wanting, in other words time-wise wanting; 
spatially you are here and not elsewhere, wanting, memory-wise 
wanting. When you are wanting in every way, then emotionally you 
are not going to be adequate. That I am wanting conditions my 
emotions, so emotionally I am bound to be wanting. This cannot be 
God. Maybe God has got to be both object and subject. To be 
object and subject, God, Isvara, should transcend both, should 
include both. There should be nothing outside ISvara, nothing 
besides Isvara, no equal to Isvara. While Isvara transcends 
everything, nothing transcends Isvara. This is the truth and is 
something to be understood. 


It is different from the claim that somebody loves you, which is a 
belief. It cannot be understood. Many a good relationship is broken 
because the other person’s heart is not read by you. How are you 
going to understand somebody’s love for you? You believe this 
person loves you. You see it in the eyes. But some people know 
how to make the eyes glitter as though there is love. That someone 
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loves you is a belief, but that you love is real. If you have reason to 
believe that you are loved by somebody, even though it is a belief, 
you had better believe it. It is healthy to believe that. We don’t call 
it belief; we call it trust. 


Such an important thing like love is to be trusted, but for us, God is 
not something to be believed. God is to be understood, and every 
thing else is to be believed, really. If you really understand physics, 
chemistry or any subject matter, everything is pending understanding, 
pending further understanding and pending further data. We just 
accept it for the time being. It works, and therefore we accept it. 
Newton was right until Einstein came along. Even his theory was 
questioned by people who were doing research in quantum 
mechanics. Therefore, please understand that everything else is a 
belief. Only God can be understood, because all that is here is God. 


I have a lot more to say about this, but confining myself to the topic 
announced I’d like to tell you that to be objective is to understand 
that all that is here is ISvara. And to be mature is to be objective. 
In the scheme of things I find myself an individual, an individual 
with certain limitations. Each individual has his or her limitations 
and a person without limitations becomes what we call Isvara. If 
everything is ISvara then ISvara becomes limitless in knowledge. In 
other words, he is uninhibited in knowledge. He is uninhibited in 
Sakti, power, uninhibited by time, uninhibited in pervasiveness. This 
makes the Lord Bhagavan. This is the meaning of bhagavan. 
Balavan is one who has bala, strength; gunavan is one who has guna, 
virtues; dhanavan is one who has dhana, wealth; and bhagavan is one 
who has bhaga. What is bhaga? These are the bhagas—limitless 
knowledge, limitless over-lordship, limitless strength, limitless 
capacity, limitless glory and limitless objectivity. Every glory is 
ISvara’s glory. This is all in our culture. If you praise somebody he 
will say ‘This is all bhagavan ka haf. This is very common because 
people in general understand this. Isvara can be taught, can be 
taught like mathematics. It is an equation. All that is here is Isvara 
is an equation, maha-equation. But that is not our topic here. 
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When I look at myself as an individual, I am limited and therefore, I 
have desires, ambitions one can say. One has ambitions. There is 
nothing wrong in having desires. Some people maintain that you 
should not have desires, because if you do, you will have 
disappointments. This is very simplistic. It is like suggesting that 
you treat a headache by removing your head. As long as you have a 
head, you will have headaches. Thinking that you have to remove 
desires is just wrong. That you have desires is a privilege. Don’t 
think that I am being condescending or compromising. I am not. I 
mean this. A cow cannot have desires. Even an American cow 
cannot say to the bullock, “Honey shall we eat out today in a 
Chinese restaurant?” It can’t have a desire like that. It is 
programmed and will behave instinctively. Therefore desiring is a 
privilege. You can only say that you don’t know how to manage 
your desires. You can say that. Then, you have to learn how to 
manage them, but you can’t say “I don’t know how to manage my 
desires, so I want to remove them.” You cannot remove your 
desires. Do you know why? Because you didn’t decide to have 
them. 


Nobody desires to have a desire. They enter into us whether we like 
it or not. As you go along, you pick up desires, and you don’t have 
a say over this. You can only say, “I want to fulfill these desires.” 
That’s your choice. Desires themselves do not make a difference in 
your life or in anybody’s life. What matters is whether you go along 
with the desire and decide to fulfill it. Then you employ the means 
of fulfillment. If it is pursuit of knowledge, there is a method of 
fulfilling that desire for knowledge. If it is a desire for an academic 
degree, there is a means of fulfilling it. Whatever be the desire, 
there is an appropriate means to fulfill it. It is a privilege; therefore, 
let us understand what is intelligent living. 


That I have desires is a fact and a privilege. It is a privilege to have 
a capacity to desire. That I have ambitions proves that I am healthy. 
I want to fulfill them and these are my plans. I doubt, however, that 
these plans are adequate. Consult most of the New Jersey people 
who are doing consulting. That means they have no job. You need 
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to consult somebody who is supposed to know, who is supposed to 
be an expert. Consult that person and have a thorough plan. You 
shouldn’t dart out into the darkness; you have to do your homework. 
That is an important thing. Now suppose you’ve done your 
homework and do what is to be done. You have made a flowchart 
and proceed step by step. Yet, at every step you must know that 
there are hidden variables, because when one is not all-knowing the 
hidden variables are inevitable. 


There are hidden variables all the way. That is why some people 
have professions in re-engineering—it is because of too many hidden 
variables. Re-engineering involves finding out new hidden variables. 
The old pitfalls are gone, but there are new pitfalls and you are 
never going to figure out all the pitfalls that are going to be there. 
That’s okay. It is part of the game. If everything is known to you, 
then life will be a bore. If there is no way of knowing anything 
then it is not possible to live. You have some knowledge, a certain 
capacity to foresee, and you do what you can do. To be intelligent 
is to expect the hidden variables and to control them. My God, I am 
not even able to control the known variables, where is the question 
of controlling hidden variables? That is the reason you need to be 
pragmatic. 


To be pragmatic is to acknowledge that there are hidden variables 
and that I can’t call all the shots. Even Tandulkar loses the middle 
stump. It is all a game of averages, like baseball. You look, and 
the other fellow has the ball. If at all you connect, it goes foul. The 
entire life is playing a game of averages. Therefore you need to 
control the hidden variables to some extent at least, so that you don’t 
feel helpless. You help yourself because one can’t afford to feel 
helpless. That paralyzes you. Therefore you help yourself with 
prayer. 


Understand what is prayer. We always pray even before we begin 
something. After the conclusion of a task we offer a prayer of 
gratitude that we could conclude. Before undertaking a task, we 
offer a prayer so that it is completed. Whether you write a book or 
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you build a house there is an opening prayer for successful 
completion. Before building a house there is a ground-breaking 
ceremony. When you write a book, you first write a verse of prayer, 
and then only do you proceed. There is, in our tradition, this 
particular mandate that you are not supposed to read a book if it 
does not begin with a prayer. There are some exceptions to this 
rule, to allow for the possibility that the author prayed mentally. But 
I want you to understand the spirit of this. Any undertaking is 
always begun with a prayer. Bhojana-arambhe prarthana bhojana- 
madhye pratthana bhojanante prarthana, at the beginning of eating 
there is a prayer, in the middle there is a prayer and at the end there 
is a prayer. This is true in everything. This is to control the hidden 
variables. 


I heard a talk at the Millennium Summit in which someone said, 
“Some people do actions, some people pray. Those who pray don’t 
take responsibility and I am responsible.” I am saying that to say a 
prayer is to take responsibility, is to acknowledge your limitations. 
The limitation is not now and then. It is all the way. They say that 
there are many slips between the cup and the lips. I say that there 
are also slips between the lips and stomach. The food can go to the 
windpipe, choking the person. There are slips everywhere. 
Therefore, one not only has to pray on given occasions, one has to 
be prayerful all through one’s life. It is pure pragmatism. That is 
what a Hindu way of living is. And it is true for any practical 
person, no matter which Lord he is praying to. If you pray in 
English, God will understand; if you pray in Hebrew he will 
understand; if you pray in Latin, there is nothing that is ‘Latin and 
Greek’ for God. He is a linguist. If you pray in Hindi he will 
understand, and if you pray in Sanskrit, he will feel quite at home 
because that is his own language. It is a question of understanding 
Isvara. One has got to be prayerful in one’s life in order to let 
helplessness go. Helplessness leads to frustration and life is a series 
of frustrations. Because of this, one develops angularities before one 
reaches thirty. One needs to be prayerful. 
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Finally, there is one thing I want to tell you. In our tradition we say 
that when you make a journey, you should always pack enough for 
an extra day. You may have to stay one more day, so you have 
clothes and everything you need for one more day. You have all 
that because you have to be prepared. Our forefathers always packed 
up something extra. Before undertaking a yatra they would offer 
danam. Even today, at the time of marriage, they will offer danam, 
because they are going to start a yatra, a pilgrimage in life. Married 
life is a pilgrimage, and therefore, they give danam. This giving is 
packing up something extra. You have to pack up something extra 
in life every day. That is why we do the daily prescribed rituals, 
nitya-karma. Giving danam is one way by which we pack up what 
we call the difference between success and failure. It is not that 
prayer has to be answered all the time. If it is not answered, that 
does not mean that the prayer did not produce the result. Something 
else is working against the fulfillment of the desire, and the prayer 
was not enough to neutralize that. Prayer is karma, it is action, it is 
pragmatism and it is an intelligent way of living. 


Two thing produce what we call the anugraha, punya, the unseen 
thing that accounts for success. One is a reaching-out karma. I 
won’t call it charity, because I don’t believe in charity. It implies 
that you are giving charity, but you yourself require a lot of charity. 
We are all the recipients of the charity of so many forces. So how 
can we talk about charity? Charity is not the word. I reach out and 
do something that produces punya. 


vapi-kupa-tadakadi devatayatanant ca 
annapradana-aramasca purtam ityabhidiyate. 


In those days they used to say that one should build a vapi, a 
reservoir of water, a way of harvesting water; kūpa, a public well; 
tadaka, a pond for the cattle in the villages; adi, etc., which can 
include a school, clinic and so on; devata-ayatanani, a temple, an 
abode for the devatas. Then, annapradana, providing food or 
providing certain opportunities for people to earn their livelihoods; 
aramah ca, places of rest and so on. All these, purtam iti abhidiyate, 


www.avesatsang.org 


are called purta-karma, karma that produces punya because your free 
will is employed here. You need not give, but you give, and that 
means that you choose to give. That is free will. 


Every other action is because of attachment, because of affection, 
because of friendship or because of a situation where you have 
empathy. If you are empathetic, you are undergoing pain. 
Empathetically we give, and that empathy is what generally 
motivates giving. But any reaching out is purta and definitely 
produces punya. That action that is impelled by empathy also is not 
totally free. Free will is a hundred percent only in prayer. Think of 
it. You may say, “Swamiji in distress we pray.” In distress you can 
hit the wall. You need not pray. Prayer is a one hundred percent 
expression of free will, and it has to come from maturity. That 
maturity is the understanding that it has an effect. The 
understanding that prayer is necessary to take into account the 
hidden variables. 


Especially when you want to change somebody, you had better pray. 
You can’t change your children. You know that very well. “I am 
fourteen, Mom. Don’t advise me. I am fourteen.” ‘Fourteen’ means 
everything is over. You had better pray! Everything will be okay. 
Pray. Once upon a time I thought I could change people. That was 
my thinking. I accepted people in a resident course in India, fifty 
people. I thought I could change them all. I know it all, I can 
change them, I can teach them what I know and I can make them 
spiritually enlightened. They enlightened me before I could do 
anything. They changed me. All that you can do is try to make 
people think, make people understand, and pray. That’s all one can 
do. Years can roll by but nobody changes. Pray, otherwise you will 
feel frustrated, helpless, especially when it come to changing a 
person. Therefore, do what you can do and pray because prayer is a 
means, a karma, which can be physical (kayikam), oral (vacikam), or 
mental (manasam). 


The gurukulam is here to help you in this, and I want you to make 
use of this place. Attend camps and come on the weekends. On the 
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first and third weekends we have regular classes. You can come and 
learn all about our tradition. Then there are books and tapes which 
you can use to continue to learn at home. Please understand how 
valuable this is. One gentleman from Bangladesh told me that there 
are one crore, ten million, Hindus there, and they can’t live there 
freely. Every day is a problem. A lot of destruction is going on 
and they live with the threat, “Either change, or get out, or we will 
kill you.” This is this kind of situation we have in Bangladesh and 
we pray for them. We can be grateful that here we can explore our 
tradition freely. So make use of the resources at the gurukulam. 
Thank you all. 
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Prayer and Prayerfulness 


Swami Dayananda Saraswati’ 


A prayerful attitude is different from an act of prayer. The attitude one has towards 
money, family, and other living organisms on this earth is something that grows upon one as one 
grows up in a culture, even without knowing the background behind it. It is not that we have a 
real understanding about money, for example, that leads us to have a certain attitude towards it. 
As you grow up in a culture with parents subscribing to certain values, there is a certain attitude 
that grows upon you with reference to various things. In the Indian culture, for example, if you 
step on a book unwittingly you ask for pardon. This is peculiar only to our religious culture. It is 
not that the person who does that necessarily understands the background behind that attitude. 
After all, why should you not step on a book, especially an Indian history book, which you really 
have no value for? It is because we have a certain attitude towards knowledge that does not allow 
you to do that without asking for pardon. We have a certain reverence towards land, home, sun, 
etc. Is it born of understanding? I would say yes, and no. There is some understanding. You 
offer a prayer to the land which you are going to till to grow a crop, or build a house on. It is 
born of a certain attitude. Here there is an act of prayer born of a certain attitude. What does that 
person understand? There is some understanding, I am sure, that it is not all in his hands. Since 
you can have certain assumptions which may be wrong, and because of which you can get into 
trouble, you have a prayerful attitude, and that keeps you safe. That attitude is manifest in the 
form of a simple action—a prayerful action. The attitude pervades your entire life—your thought 
life, and your life of activity. But it pervades in a very hazy manner when there is no 
understanding, or incomplete understanding, for you cannot have an attitude without 


understanding. 


Prayerful Attitude is Born of Understanding 


Reverence to the world itself and the forces that govern it is born of a certain limited 
understanding. If I ask an Indian villager, “Where is God?” he will say, “Everything is 
Bhagavan; he is everywhere.” When he says this, does he understand it totally? He has some 
idea, some understanding, and this is what naturally grows upon you as you grow in a society that 
has such attitudes. The validity of the attitude or the staying capacity of the attitude is entirely 
dependent upon how much you understand the background behind it. The understanding of the 


background is what we learn from the sources that are supposed to educate us. Books like the 
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Gita, and so on are supposed to teach us the background behind the attitude that one picks up 


naturally. 


A prayerful attitude towards life in general is the attitude of a person who understands 
certain realities. It is very clear that a human being is subject to limitations. The limitations are 
not in one area. Any which way you look at your life—in terms of resources, knowledge, power, 
and health—you see that you are limited and not limitless, the Lord. We have a great word for 


the Lord, a self-explanatory word—Bhagavan. 


The Meaning of Bhagavan 


Bhagavan really makes you understand what you are not. This Sanskrit word is like the 
word balavan. The word bala means strength; van is wala in Hindi, a possessive suffix. The one 
who has strength is balavan (balam asya asti iti balavan). We know dhanavan means one who 
has dhanam, wealth. One who has virtue, guna, is gunavan. By the simple logic of extension, 
without knowing Sanskrit, we can say Bhagavan means one who has bhaga. Here the tradition 
comes into the picture. The meaning is arrived at by more than just language. There is also a 
certain meaning that is given by convention (rudhi). That is the meaning imputed to this word 


bhaga, in the word that comes down to us as Bhagavan. 


You can’t understand something new unless you have something similar from which you 
can expand your understanding. In your infrastructure of understanding, if you have certain 
elements akin you what you are trying to understand, then you can absorb the new piece of 
knowledge. If you don’t have anything similar in the infrastructure, it is very difficult to 
understand. If you have put in enough effort and gathered enough information in a given 
discipline of knowledge, then a little more can be understood because in your infrastructure of 
understanding you have the necessary elements. Whether it is business, astrology, or astronomy 
you have to know the basic principles and terminology used in order to understand. This is the 


kind of situation we have in terms of knowing. 


To understand Bhagavan you must have the experience of something similar to 
Bhagavan. Bhaga is over-lordship (aisvaryam — iSvarasya bhava aiSvaryam). The term over- 
lordship cannot be understood unless you have had the experience of being someone who has that 
over-lordship. Otherwise, the word will be flotsam in your mind—it won’t sink in. A word is 
supposed make the meaning transpire in the mind and disappear. When you don’t understand, 


only the words remain in the mind. They don’t disappear. Complete over-lordship is totally 
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unknown to me. Over-lordship of what? I am lorded over by everybody and by all the forces. I 
can’t touch a live wire unless I want to get electrocuted. I have to obey the forces all the time. If I 
want to avoid unpleasant situations, I have to conform to the laws. I have no over-lordship so 
how can I understand over-lordship? This is why Bhagavan is not assimilated by us. The word 
God does not mean much to a person even when there is a feeling that there is a force etc., that is 
all-pervasive and so on. But the assimilation of over-lordship is possible if we have something in 


our own experience in terms of over-lordship. 


Look at yourself. Your strength, your prowess, freedom and choices indicate that you 
have aisvaryam when you relate to a small ant. When you see it drowning you can crush it or 
leave it to its fate. If the ant can pray, then you are the Lord according to it. You can help. The 
ant doesn’t know who helped. It was an unknown hand. It was miracle. You have a satisfaction; 
you have over lordship. With reference to certain forms of life you are [Svara. That sensitivity is 
important. Then you find yourself enjoying aisvaryam with reference to certain things. You are 
at the giver’s end. You are not the one who is benefited, but the benefactor; this is aisvaryam. 
But when you are not in the drivers seat, not in control, then your over-lordship is gone. You 
don’t have aisvaryam. In your infrastructure of understanding, however, there is this experience 
(anubhava) of being a giver, a benefactor, with reference to a few things, like a little ant and so 
on. The experience of aisvaryam and also helplessness is there for a human being. Suppose that 
particular disposition, that bhavanda, of being a benefactor, is uninhibited and extended to every 
being. That aisvaryam that is experienced is bhaga—limitless aisvaryam. The one who has 


uninhibited aisvaryam is Bhagavan. 


Now look at your self with reference to an animal. It can’t read. You can because you 
have knowledge ( jñānam). In terms of knowledge you are able to give. But still, there are 
questions that pose problems. For instance, why is the flower red? You have to say, “I don’t 
know.” All our knowledge is inhibited, limited by “I don’t know.” Suppose there is knowledge 
without any such thing, as ‘I don’t know’, then it is complete knowledge. This is Bhagavan— 


limitless over-lordship and limitless knowledge. 


Limitless wealth, sri. Everybody has money, even a person who lives by begging. 
However rich a person is, he is always wanting more. He has money, but not money to give—a 
limitation. Everyone has a limit. There is no question of wealth (sri) being total. Suppose what 
you have as yours includes everybody else’s; that is total wealth (samagra-sri). Limitless sri— 


the wealth that you have is included in whose wealth. Even though you think that it is your 
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wealth, if that is also included in the wealth we are referring to here, then it is limitless sri. The 
experience of being one who has wealth (dhanavan) is known to you when you are in the giver’s 
position. Here we are talking about uninhibited giving. We are all at the receiving end; everyone 
depends on someone else for something or the other. The one whose wealth is infinite, who is 


always at the giver’s end is the real dhanavan. This is Bhagavan. 


Viryam, strength. You have that experience (anubhava) also. You can create, destroy 
and sustain, but in a limited way. One whose viryam, or capacity (sadmarthyam) is limitless is 


Bhagavan. He is the one who has absolute strength, balavan. 


You have certain glories, but the one who has all glories, including your glories too, is 


the one who has real glory, yaśas. 


You have a degree of freedom towards certain things—balloons, tops, marbles—you are 
not interested in them at all now. You neither hate them nor want them. But as a child they were 
very important. Now, having grown up, you have vairdgya towards them. There is a fullness 
(purnatvam) with reference to them. The freedom that you experience when you relate to things 
like this is total and uninhibited. This is the freedom, the vairdgya, of Bhagavan with reference 


to all things. The one who has total vairagya is Bhagavan 


All these are called bhaga—total overlordship (aisvarya), all knowledge (jfidna), infinite 
wealth (Sri), absolute capacity (virya), all glory (yaSas), complete dispassion (vairagya). The 


one who has bhaga is Bhagavan. 


Window to Understanding Bhagavan and Acknowledging Helplessness 


While understanding Bhagavan we understand our limitation in terms of wealth, 
knowledge, strength, power, objectivity (vairdgya). In spite of limitations, if the limited person 
experiences freedom with reference to certain things, he is enjoying the condition of [svara— 
relatively. The one who has all this absolutely is Bhagavan. He is Isvara. Therefore, 
helplessness is natural to a human being. When there is helplessness we need a certain attitude. If 


the attitude is not there, we are going to feel helpless all the time. 


Our appreciation of [vara becomes clear when we understand /svara as Bhagavan. The 
word Bhagavan reveals the nature of [Svara to us. I see myself in a certain way as one having 
limitations in terms of wealth, power etc. I also see myself as having a certain freedom when I 


relate to things that are absolutely at my mercy. Then I am different. And that is the window for 
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us to see what JSvara could be. That uninhibited aisvarya, fullness, freedom from longing etc., 
that we experience occasionally gives us an insight into what is [svara. We understand Isvara 
intimately as one who is limitless in terms of all these attributes (gunas), these auspicious 
attributes (kalyanaguna). Thus, Īśvara is the one who is endowed with all these auspicious 
attributes (kalyGnaguna-sampanah isvarah). Infinite auspicious attributes are there, and I am 


fraught with limitation. This brings about a certain helplessness on my part. 


Whether or not I understand it, the fact that I am helpless is very clear, because I cannot 
even predict what I am going to think next. What will be my next thought? Since I cannot even 
do this, I do not have the future in my control. Death is always around the corner. Disease is 
always there. It can overpower me. The forces that I have to deal with are more powerful than the 
power that I can command. There is always helplessness. I try to manipulate the world as much as 
I can, but the world also manipulates me, because I form the world for others. I try to change 
people and they try to change me. Every individual feels this helplessness. Either I am stuck with 


this helplessness or I deal with it. This is where I have to make use of my knowledge of Isvara. 


Understanding /§vara 


Ivara is the cause for what is here— this entire world (sarvam jagat), known and 
unknown to me. When you say ‘entire’ (sarvam), you are referring to what you know plus what 
you don’t know. Otherwise, sarvam has no meaning. I know something about this world. In 
addition, there are a lot of things that exist that I do not know. Together they are sarvam. This 
entire jagat including my body, mind, sense complex is not away from /Svara. In other words, 
Isvara, a conscious being recognized as all-knowing, all-powerful as Bhagavan, is not only the 
maker, but also the material cause for this jagat. This is not generally understood well. We gloss 
over this. The material cause is a very important factor in understanding the nature of [Svara. The 
jagat is born of Isvara. If Isvara doesn’t require to borrow any material to make this world, then 


from a standpoint /svara is also the material cause. 


It is ike your own dream. In the dream, you are the maker of the dream world, and you 
are also the material cause for the dream manifestation. Therefore, we only use the word creation 
in the sense of the knowledge that is involved, the vision that is involved. In that sense we can say 
the jagat is a creation. But from the standpoint of the material cause, the jagat is a manifestation 
of ISvara. In the dream you are the maker of the dream world. You are a knowledgeable person 


endowed with the capacity (Sakti) to make that dream world. And being not separate from the 


www.A VGsatsang.org 


material that is necessary for the dream world, you pervade the entire dream world. The dream 
space is you, because the effect is always sustained by the material. Your shirt, for instance, is 
sustained by the fabric; it cannot be independent of the fabric. You cannot even imagine a shirt 
minus some fabric. That is an astounding fact. This is true with reference to any one thing. You 
can’t think of a building without thinking of the materials that have gone into it. When you see 
this kind of a situation, one thing becomes clear—no object can be independent of the material of 
which it is made. Even though the object is named differently from the material—shirt and 
cotton—spelled differently, and understood differently, at the same time, the two objects referred 
to by two different words really refer to one substance alone. That is cotton. We can go further 
and say that the cotton is but fibers, the fibers are molecules, molecules are atoms, atoms are 
particles and so on. Everything is sustained by something else. At the particle level it becomes a 


concept. 


Therefore we see that the effect is not separate from its material cause. In understanding 
ISvara we use the dream experience to help us assimilate the fact that Svara is not separate from 
all there is. In the dream, the world is sustained by me; I am the cause for the dream world, 
dream space, dream time, and so on. I pervade every one of them. It is only because I am the 
material cause that I can pervade the dream world, otherwise, I’ll be like the pot maker who is 
elsewhere. When you buy a pot and bring it home, the pot maker does not come with you, 
because he has not made the pot out of himself. The material is separate from him. When you 
bring the pot you can’t leave the material, whereas you can leave the maker behind. Between the 


maker and material there is a separation. 


When we are talking of the total, however, there is no separation. The material cause 
being yourself in the dream, you pervade the whole world there. Space, time, stars etc., have 
come out of you. If that is understood, then /Svara can be understood as the one who is manifest 
here in the form of space, time and everything that is empirically experienced by you. This 
empirical reality means that this is a chair, this is a microphone etc., for all of us. There is a 
certain reality about all of them. This entire jagat which is empirically real, is a manifestation of 
Ivara who is Bhagavan. In this manifestation, I as an individual have an identity, a confinement, 
in which I do not extend beyond the extremity of my anatomy. Up to this skin alone I go. Beyond 
that is the world. If /svara pervades everything, then he pervades my body, mind, sense complex 


also. Then how do I have an individuality? 
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Understanding Our Place in the Scheme 


To understand your position in the scheme of things is very crucial. It is like that of a 
tree standing in a forest. The tree is an individual (vyasti) and the forest is the total (samasti). 
Even though the forest includes the tree, the tree is an entity. It has a life and death, a certain 
uniqueness in time and place. It has its own particular existence with its own features. An oak is 
different from a tamarind tree. Even between two mango trees, one mango tree occupies place P, 
the other one occupies P1. There are differences in everything. While the forest is all-pervasive, 
and includes all the trees, each tree has its own individuality. This individual-total (vyasti- 
samasti) relationship is very crucial in discovering in myself an attitude that is proper, that is in 
keeping with what is there. Between a tree and another tree there can be a relationship. There can 
be a mother tree, a daughter tree and so on. But with all the relationships, there is one forest to 
which you also relate. The tree relates to the forest. That relating is impossible if the tree does not 
recognize the existence of a forest that includes the tree. If the tree were to think that the forest is 


something that is up in the sky, the relationship would be wrong. 


You can see how critical it is to understand that the pervasiveness of [svara, like the 
pervasiveness of the forest, includes me. I have my own identity, an identity that is confined to 
this physical body. Similarly, each one has a certain individuality. Enlightenment has nothing to 
do with it. It is something more, something different. Enlightenment does not in any way 
eliminate this individuality. The person is an enlightened individual. This position of the 


individual relating to the total gives rise to a certain further understanding. 


The Basic Relationship of the Basic Person 


As an individual you are related to other people in the society. Relating is not avoidable. 
You have to relate. You are born related, even though at birth you can’t yet recognize the 
relationship. You live related too. You make your life related, and unrelated, nobody lives. 
Suppose you become a sddhu. Even though you may not have any connections, the fact remains 
that there are relationships. When you look at something you become related—you are the subject 
and what you look at becomes the object. When I relate, naturally I am present in every form of 
relationship, whether it be with parents, siblings, or community, etc. But there is a difference. The 
father’s son is different from the mother’s son. The relationship is different. The tree standing in 


the forest is related to all the other trees differently. Then what am I? I am all this and more. 
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It is clear that I am a single individual, a conscious being, confined to this body, mind, 
sense complex. This individual is a basic person. That basic person fills up the daughter, son, 
wife, husband, sister, brother. In other words that basic person assumes a status relevant to the 
other related person. Confusion comes when I don’t relate relevantly to people. If with your 
daughter you act as if you are her daughter, there is a confused self-identity. Related to certain 
people, I don’t bring out of myself the relevant person. The relevant person has to be brought out 


when one brings oneself to bear upon another person in terms of relationship. 


I am the same person, the conscious person confined to this body, mind, and sense 
complex. That entity is related—to my father as son, to my son as father. My presence as father 
is not always there; it only emerges when I relate to my son. The status of son is totally replaced 
by the opposite, father. The status of father is totally replaced by the opposite, son. This kind of 
replacement is total and complete. Let it be complete. There should be no hangover. When you 
have an argument with someone, that should not be carried over when you interact with another 
person. If the person with whom you argued totally disappears and is replaced by the relevant 


person then you are a sane person. 


Even though these are variable roles that I play in my day-to-day life, the one who is 
invariably present is me, the basic individual. To whom is that basic individual related? The 
invariably present individual who assumes different roles is also related because he is an 
individual. An individual is always related to the total, while he is not always related to other 
individuals comprising the total. Relationship with other individuals is relative. The total is the 
one who pervades my father, mother, everybody that is here, plus my own body, mind, sense 
complex. To that Īśvara, like the tree relating to the forest basically, I as an individual relate 


basically. 


When I think of my father I am a son; when I think of my son I am a father, when I think 
of God what am I? Let me call myself a devotee. Then when I think of my father, God is 
replaced. That means that in the world of people, God becomes another entity, one more invisible 
person. We call God a being and then reduce that God to something invisible. This is a problem. 
Devotion seems to be some kind of a spell that comes and goes. This problem is due to not 
understanding /svara properly. How can you have a clear attitude, an attitude that is permanent 
unless you appreciate the individual-total (vyasti, samasti) relationship? In fact, the individual 
remains related, like the tree that remains related to the forest as long as it exists. If I, as an 


individual, recognize the fact that ISvara pervades the total which includes my body, mind, sense 
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complex, everything being a manifestation of /Svara, then as an individual I remain related to the 
Lord. When I remain related to the Lord then I am a devotee. In effect, it helps me maintain a 


healthy and objective attitude. This attitude is born of further understanding. 


If the jagat is a manifestation of ISvara, my understanding of /svara is further 
strengthened, when I appreciate [Svara in the form of the various orders that we see. The 
physical universe, etc., is the Lord’s knowledge manifest in the form of the jagat. If that is so, 
the physical order in the physical universe is a manifestation of /Svara. I look at the physical 


world as physical order, an order which pervades my physical body. 


Basically, as an individual, I am related to ISvara. This relationship is between the 
individual and the total. One important thing to note about JSvara is that while there are many 
manifest forms, like the sun and so on, there are also within this manifest universe, possibilities of 
further manifestations. Every software before its invention was a possible manifestation. Thus we 
have a number of means and ends. The end is a possibility, and the means is something we 


employ to tap, to collapse, the possibility. 


Understanding the Basic Person Gives Freedom 


The awareness that the basic person is a devotee brings about a certain attitude. It gives 
me a certain space while I play different roles in my life. The awareness of my being not basically 
son or daughter, father or mother, is the space. An actor playing a role on the stage has space 
while playing the role. It is not that only before playing the role and after playing the role he is 
aware of who he is. Even while playing the role the actor knows. “I am not the role.” That I am 
not the role is the space I am talking about, the space for the person to be free. The role and the 
person are one, no doubt, but while the role is the person, the person the person is not the role. 
There is a devotee father, a devotee mother. If mother is the role I play, or father is the role I 
play, the one who plays the role is the devotee. Every role implies challenges, but with this 
understanding, the challenges are confined to the role. They do not filter through to affect the 
person. The distance between the person and the role is not physical; the role is the person. But 
the person, being aware of his self-identity, enjoys freedom from the problems of the role. The 
role’s problems belong to the role alone. A rich actor can willingly assume the role of a beggar. 
The problems of being a person living on begging do not travel to affect the rich actor. He knows 
he is going to be richer by being a beggar for some time. That is the awareness. This awareness of 


self-identity is the freedom. 


www.A VGsatsang.org 


Look at the freedom one has in the simple awareness of a reality, the awareness of the 
self being free, free from the role. I am already free from the role, while the role is not 
independent of me. I am not presenting two different entities here. There is a person who plays a 
role. When the role is played the role is the person, but the person is not the role. This is a very 
rewarding fact. The recognition of this fact gives me the freedom to play any role that I am called 
upon to. My recognition that I am basically related to the Lord as an individual is what I call 
bhakti. That gives me a certain attitude, an attitude which gives me not only freedom while 
playing the role, but also a trust in the total. [Svara is in the form or order, and therefore, I can 


trust the order. When I trust the order, the order cannot victimize me. 


Infallibility is /§vara 


The problem of the human being is ‘why me?’ When someone is bereaved, there is often 
a feeling ‘why me?’ There is a sense of persecution. It looks as though I am specially singled out 
to become to be a recipient of this unpleasant situation. Really speaking, this ‘why me’ idea 
cannot exist in the same place where there is this trust in /Svara in the form of order. Taking 
Isvara to be infallible without proper understanding will lead to all kinds of problems. First you 
think that [svara is infallible and conclude that all your prayers will be answered. But then, they 
are not answered or the opposite has happened, so you say that you don’t believe in /svara, not 
understanding what /svara is. ISvara cannot fail. I should appreciate Īśvara as the one who is in 
the form of order. What is order cannot fail. What is confusion, chaotic, random cannot give you 
an answer. You can’t put a step forward. Order means there is predictability, assurance. Since my 
knowledge is not complete, I cannot be sure that everything will happen as I want. That is the 


reason why a prayerful attitude helps. 


When you undertake an action with a certain result in mind, you assume that if 
everything goes well, it will happen. You can plan and work for it, but it may or may not happen. 
If [Svara is understood as the one who is in the form of various orders, that cannot fail. What 
cannot fail is order. Being in the form of order is infallibility, that is, not failing is the nature of 
Isvara. But then, how come my prayer is not answered? That is because there are a number of 
factors that we do not know about. Your own past action may be influencing what is happening 
right now. Otherwise, why is there the word ‘luck’? Luck is the human experience. When you say 
that you are lucky, you have the awareness that things could have gone differently. What should 
be the proper attitude when things don’t go well? Because I have trust in the infallibility of 


Isvara, and trust in the means and ends, it gives me self-confidence. Otherwise, I will be a failure 
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many times over. There is no such thing as failure. There is only wrong expectation, some 
unforseen obstacles. You expect some legitimate results after working hard. That result may or 
may not happen. If it doesn’t happen, I can say that /Svara has failed, or I can say that my 
expectation was wrong. I did not know about the hidden variables. My own karma may be 
working against me. Punya and papa get unfolded every day, indicating a certain force over 


which I have no control at all. 


To be successful in a given undertaking you have to be at the right place at the right time. 
Nobody knows the right time and right place. A car on the road is at the right place, but it meets 
with an accident because it is there at the wrong time. That is the time the other car also wanted 
to occupy the same place. If only one knows what is the right place and right time, everybody will 
be successful. You can accomplish whatever you want. This being the situation, the infallibility 
of Īśvara is understood because it is in the form of order. It is given to me only to act 
(karmanyeva adhikarah); these words of the Gita become very real. I only have choice over my 
action, and whatever I do is done in good faith. When the result comes, I must have an attitude, a 
prayerful attitude, so that whatever comes, it is not a failure. The results that come are sometimes 
inhibited by my past karma. When we find things do not really happen as we want, we 
understand the infallibility of the laws, the law of karma included. Even though I cannot prove 
that this is the law of karma, from the effect we arrive at the cause. From our experience of 
situations, the unasked for, unexpected, sudden turn because of which everything is different, 
either in our favor or against us, we recognize the law of karma. In other words, when we 
recognize the limitation of our knowledge and resources, we can only be prayerful in our attitude 
and relax. We relax in the awareness of the infallibility of /Svara. That comes from trust in the 
infallibility of [svara. Then you realize that you are not victimized and that there is a common 
law which is the order. The more you understand that, the less is the feeling of persecution. This 


is the attitude of a devotee which is always there while playing different roles. 


Since there is a sense of helplessness, we have prayer. Prayerfulness is an attitude born 
of trust in the infallibility of [Svara which gives us a readiness to accept what comes. This is 
called prasada-buddhi, an attitude of accepting what comes gracefully without much lamenting. 
There may be causes I don’t understand, but [svara’s infallibility is very clear to me. Therefore, I 


can accept it gracefully. 


www.A VGsatsang.org 


Tapping the Potential — Earning Grace 


One important thing to note about /Svara is that while there are many manifest forms, 
like the sun and so on, there are also within this manifest universe, possibilities of further 
manifestations. Every software before its invention was a possible manifestation. Thus we have a 
number of means and ends. The end is a possibility, and the means is something we employ to 
tap, to collapse, the possibility, to surface the given end. An end is a possibility if it is something 
that is to be produced (utpddyam) and you have the means to produce it. You sow the seeds and 
raise the crop. You can create a new machine. Or, it is already there and you want to reach it 
(apya) by a given means. There are means and ends like this, and there are many hidden variables 
in both. How am I going to control them? You can control them, or attempt to make sure that 
things go well through prayer, which is a karma that taps the potentials. /Svara is already 
manifest in the form of the jagat and all its forces. In that manifest form there are a lot of 
possibilities and one of them is grace. How do you earn this grace? Does Bhagavan choose the 
recipient? Grace is the result of karma. Whatever you received in the past and what you have now 


was earned by you. There is no free grace. 


What earns grace? Two things. The Sdastra says there are karmas called isfa and purta. 
Any form of prayer is ista. It is a means to tap grace. Whether it is a Vedic ritual or daily puja it 
is ista-karma. Anything that you do to help another is purta-karma. These are the two means by 


which you tap grace. 


Giving - parta-karma 


In our Sastra we have been told that purta-karma is a very important means to gather 
punya. Purtam means a fulfilling karma, one in which you fulfill a need. It is for the common 
good that you do something. Digging wells, building rest houses along the way for travelers, are 
examples of purta-karma. And it should be done with a certain attitude. One should give 
without a motive (Sraddhaya deyam); don’t give with pride (asraddhya adeyam); give with the 
all the wealth that you have (sriya deyam); give with humility (hriya deyam); give with fear of 
whether the person will accept it or not (bhiya deyam); give with understanding (samvida 
deyam). The most important is śraddhā. There is no other motive than wishing that what I give 
will do good to the person to whom I give. It may be a single person who needs help. Make sure 
the person deserves help. Then give a little more than you can, with no strings attached. That is 
called tyaga. The Bhagavad Gita says that the giving that is done just because it is to be given is 


the real giving (datavyam iti yat danam tat satvikam ucate). Giving, danam, should be without 
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any strings attached; it is a thing to be done by me because I happen to have it. When you realize 


that you are both a giver and receiver it makes you understand yourself as a person and earns 


punya. 


I can only be thankful. There is no reason to be proud unless one is ignorant. Everything 
is given to me. Realizing that I am also at the receiving end, that I am at the mercy of so many 
people and forces, I try to give more than I receive. That is an intelligent way of living. By 
purta-karma there is an immediate result of the satisfaction that you did the right thing. You are 
acting in keeping with dharma. Reaching out is the best form of dharma and it produces punya. 
You earn the grace that makes the difference between success and failure. According to the 
Sastra this is how you grow into a person who is mature, adequate, and self-sufficient. Just being 
what one is, not because of what one has. I am adequate because of what I am, not because of 


what I happen to possess. That kind of adequacy you can grow into by purtakarma. 


Prayer - ista-Karma 


Prayer, the ista-karma is of three types, divided on the basis of the means used 
(karanam) to perform the prayer. An individual is endowed with a physical body. When you do 
something physically your expression is complete. In fact, the person who is identified with the 
physical body is called in the Vedanta-sastra a visva, a complete person. When you employ the 
physical limbs in offering your prayer, that karma is called kayikam-karma. Kaya is the physical 
body, and a kayikam-karma is a karma connected to the physical body. A Vedic ritual like 
sandhya-vandanam or agni-hotram, a puja, and pilgrimages are all kdyikam karma. An altar is 
involved. You invoke the Lord in a particular form, and you offer a prayer of worship. This is the 
most potent means for gaining the unseen result (adrsta) of punya. Kayikam-karma employs the 
physical limbs, materials, speech and, of course, the mind. Kaya, the physical body, vak, the 
organ of speech, and manah, the mind are the three means by which we express ourselves, and 
they are all employed in a ritualistic form of prayer. Naturally, in the production of adrsta in the 


form of grace (anugraha,) or punya there is nothing equivalent to this form of prayer. 


The whole expression of [vara is in forms. Nobody really worships an image. When you 
worship a form don’t you recognize the form? If it is made of stone, do you see the stone or not? 
When you see the stone and then worship, do you worship the stone? In fact you worship /svara. 
When the whole thing is a manifestation of /Svara, we can have natural phenomena as altars for 


worship. The sun, air, stars, planets, water and so on are objects of worship. Any aspect is good 
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enough to invoke the total. If I want to draw your attention, I touch your hand and you respond. 
If I touch your little finger how much attention should you pay to me? A little attention? When 
the little finger is touched you are touched. The little finger is pervaded by me totally. If I want to 
touch the ocean, I only need to touch the nearest wave. So too, any natural phenomenon can be 
an altar for me to invoke the total. Or the total can also be worshipped in a given manifestation, as 
a given devatd. When every form is a manifestation of [Svara, any form is good enough to invoke 
the total. Or I can invoke the Lord in a given aspect for a given purpose. That is why our rituals 
are highly sophisticated. For every problem there is a ritual. There is a broad-spectrum prayer and 
a specific one. When I worship the altar, I worship the Lord, not the altar. Traditionally given 
names and forms like Rama, Krsna etc., are also the Lord. This is one level. But when I ask you 
to think of God and you think of Rama, that means Rama is your isfa-devata. A physical 
expression of prayer is the most potent and it implies sacrifice. All abhiseka etc. have this 


principal of sacrifice. 


In this kayikam-karma, as in any prayer, your free will is totally free. That is why prayer 
stands first as a means for gathering punya. You are never pressured to pray. You need not pray. 
It comes of your total volition. That is the karma that can produce a result. Karma means there 
will be a result; that karma has to come from free will. It is a not a reaction, but total action. This 


is one way of gathering punya. 


Another is vacikam karma in which the mind and the organ of speech are involved. This 
is oral prayer. Reciting verses and chanting the names of the Lord invoking grace, you pray. Then 
there are smarta prayers from the purdnas and itihdsas like the Visnu-sahasranama from the 
Mahabharata, etc. It is oral, but can be converted to a ritual by offering a flower at the altar for 
every name. In producing adrsta, an oral prayer is less efficacious than a ritualistic prayer. A 
third form of oral prayer is kirtan, etc. It has certain immediate (drsta) results. In group prayer, 
there is a group psychology in which one influences the other to produce certain immediate 
benefits (drsta phala). Immediately, there can be certain sense of relief, etc. besides that, 


something special is gained when reciting a meaningful prayer. 


When the oral prayer is done mentally it becomes dhydnam. Prayer, in general, can be 
defined as an activity in which the Lord is involved in one form or the other, saguna-brahma- 
visaya-vyapara. It can be physical activity (kdyika-vyapara), like puja, or oral activity (vak- 
vyapara) like paradyanam. When it is done mentally it is dhyanam. If the Lord is involved and 


you do it mentally, then alone is it meditation (saguna-brahma visaya-manasa-vyapara). It has 
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an immediate result (drsta-phala) but the unseen result (adrsta phala) is less than for an oral or 
ritual prayer. That is why all three are important. By doing them I gather the grace I need to 
control the hidden variables. My prayerful attitude plus prayer helps me. 


Both ista and purta-karma earn grace for us, and also, in the process we grow. The 


attitude is always prayerful. Thus, we pray, and in life we become prayerful. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Prayer, Japa and Spiritual Progress 
Question 
If God is within us, why should we go to the temples? Should we not pray to 
ourselves? Please explain the importance of worship at the temple. Are all the rituals 


necessary? 


Answer 

When we worship Ganesa or Lakshmi or other deities, we are in fact, worshipping 
sacciddnanda in a given a form. If you recite the hundred names of Ganesa or Lakshmi, 
any of these will refer to satyam jnanam anantam brahma. If God is manifest as the 
whole universe, then let all the actions performed be in the spirit of worship. To facilitate 
that worship, we have the temples. We have the same saccidananda God who is given a 
form to which we can relate to. This is a very beautiful thing we have in our Vedic 
culture: that God is given a form, which enables us to establish a personal relationship 
with the Lord. That is how temples provide us an excellent opportunity to be able to 
directly worship God. Worshipping the Lord through everyday actions is easier said than 
done. When you interact with the world, rdga-dvegas or likes and dislikes are involved. 
GanesSa does not push these buttons. He does not mind anything. He is always 
predictable and always smiling. When you come to a temple, therefore, you feel safe and 
secure, and accepted easily because you can always relate to the Lord. Coming to 
temples and worshipping becomes an excellent training ground for our own feelings and 
our own hearts. Eventually you become mature enough to worship Ganesa as 
saccidananda. Before that, you worships that same sacciddnanda, but in a particular 
form with which you can relate. Therefore, the temples and the altars in our homes are 
very important, because they allow us to invoke the devotee from within us; that is the 
process of purification of our hearts, and we become more and more mature. So 
worshipping and participating in festivals is extremely useful; I should say extremely 
needed in invoking the devotee within us and making us mature, so that some day we 
stop making contracts with God and become less and less demanding and more and more 


offering. Then you will be ready to worship God beyond these forms. 
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Question 


Should prayer be performed in a specific or formal way? 


Answer 

It is not necessary for prayer to be performed in a certain language or in a certain 
structured form. The point is if you want a specific result or outcome, a structure has 
been given and then you may have to perform a specific prayer in a specific way. IfI 
desire the heavens, progeny, health, fame etc., then I should perform specific prayers that 
can bring about these specific ends. However, if your prayer is not meant for a specific 
outcome but for the purification of your mind or just for God’s grace, prayer can be 
informal also. It is the same in the matters of the world also. If I have a specific goal, 
then I must function in a specific way. If I want a specific dish, I have to prepare it in a 


specific way. 


You can pray in an informal way in any language or in any form. You can also 
pray to any God. Specific rituals are prescribed to bring about a certain kind of outcome. 
But you do not have to do only those rituals to get those outcomes. It is not the only way. 


You can also keep repeating Lord’s name and ask for a certain result. It will work. 
KRKKKKK 


Question 


How is japa to be done? 


Answer 

Doing japa is repeating the same name of the Lord in your mind. If it is done for 
a certain length of time, it becomes part of your being. At that stage it is called a japa, 
meaning that the name gets repeated in your mind, without any effort on your part. That 
is what happens, if japa is done in the depths of the mind. If you do it at a superficial 
level of your mind, then you need to put in effort to repeat that name. In course of time, 
if you are able to reach that depth of the mind where the japa takes place, it will keep on 
taking place without you having to do that. 


How do we get to this stage? There is no other way than by doing japa and 


developing more and more concentration till that depth of the mind is reached. Thus it is 
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by practice only that it can happen. Devotion is helpful in enabling me to acquire that 
tranquility of mind. 
kkkkkk 


Question 
What is bhava? 


Answer 
Bhava is devotion. In presence of God, the devotee is invoked in me, and this 


spirit of devotion which gets invoked is called bhava. 
RKKKKK 


Question 


How can one make progress in spirituality? 


Answer 

One cannot become better spiritually, unless an attempt is made. There is a 
scheme in the creation, such that you will be given enough lessons in life and enough 
opportunities to learn from these lessons. The capacity to learn is given. Therefore the 
potential of recognizing the need for spiritual growth is there; and the means for the 
spiritual growth are also given. It is not that everyone will grow spiritually. But with the 


help of freewill one has to recognize it and initiate it. 
kkkkkk 


Question 


How do you convince a non-believer of the journey within God? 


Answer 

There is no question of not believing. Can you not believe in your own existence? 
God is the harmony, the order and the unity in life. We must understand this, not believe 
it. When we give thought to our life, we understand our purpose. As long as a non- 
believer is a thinking person, he will understand it; unless he has decided not to believe 
for some reason of his own. Ifthe mind is open, the thinking person will understand this. 
If the whole universe is centered on this harmony and this universal principle, then why 
should my life be not centered on this? It is easy to make a person see this. It is right 


here and evident. If we are talking about a God in the heavens, then you need to be 


www.A VGsatsang.org 3 


convinced; then it is a matter of faith. But the God we are talking about is not a matter of 
faith, and any open-minded person can understand it. 
RKKKKK 
Question 
How do we know when we are getting into a commercial activity with God? How 


do we avoid trying to please God in order to get what we want? 


Answer 

Our worship evolves, as Lord Krishna explains in the Bhagavad Gita. In the 
beginning, a person remembers God in distress; it’s all right—he still is a devotee. Later, 
the person approaches God where there is a need, when he wants something. It is like a 
contract or a business transaction. Then it evolves to the third level -- the person wants to 
know God. Now the only agenda is knowledge, and you know God in His true nature. 
So in the beginning it is a commercial relationship, but it is all right. If you stretch your 
hand out seeking somebody’s favor, it may as well be for the favor of the Lord. The 
relationship will mature in the course of time and the person will be enlightened. 

RKKKKK 

Question 


What is the Vedantic view of apocalypse? 


Answer 
In Hinduism, we have the concept of avatards. The creator responds to situations 
when there is a difficulty. The universe was created such that it can run smoothly. When 


there are some digressions, avatdras are created to correct the problem. ' 


kkkkkk 


' Transcribed and edited by Anjali Bhat, Aparna Modi, Jayshree Ramakrishnan and KK Davey. 
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Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Prayers ' 


Question 


Swamiji, can you talk about how prayer works and how the prayer of someone can 


affect the circumstances of another person? 
Answer 


Just as you cannot eat for another person, it may look as though prayer can not 
be for another person. But prayer is not like eating. It is not like hunger that has to 
be satisfied. Prayer is an action, a karma, like taking a shower. Not only can you 
shower your own body, but you can also shower your child’s body. Prayer, then, is 


not like eating; it is more like bathing. 


Prayer is a process of thinking, a particular type of thinking. In a prayer, there is 
someone who prays and an altar to which the person offers his or her prayer. 


There is also a mode of prayer involved, which differs from person to person. 


A prayer can be said in simple words or it can be an elaborate ritual, highly 
traditional and scriptually sanctioned. It can be purely oral or purely mental. 
Ramana Maharishi, in Upadesa Saram, describes prayer as a three-fold action or 
karma: physical (kayikam), oral Vacikam), and mental (manasam). Ritual is a 
physical form of prayer. Singing in praise of the Lord (bhajans) is an oral form of 


prayer and chanting a mantra mentally is a mental form of prayer. 


Along with a subject who prays and an altar, prayer always has a purpose, as does 
any action. You pray always because you want something. Without an object of 


desire, there is no prayer. You may want something specific or you may want 


mental clarity @ntahkarana suddhi). Or you may pray, “Let the Lord be pleased 
with my prayer,” because you want to be in the Lord’s good books. You want him 
to glance at you now and then. Even though the Lord has all-scanning eyes, you 
may feel that somehow you are always overlooked. He seems to look upon others 
all the time, but when it comes to you, something happens-He blinks or He closes 


His eyes altogether. You may not be asking for a full look, just a cursory glance. 


Either I pray for the sake of achieving something for myself or for the sake of 
some one else. Even when I pray for the sake of another person, the prayer is still 
my prayer. When I see someone who is unhappy, who is suffering, I also suffer- 
because I am human. I am affected by the condition of that other person and I 
can’t stand it. I want the person to be happy, which really means that I want to be 


happy. Therefore, a prayer for others is also for the sake of my own happiness. 


Everything is centered on me alone. I am not such a dull, insensitive person that I 
can be happy when someone around me is unhappy. Therefore, every time I pray 
for someone else, I am praying for my own happiness. Even when I am culturally 
mature enough to pray, “Let the whole world be happy,” it is because I cannot 
happily sit in a world which is unhappy. I am speaking here, of course, on the 


empirical level. 


I like to see others happy so that I can be happy. All prayer, then, is only for my 
sake. When I pray for my wife or child, when I say, “Let my family be protected,” 
there is an extended me, a me that I edit all the time. One need not be an 
American, for instance, to be affected by an American being taken hostage. Any 
human being will be affected, once he or she knows the possible consequences of 
such an action. Prayer for others is effective, but the prayer is for yourself alone. 
To see how such a prayer is effective, how it produces results, we have to analyze 


the nature of prayer itself. Two things happen when you pray. That you can pray 


itself is significant. It is not easy to sit and pray. But when you do, a kind of 
melting happens. Otherwise, you could not sit and pray. The ego would not let 


you. 


Some people pray because they believe that God will become angry otherwise. 
They are simple people who have no understanding of themselves or the Lord, but 
they pray. There are others who cannot pray or who find it very difficult to pray. 
That you can pray produces a result that is immediate @rstaphalam). Therefore, 


you have already accomplished something. 


When a prayer is for mental clarity, “Let my mind be clean,” the prayer itself is an 
auto-suggestion. And by asking for something, you are accepting another power, a 
power higher that yourself, a power that is absolute. You are also accepting the 
limitation of your own knowledge. This is simple pragmatism. Generally, you 
tend to forget the limitations of your own power and knowledge and thus the 


prayer itself reminds you of them. 


If a person has to be objective, he or she must know his or her limitations. Not 
being able to accept defeat, for example, means that we do not know our limit - 
and that is the problem. Even when they are known, we do not want to accept our 
limitations. In fact, there are no defeats, because given our limitations, we find 


that we have been successful. 


In every area of life, we find some success. Every time we cross the road, we are 
successful — if we make it! When we drive a car and reach our destination, we are 
successful. These successes require a lot of grace. That you can pray is a great 
thing because it implies an acceptance on your part, not only of your limitations, 
but also the acceptance of a limitless source, which can bring about some changes. 
This itself a very beautiful, and is what is meant by immediate result (drstaphalam) 


of prayer. You may call it psychological or whatever, but the result is visible. 


There is also an unseen result (adrstaphalam) of prayer, which is where faith 
comes in. The doer, the agent of the action of prayer, says “This is what I want.” 
The action and the expressed bring about a result which is purely subtle in nature, 
unseen. This unseen result will manifest in time and is what we call grace. It is 


produced by the action and accrues to the doer of the action, the one who prays. 


If you accept a law of karma, you can come to appreciate that most problems are 
brought about by past karma, in this life and in past lives. A stomach problem or 
cancer, for instance, may be the result of past karma; or you say the problem is 
hereditary or genetic, which is just using a different model to explain it. Either 


way, it is the same thing. 


Going once further, you might ask why you were born with these particular genes. 
Why should you be in this situation? Why do you not have a different set of 
parents? If you ask these questions of a biologist, he or she will give up and say 
“Go and ask a Swami, this is not my field!” We say that there is a natural selection 
of parents that takes place in accordance with certain laws. If there is such a thing 
as a soul surviving death, there must be laws that govern the huge networks of 
possible combinations. Many aspects have to be arranged — time, place, parentage, 
the position of the parents, meaning the conditions which uder which they are 
married — all of which affect, in some way, the child who is born. In this way, 


each person has a particular type of karma. 


Karma is a huge network and is purely mechanical. From the standpoint of 
Karma, your stomachache may be a result of either past karma or present karma. 
It may be due to any number of reasons-overeating, alcohol, or the condition of 
your mind-all of which can be viewed in terms of either the immediate or the 
remote past. If you worry about it, you just add more to your past. Therefore, 


worrying is useless. The past is already happened and cannot be changed. I accept 


it and then I pray. Certain damage may have been done to my stomach because of 
past events. If so, is there anything I can do about it now? Yes, I can pray, Let 


this prayer produce results that will neutralize the past karma.” 


The law of karma is subtle. We do not know what past karma is. We only know 
that when something occurs, it may be due to past karma. Perhaps you win a 
lottery-and call it luck-or you lose something and call it bad luck. All of this may 
be past karma. In spite of all your efforts and plans, situations that we call bad 
luck keep happening. Not only extraordinary events are accounted for by karma. 
Karma may be unfolding everyday. What are you doing right now may be due to 


past karma. You just cannot see it. 


When extraordinary events take place, and we cannot immediately account for that 
causes, we fall back on some past karma to explain them. If the result is favorable, 
you call it luck. Even a heavily indoctrinated atheist explains such events in terms 
of luck-whenever he or she catches a bus, for instance. The bus starts off as soon 
as the person gets on leaving other people behind. Looking back, he or she says, 
“How wonderful! What luck!” Similarly, when the person misses the bus, he or 


she calls it bad luck. 


People do miss buses in life-and there are a lot of buses. No matter how carefully 
we plan, at the last minute something can happen which we think of as bad luck. 
These events are purely subtle, indicators of an existence of something that we are 
not able to put our finger on. We do not know where it exists, what it is, or how it 
unfolds. We only know that it keeps happening and there is some pattern to it. 
How can I neutralize the past, both the immediate and the remote past? There are 
certain things that I can do. What I have to do, I do, using my effort. Along with 
effort I require enthusiasm, courage, knowledge, resources, readiness and capacity 


to face obstacles. And, even with all of this, I can still miss the bus, which is why I 


require prayer. If these six qualities are present, the Lord can help-if I pray. All 


six must be there. I cannot simply sit and pray. 


The Lord extends His help to us when we pray. That is why, prayer is prescribed 
three times daily-at sunrise, at noon, and again at sunset. The purpose of the 
prayer is to please the Lord and to eliminate or to neutralize one’s daily wrong 


doings. 


Even though you may have committed no wrongdoings that day, there is always a 
dangling past that is unfolding each day. Every human being is a mixture of good 
deeds (punya) and wrongdoings (papa). There are no exceptions. Punya means, 
that conducive situation will unfold and papa means that non-conducive or painful 


situation will unfold. 


Sometimes, you will find either punya or papa coming in waves for a period of 
time-a few years, a few months or a few weeks, one after the other. There may be 
nothing but papa for a period of time and then, afterwards, you find that everything 
goes well, generally speaking. But within any given day, you will find there is 
always a combination of the two, punya and papa. The morning may be 
wonderful. But, because the sun was shining, you went out to play tennis and 


sprained your ankle. For four days you cannot do anything. That is how it is. 


Life is nothing but a mixture of punya and papa because the body is born of these. 
Therefore, we find both the pleasant and the unpleasant happening all the time. 
We all know this. WE know only too well that we do not dictate all life’s terms. 
We even have a personal philosophy to cope up with it, such as, “That’s the way 
life is! Good and bad are bound to happen.” We need a personal philosophy to 
handle the pleasant and the unpleasant situations that are always there. Every thing 


may be going well, but the car will not start. Or the car starts, but stops in the 


middle of the free-way, in the dead of night, six miles from gas station. It would 


have been better if it had not started in the first place. 


Such situations may be due to omissions and commissions in the immediate past or 
may be due to old papas which you have to neutralize, or tone down. That is what 
is meant by the unseen result of prayer. One unseen result is counteracted by 


another unseen result. 


Suppose while you are sleeping, your pockets stuffed with cash and credit cards, 
you dream that you are starving, that you have had nothing to eat for three days, 
and you have no money. What use is the money in your pocket? It cannot even 


buy you a coke in the dream. To buy a dream coke you need dream money. 


Similarly, to meet the punya and papa that is unfolding daily, minute by minute, 
you have to keep gathering neutralizing anti-bodies. Prayer does this. Prayer is 
not for just mental clarity. By producing unseen results, it can also take care of the 


previous wrong doings. 


Therefore, prayer is efficacious. You may say, “I have been praying, but nothing 
happens.” To which I would say, “If you did not pray, a lot other things may have 
happened.” How do we know they would not have? There was an old woman 
who recited her beads (mantra-japa) all day long. Even though she did this 
religiously, still, she created problems for her daughter-in-law. She would stop just 
long enough to tell her, “The milk is boiling,” or “Do this, do that.” She took all 
the life out of the poor girl who was the new arrival in the household. After 
several years of living in the same house the daughter-in-law told me that even 
though her mother-in-law had done so much japa, she did not notice any change in 
her. “For the past ten years, I have only seen her beads change. They have 
become soft, while her mind and behavior are as rough as they were before. Only 


the beads have lost their roughness.” My response was, “Suppose she had not 


being japa, just imagine what she might have been doing instead. It would have 
been impossible to live in the same house with her. How do you know, it would 


not have been much worse?” 


The old woman’s prayer in the form of japa did produce results- perhaps not much, 
because there was such a long way to go. But, definitely, it produced some result. 


There are laws that take care of all of this. All we have to do is pray. 


Prayer is a part of an intelligent person’s efforts, an intelligent person being one 
who takes a lot of factors into account before doing something. We take out 
limitations into account and offer a prayer, as well. Then the laws take care of the 


results. 
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PRAYASCITTA-KARMA, PENANCE 
Drafts - magara A aero N 


prayascittani - papaksayasadhanani candrayanadini. 
Rites, such as the Candrayana, which are instrumental in the 
expiation of papa, are prayascitta or penances [Vedantasara, 11]. 


Prayascitta is translated as penance or expiatory rites. Penance means 
austerities or deliberate self-denial that enables us to apply ourselves to 
prayers and worship. Therefore, it is advised that there should be penance in 
our lives. 


A penance called Candrayana is mentioned, which involves a certain 
vow. The word ‘candrayana’ comes from candra or moon and the penance is 
connected to the cycle of lunar waxing and waning. On the day of the new 
moon, the moon is not visible at all, and then, in the ‘white’ half of the month, 
it increases in size every day until the day of the full moon after which it 
proceeds to wane during the ‘black’ half of the month; this is the monthly 
lunar cycle. During the observation of the Candrayana, a complete fast is 
observed on the day of the new moon. On the next day, which is the first day 
of the lunar month, the person eats one mouthful of food; on the second day 
of the lunar month, the person eats two mouthfuls of food, and three on the 
third day, and so on, with the quantity of food consumed increasing each day 
until the fifteenth day on which fifteen mouthfuls are eaten. Beginning with 
the sixteenth day, the consumption of food is decreased by one mouthful each 
day, until the day of the new moon, which is again a day of complete fasting. 


Penance helps us exhaust papa 


The Vedic culture is full of different kind of penances because it is 
thought that penance, austerities, or a program of deliberate self-denial 
should be a part of our lives. What is the purpose of prayascitta-karma? It is 
papaksaya, the exhaustion or expiation of papa or sin. Here sin is understood to 
mean a failure to do what should be done. For example, we are often unable 
to conform to all our daily obligatory duties; we may have failed to do what 
was needed to be done in a given situation and thus incurred papa. There are 
also occasions when we commit pratisedah, prohibited actions. In short, there 
are always errors of commission and omission in our doing what we should 
not do or failing to do what we have to do. When we make such errors, we 
violate the rules and accumulate sin or negativity, which will cause harm to 
us. This happens to everyone. As a general rule, prayascitta is the penance 
that is performed to expiate these errors’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 


www.AVGsatsang.org 


The Psychology In Vedanta 


“An Interview with Swami Dayananda”* 
Q. What do you see as the relationship between Psychology and Vedanta? 


Swamiji: In psychology, the therapist doesn’t condemn a person. It is a very 
beautiful thing. He never condemns a person as evil. He tries to find out why a 
person is given to offenses, such as violence and crime. Without condemning the 
person, he tries to find in the person’s background why there is such a pleasure 
in becoming a habitual offender. This is a benign approach because there is a 
total absence of condemnation. I was appalled at what I read in a book by Scott 
Peck, who wrote, “The Road less Traveled”. His book called “People of the Lie” is a 
book about people who lie. He calls them “evil people”, and sets out to prove 
that there is evil. He is a born-again CHristian who believes in evil and that 
there are people given to evil. He was a psychiatrist. 


In psychology, there is total absence of condemnation; there is acknowledgement 
of habitual offence or crime, and then the effort to find the background. There is 
a similar approach in Vedanta. In the vision of Vedanta, a person, by virtue of 
his own essential nature is totally, absolutely, pure and free. Compassion, love, 
giving and sharing are all dynamic forms of this absolute happiness (a@nanda). 
You are limitless fullness, complete, lacking nothing. So too, in the vision of 
Vedanta, the person is never condemned. These are two different levels of 
approach. But the approach itself is very similar. 


Suppose you want to help a person. What do you do? In therapy, you try to 
make the person understand that there is an order. When you say that in a given 
background, this behavior is expected, it means that you are accepting an order. 
Vedanta will go one step further by saying that the order is the Lord or God 
(isvara). First you validate the person. Then the therapy becomes a process of 
helping the person see that he or she is all right. Being in order means that it was 
appropriate for him or her to have acted that way due to the background and 


‘Interview conducted by Payton Tontz at Arsha Vidya Gurukulam, September 15, 2005, transcribed and 
edited by John Lehosky. 


circumstances. Relatively, the therapist will say that in the overall scheme of 
things, there is an order for the sadness, an order for the anger, etc. One has got 
a right for every emotion. The person is validated, including his background, 
emotions, etc. 


Vedanta does the same thing. It points out that you are already free. That you 
are already free is not only a fact, it is a method of teaching. Just like in therapy, 
there is a method. In therapy, you make the person see. In Vedanta also, we try 
to help the person see. In therapy, you create situations to help the person see 
and let things out. You are allowing the person to talk the anguish out and talk 
the anger out. Thus things are appropriately ventilated. 

In Vedanta, all these are considered to be a means of assimilating the knowledge 
of oneself or (sadhana). Finally, Vedanta, by constant exposure, helps to make the 
person see. It’s a process whereby, over a period of time, the clarity grows. In 
spite of situations, you come to find that you are okay with yourself. And we 
know that it is necessary to see that I am okay in spite of other situations, 
whatever the human situations are—emotions, needs, and so on. In spite of that, 
there is a possibility of seeing yourself free—I am free enough to have emotions. 
So in psychology, you validate emotions and in Vedanta, also, we do the same. 
We validate everything, including the basic person. 


I find that there is a certain similarity between psychology and Vedanta at 
different levels. One is the emotional level. The other is the basic level. In 
psychology, when you try to point out the background, which one is not totally 
aware of, there is transference. The person in the therapy transfers the blame to 
the therapist. The therapist asks a question like, “ At any time did you have this 
kind of experience when you were a child?” So it’s very clear that one is 
unconscious; and until the discovery of the reality, the therapist will become the 
mother or father, etc. The therapist is blamed for no fault of his own. At this 
particular time, the therapist is able to point out things because he is informed. 
He is trained in how to handle that situation. 


In therapy, two things are clear. There is a veil of ignorance. Something is as 
though covered in the unconscious. Then there is a projection onto a person, 
place, or thing born out of that ignorance. In Vedanta, the veil of ignorance is 
called (avarana). The projection is called (viksepa). There is a veil of ignorance in 
the sense of not knowing who Iam. One does not question whether I am, but 


who I am and what Iam. The vision of Vedanta: what I am is Brahman, that Iam 
absolutely free is not known. In that place or locus of self-ignorance, there is a 
projection. Thus I feel that I am a limited being, a wanting person (samsarin). 


Therefore, there is viksepa and avarana in Vedanta, and also, in psychology at a 
relative level. It is the same power that covers and projects in both psychology 
and Vedanta. It’s like in the dream; there is a cover. At the time of the dream, 
whatever you are in waking life is covered over completely. Then something 
different is projected. This power of veiling and projection is there in everybody. 
I think it is necessary in the case of the child, to save the child from pain. Here, I 
think that the unconscious is a must. Therefore, avarana and viksepa are there at 
the psychological level. At the basic level, spoken of in Vedanta, they are there 
also. In this way, they are similar. 


In Vedanta, there are places where there cannot be more emphasis regarding the 
psychological-emotional well being. It is talked about and elaborated so much— 
things like compassion, accommodation, values, and attitudes. Attitudes are all 
psychological. Values we can say are ethical, but attitudes are psychological. 
Erosion of the common ethical value structure is due to psychological pressure. 
Since it is so well recognized, the neutralizing of this kind of pressure is available 
in the society. In therapy, it is handled in a different way. It is said that in life 
one has to grow into that person who can handle all the psychological pressures 
of parenthood or whatever comes along in living one’s life. That person becomes 
a candidate for Vedanta. That’s why there are two things that we talk about. 
One level is the person’s eligibility (adhikaritvam) which includes emotional 
stability and a general sense of security. In this way, Vedanta addresses the 
reality of the person’s emotional life. How it helps solve the problem is by 
cognitive changes and a way of life. 


Cumulative change works with the cognitive person because the value structures 
must necessarily undergo change. Thereafter, the pressures become less. When 
one has a bigger picture, then what were once big things become small things. 
Suppose I have a big goal. I know that I am limitless, that I am infinite. That is 
very big. Then, all other things become relatively small. The various forms of 
lack, which create all those pressures, become less. That is what we call 
emotional well-being in Vedanta. 


Q. Can you describe the relationship between the self and the mind and 
define these terms as they are understood in Vedanta? 


Swamiji: In Vedanta, we have words like indriyani, manah, buddhih, cittam, and 
ahankarah. We have to understand it that way. From there, we come to what we 
mean by mind, etc. The five senses of perception (indriyah or indriyani) are 
hearing, seeing, smelling, tasting, and the sense of touch all over the body. Then, 
we have the faculty of thinking behind these five senses. This faculty is in the 
form of thought modifications. It is what we call vrtti. Vrtti means a thought, 
thoughts or thought-forms. We further define vrtti by three main types, 
although there are so many of them. One type is mana, another is buddhi, and the 
third type is citta. 


Thus, we are defining the vrtti’s as a three-fold manifestation. Mana is generally 
referred to as the mind. Emotions, desires, doubt, and vacillations are all mana. 
Then we have another type of thinking where there is deliberate enquiry. When 
there is resolution, decision and will, we call it buddhi. The process of 

reasoning and inference, etc. all comes under that. Then recollection and 
memory, we call citta. So these three — mana, buddhi, and citta we call antahkarana 
or, in general, mind. The one who owns the mind is the ego (aham). This is the 
individual—the ‘I’ thought or the one who employs the mind. Therefore, the ego 
(ahankara) is the sense of “I-ness”. Any ownership, knowership, enjoyership, 
doership—all “ships” belong to (aham). 


We always look at the ego through the mind, the buddhi, the citta and the body, 
or the senses. Even with reference to the external world, you look at yourself as 
“Tam a son; I am a daughter; I am a husband or I am a wife”. When you look at 
yourself from an external standpoint, it is the ego. We are just giving a definition 
of this ego from different standpoints. The ego (ahankara) is the self for the time 
being. Vedanta questions whether this ego can really be the self, since in deep 
sleep you do not have the ego. But then, you find that you are there. It means 
you are able to relate to that sleep as ‘my sleep’ when you say, “I slept like a log”, 
etc. You were there in sleep, correct? So, I was there before sleep, I am here after 
sleep and in sleep, also, I was there. This is one way of saying it. In a certain 
way, you can also say, “I was aware of my sleep.” “I slept” is an experience. “I 
slept well” is an experience. That “I didn’t see anything in particular” is also an 


experience. So, in deep sleep, I was there. In a moment of joy, I am there. The 
ego that I know—the individual ‘T’, the self that Iam familiar with—is not there. 


Therefore, from various standpoints, when you look at what the self is, Vedanta 
says, “The ego is the self: the self is not the ego”. The self is the invariable in all 
situations. Whether you have doubt or emotion, whether you are exploring or 
have deliberate thinking or decision making, whether you recollect or remember, 
it is the self that is invariable in all your experiences. In all situations, one thing 
is present, and that one thing is what you want to be present. “I am” is present 
because all these are experiences are strung in the self. The self that is present in 
all these experiences is the eternal, timeless self. 


Vedanta says that the self is simple consciousness as such. While the ego is 
consciousness, consciousness appears as though variable in the ego. What the 
ego is, and what the ego is aware of are both the same self. So the mind is the 
self. The mind is consciousness. Every thought is consciousness. The 
“T’-thought or ego-thought also is consciousness. The thought of any object is 
consciousness; when the mind thinks of a tree, the tree thought is consciousness. 
So consciousness is invariable and it is the self. Is that consciousness which is the 
very self alone, related to the mind? In what way is it related to the mind? 
Really speaking, it is not related to the mind. The mind is related to the self in 
the sense that the mind is the self, having no independent existence separate 
from the self. But the self is not the mind. Just like this table is purely wood and 
never apart from wood, while the wood itself is not merely the table. The wood 
will continue to be even when the table ceases to be. This is the relationship, the 
relationship between what is and what appears to be. 


Q. How does Vedanta define ‘ego’, and how is the individual ego created or 
developed according to Vedanta? 


Swamiji: Vedanta doesn’t look at the ego as an independent entity devoid of 
identification with other relational things like the physical body, the breath 
(prana) the five sense organs, the mind, the intellect (buddhi), and memory (citta). 
Without identifying with any of these, where is the ego? The ego has to lean on 
something or the other. The ego itself consists of the sum of past memories or 
experiences (sariskaras), our own dispositions and predilections, etc. which, taken 
together, makes a person different from all others. It is variable also; so it never 


stays the same. Now it’s a happy ego, now it’s a confused ego, now it has got 
some clarity. With reference to certain facts, the ego is clear. With certain other 
things, it is not very clear. And it is sometimes conditioned by one’s own 
unconscious (kasaya). One’s emotional life especially, and sometimes the ego’s 
response to the world is dependent upon its’ own kasaya. This includes it’s own 
knowledge, past memories; it’s own upbringing and also the culture, society, and 
so on. This ego includes all of these. 


The response of the ego to an external situation or an internal situation depends 
upon a number of factors. Therefore, there is no big discussion in Vedanta about 
its development. Vedanta doesn’t talk about psychology so much. It only deals 
with psychology to the extent that it has to for a sane, objective, and 
dispassionate life. It doesn’t deal with it as a subject matter, but there is adequate 
discussion about the emotional life and how one can be more objective. There 
are complete discussions dealing with neutralizing likes and dislikes by 
understanding the values which help to promote healthy attitudes, and thus, 
emotional maturity. For all these, there is discussion. But there is not a very big 
discussion on the development of the ego. There is considerable discussion on 
how one obtains language skills and how a child picks up a language. There is a 
lot of linguistic or language based discussion in Vedanta because Vedanta is 
using the medium of language for unfolding the truth of the self, the world and 
God. 


Q. (a) | What is meant by bondage or self-ignorance and what is the root cause 
for this? (Include an explanation of anyonyādhyāsa or mutual 
superimposition) 


Q. (b) Can you explain why the condition of living in the state of bondage 
leads to causing emotional pain and suffering? 


Swamiji: Whatever I don’t want to have, but I can’t get rid of is bondage. In 
Sanskrit, it is called bandha or bandhana. It is derived from the Sanskrit root word, 
bandh, to bind. The bondage itself is bandha. It means you are bound. One 
cannot extricate oneself from certain things, which he or she wants to get rid of. 
What is it that one does not want? Pain and sorrow, limitation, fear, old age and 
being subject to disease and mortality are just a few things that most of us do not 


want. 


When one doesn’t love certain things or doesn’t like certain things, but cannot 
get rid of them, they become bondage for the person. It is that wanting to get out 
of something and not being able to. I want to get out of this struggle to become 
happy but I cannot rid myself of the struggle. I want to be free from insecurity, 
but I find myself helplessly insecure. That’s bondage. Being insecure is 
bondage. Being bound by time is bondage. Being bound by various limitations 
is bondage. Who is it that feels this bondage? Vedanta discusses it this way. The 
physical body does not feel the bondage. Neither does the mind. The mind is a 


karana; it is a simply a means or instrument. 


The person or the ego feels the bondage. No matter who the person is, wherever 
there is “I” sense, there is a sense of bondage also. That I want to be different 
from being what I am is bondage. In Vedanta, we say that a life of becoming is a 
life of bondage. In one word, we call it sammsara. “I am a samsarin” means I am not 
acceptable to myself as I am now. That is samsara. A samsarin is the one who has 
samsara. This is the one who appears to become a samsarin because—he or she 
wants to become. 


I cannot but struggle to become because I am not acceptable to myself as Iam. I 
struggle to become that person in whom I can be free, meaning in whom I find 
total acceptance, complete acceptability. Suppose I become that person in terms 
of wealth, in terms of health or in terms of any accomplishment that I gain. Then 
afterwards, once again, I want to become. Thus, I am always in the process of 
becoming. That is samsara. 


This ongoing act of becoming itself reveals that there is no way of becoming free. 
You don’t become free, because the very fact that you want to become reveals that 
you are not free. The attempt to become free is a denial of freedom, according to 
Vedanta, because it betrays a self non-acceptance. We can say that this is the 
original sin or the original problem. That constant wanting to become or needing 
to become somebody else is the original problem. And in that somebody else, I 
expect to see myself as a free person, free from want, who won’t need to become 
any more. Suppose one has pursued a life of becoming for forty years. The 
remaining 40 or 50 years I may have is not going to be any different. The 
recognition of this is what is sometimes called the middle age crisis. 


So freedom from this constant attempt to become; from becoming itself, is called 
moksa. One eventually comes to recognize that freedom from becoming cannot 
come by becoming. How can I become free from being a limited person when I 
am limited as far as I can see? All the features about myself are found wanting. 
If I look at myself, an individual ego, it is like a compartment. It is an advocate 
of a lot of things. The ego itself doesn’t exist. When you look at yourself from 
one standpoint or the other, you become wanting. From the physical body 
standpoint in terms of health, in terms of strength, in terms of height, I am found 
wanting. In terms of pervasiveness, time or mortality (being subject to old age 
and death), I am wanting. 


Then in terms of mind, if I look at myself emotion-wise, I cannot always 
command a cheerful mind; thus wanting. In terms of knowledge, Iam always 
wanting. In terms of my capacity to remember, I’m again wanting. What I want 
to recollect doesn’t come. The moment the situation is not there and I need not 
recollect anymore, or the person is gone and I don’t need to remember his name, 
then it comes, thus wanting. And the storing capacity also is wanting. 
Everything is wanting. Certain memories that I don’t want to have keep 
appearing. So what I don’t want to have also is there, thus, I am wanting in terms 
of the need to remove it. 


So it appears that any way I look at myself, I am found wanting. In terms of my 
own partial viewpoint, I see myself as wanting. I always wish that I had not 
done a few things because I feel guilty of commission. Perhaps I had hurt 
someone. Then I wish I had done a few things I had omitted, that could have 
made the situation better. Vedanta talks about that. kim aham sadhunakaravam kim 
aham papam akaravam iti. Why didn’t I do the right thing? Why did I do the 
wrong thing? This is there in everybody. There is guilt. Also, there are so many 
hurts. Why did others not do the right thing? Why did that person do this to 
me? Why did this person not do this for me? So, in terms of hurt, I am wanting. 
In terms of guilt, I am wanting—wanting in the sense that I wish I had no guilt. I 
wish I had no hurt. So this wanting all the way is what the ego is. 


Looking at oneself as a daughter, son, mother, father, again Iam found wanting. 
I wish my mother was a little different, my father was a little different, and so 
here I’m wanting. Money-wise and relationship-wise, I see myself wanting, 
always wanting. But this wanting person doesn’t like to be wanting. It is not 


natural. Why? Because I cannot have a sense of want centered on my self and 
totally accept myself at the same time. It is not possible. 


In the reality of being a wanting person, there is a denial of self-acceptance. 
Therefore, I feel I have to fix up this situation of being a wanting person by fixing 
up so many things. I have to fix up my mother. I have to fix up my father. I have 
to fix up the world. How? This is what we are doing. We try to fix up the 
world, fix up countries, fix up people. Can we finally fix all these things up? No 
doubt, we have to do certain things, but nothing seems to really stay fixed up. 
What we do leads to another situation, which again continues to need fixing and 


So on. 


So it’s a continuous process going on and it’s never-ending. Individually 
speaking, I see myself in a non-winning situation. Struggle alone is necessary, 
but without an end to the struggle, it’s not a struggle worth making. When I am 
very sure that there is no end to the struggle, then why should I struggle? But 
can I give up this struggle? No, because I cannot accept myself, so I cannot but 
struggle, and I begin to see the uselessness of the struggle. So one is just getting 
on with one’s life and not really living life fully. When one just gets on with 
one’s life, it’s kind of a half-life in the sense that people become emotionally 
numb. Why? Because the human freedom of expression, the freedom to grow, 
the freedom to express one’s fullness seems thwarted. There is a kind of 
dumbness (something hidden, not known) and thus an emotional numbness to 
the situations. 


So there is a struggle without meaning. This is the bondage. Afterwards, there 
are the hopes, the occasional happiness—the paperback promise. The paperback 
books you read talk about the human potential and all of that. These are written 
by the self-made people who offer you some hope. Then afterwards you 
discover the new-age promises. Yoga, alfalfa and so many things, all promise 
something different. We want to start somewhere again anew. So we begin to 
notice and look into the self-help groups and various kinds of alternative type 
things, etc. 


Vedanta recognizes the struggle here as meaningful. It is not a meaningless 
struggle. It has a meaning. What is the meaning? That the struggle is meaningless 
is the meaning. That is the meaning of the struggle. Now, please look into the 


other option open to you. Either you struggle, which is meaningless, or without 
struggle, you should solve the problem. If without struggle, you have to solve 
the problem, it can only be a problem of ignorance, self-ignorance. 


Therefore, one has got to look into and understand what the self is. Maybe the 
self is not the one that you think you are. The self that you know is just a 
composite. In terms of seeing, in terms of hearing, it is a seer, a hearer. Minus or 
stripped of all that please see the self. Without being a seer, without being a 
hearer, without being a son, without being a daughter, is there a self? A basic 
self must necessarily be there. Perhaps that is the self that you come across when 
you are happy. Otherwise, in spite of all this struggling life, one cannot find 
oneself happy, even occasionally. The fact that one is happy occasionally itself 
proves that in order to be happy I need not struggle. Maybe that self that obtains 
when I am happy is the truth of the self, the self of which I have experience but 
no knowledge. So maybe there is a cognitive pursuit open to me, a pursuit of 
recognizing what I am. 


Vedanta offers a solution to the problem, saying that there is no absolutely real 
problem. In terms of relations, or relatively, we address problems of maturity. 
But one assumes there is a problem of essential self-limitation, and then goes 
about trying to solve it. That assumption is wrong. If the assumption is wrong, 
then you have to re-shuffle your thinking and re-examine yourself. You have to 
inquire into what is the very core of yourself. Is it possible that I am always a 
changing self or can my self be unchanging at all times? 


Therefore, this “Who am I” question, becomes very, very significant. How am I 
going to look at myself? What is the means of looking at myself? In this process, 
the whole Vedanta teaching becomes a means of knowledge. In the vision of 
Vedanta, you are the whole. In that you have the big picture—the vision of a free, 
stable and unchanging self. That Iam the whole is the solution. If I am the 
problem, the problem is one of being confused about myself. If I feel split into so 
many parts, then seeing the fact that ‘I am whole’ should necessarily be the 
solution. All the parts should fall in place by recognizing one homogeneous 
whole. If I am not acceptable to myself, and the self is by nature acceptable, then 
I have to discover that I am acceptable to myself. The self that is not different 
than the whole is acceptable because it cannot be better than it is. 


Nobody really needs to fix up the self. Though one has been trying to fix up the 
self all along, it is already free. If this is true, it means I have to completely re- 
look at myself. In this process, there is necessarily a complete shift of emphasis. 
When such a shift takes place, with reference to the entire unconscious also, there 
is more trust in oneself. There is more trust in the bigger picture. You relax, and 
when you relax, the unconscious can release all the unresolved problems. If 
there are problems, the person can go on to understand and resolve things that 
help him or her mature emotionally. Therefore, support systems, prayer, and 
therapy all become useful for further clarity. In this way, even therapy becomes 
a means or sadhana for gaining self-knowledge. A relative degree of emotional 
maturity and stability should be there for gaining more clarity in self-knowledge. 
In fact, when you have the bigger picture, it’s not only much easier, but essential 
for the growth of the person. 


Once there is such a thing as self-ignorance, there will be self-confusion also. The 
self is self-evident. Therefore, “I am” is self-evident. That I am wanting is a 
conclusion, a wrong conclusion in fact. But I have no other way of taking myself. 
What else will I take myself for? I can’t take myself to be anything else other 
than my body, which I am intimately connected to. So, my body-mind-sense 
complex becomes me. And that is limited. This is what we call superimposition. 
Here, the self is “miss-taken” for the body-mind-sense complex. That the body- 
mind-sense complex is myself is okay. You can say that from a standpoint. 
Suppose you say, “I am forty years old, fifty years old”. Then you are referring 
to yourself from a standpoint, which is fine. If somebody says “I am an engineer, 
Iam a doctor”, that’s fine from that standpoint. 


But then, what is I? That’s the problem. Here we have a mutual 
superimposition. In Sanskrit, it is called (anyonya-adhyasa). The self (atman) is 
taken to be the body-mind-sense complex. The body-mind-sense complex is 
taken to be the atman. When two things are mixed up, and each is taken to be the 
other, this is recognized as a mutual super-imposition or anyonya-adhyasa. 


Bis A. A is not B. That is Vedanta. The seer is “I”, but I am not the seer. If lam 
the seer, I will be seeing all the time. I am the hearer, with reference to hearing, 
seer with reference to seeing, knower with reference to knowing. But I, myself, 
am just a being, a simple conscious being. Then what is that being? Here is 
where Vedanta becomes a means of knowledge. If the true nature of the “I”, the 


person, or the being is not known, I will be wanting. I will be subject to all the 
pains and changes of mortality, etc. Then the unconscious will remain with all 
the unresolved emotions. Even for a normal unconscious, (not highly loaded), 
assuming the child grew up in a functional home and the childhood evolved 
normally without any serious problems, still there are unconscious needs. Then 
the conscious waking life is full of failures, disappointments, regrets, guilt, and 
hurt. So many things are involved, and therefore, emotional problems are 
unavoidable in human life. 


In fact, this emotional life is the price you pay for freedom from the problem of 
emotion. If one has a certain emotional pain, one should learn from it. The 
learning should be uplifting. If I learn something from it, that’s the price I pay 
for what I have learned. Otherwise, I am stuck with only pain now, pain from 
the past, fear of pain in the future, and I do not learn anything from it. 
Emotional pain leads you to something. It takes you somewhere. Therefore, we 
don’t want to bypass emotions or the emotional life. 


At a time when emotions have a secret to give, we should take them very 
seriously, but not give them more reality than they deserve. We don’t dismiss 
them as nothing, nor do we take them as everything. They lead you to 
something, something more profound. So emotional pain is there and, even 
physical pain is there drawing your attention. Suppose physically some part of 
the body is giving you pain, it demands your attention. So too, emotional pain 
draws your attention and you have to learn from it. What does it convey to me? 
It all leads you to moksa, really speaking, or to freedom. 


Any enquiring person comes with a background in terms of a culture and 
education. That background seems to be a very important factor because it helps 
to give the person a direction and makes him or her available for a given 
enquiry. If what one seeks is available in the culture itself, then that is very good. 
One knows exactly what to seek. Like here, in the American culture, therapy is 
well known. Therapy is available, and it doesn’t carry much stigma. Once you 
know there is such help available, then you seek help. If somebody is suffering 
from alcoholism, and there is such a thing as AA support groups available, one 
can seek help right there. So if, in a culture, this kind of spiritual truth or pursuit 
is available, people will be naturally given to that pursuit. Emotional problems 
can lead to that. In American culture, during the 1960’s and 70’s, there was a 


kind of discovery or enquiry with respect to a more meaningful spiritual pursuit. 
Many people wrote off the hippies as idiots or radicals, but it was not an 
ordinary thing. There was an awareness of something more fundamental, more 
basic. Whenever such a thing happens, it looks very drastic, but it brought about 
a certain change in the awareness of the society. 


Q Can you talk about the self as the source of love and happiness and 
specifically describe what is happening psychologically when the self- 
ignorant person seeks happiness in the form of fulfilling worldly desires? 


Swamiji: If you look at a moment of happiness, certain things become clearly 
evident. In a happy moment, there is self-acceptance. There is world acceptance 
also. The present world confronted by you is accepted at that time. What has 
passed in your life is also accepted. Your past doesn’t inhibit your happy 
moment. Neither do your future fears inhibit the happy moment. Your credit 
card situation does not inhibit your happy moment. And any complexes that 
you may have also do not inhibit that moment. 


In a happy moment, the subject-object get fused, and there is happiness. This 
fusion of subject-object doesn’t mean that the object becomes the subject or that 
the subject becomes the object. No. The object remains the object, like music is 
music. And the subject is the subject. What you love is recognized as an object. 
You are the subject, in this case, the limited self. Here, the subject as though 
becomes the object due to ignorance of the nature of the self, being object-free. 


So, there are two different objects. But still there is fusion here inside. That 
flame of fusion is what we call happiness. If there is an object that pleases you, 
you call it love. That happiness alone is love. In reference to another object it is 
called love. In reference to your-self, it is called happiness. The object you love 
pleases you. If it doesn’t evoke the pleased self, there is no love. Love falls out 
and there is no falling in love. Once you place conditions on why I love you, it is 
always a nuisance. Why? Because all conditions are never fulfilled. 


We are not trying to place conditions on what one should or should not do. We 
are saying that when there is love, there is the pleased self. The object of love 
evokes the pleased self. Really speaking, the love that is extended to the external 
object is the love for the pleased self that is reflected in the object outside. That is 


the truth. So the dynamic form of happiness (ananda) is love which itself 
undergoes some changes in the form of compassion, giving, understanding, 
sharing, and caring. All these are one emotion, really speaking. The fact about 
your-self, that happiness that you are by nature, is love. 


That happiness recognized in the subject-object fusion reveals that the self is 
limitlessness, which is also wholeness or completeness. It cannot be abridged. 
Nor can it be edited. It is always the same. It can only be diminished by some 
kind of distorted thinking; it can look as though it is covered. It cannot be 
covered. This is a fact. It remains always the same because limitlessness is the 
nature of consciousness. Consciousness is not subject to time, nor is it subject to 
space. Time is an object of consciousness. Space is object of consciousness. 
Consciousness is spatially limitless and time-wise limitless. That is the person’s 
nature. It is you. Therefore, the more I understand myself, the easier it is to be 
more loving, caring and compassionate. It is just natural. There is nothing great 
about understanding myself. It is very natural to seek for personal freedom or 
moksa, just as natural as it is to seek for security, comforts, pleasures and a 
harmonious and happy life. 


We don’t differentiate worldly desires from all other desires. Desires are desires. 
It is entirely the Lord (ISvara), even that desiring capacity that you have. And 
desiring is not a matter for guilt. Desiring and having ambition is all a part of 
oneself. But the idea that by fulfilling all my desires I am going to be happy is 
wrong. Fulfilling desires so that I can be more comfortable, etc. are privileges. 
This is objectivity, which is very important in a spiritual pursuit. 


Q. What is liberation according to Vedanta and by what process does it take 
place? And can you describe the relationship between liberation from 
bondage and the process of developing psychological maturity? In what ways 
are they the same or different? 


Swamiji: Liberation is freedom from self-confusion, freedom from error about 
oneself. That’s liberation. That is freedom. That also implies a lot of other 
things. There is freedom from becoming (savisara). Then afterwards, there is 
freedom from birth and death etc., according to the karma model. In the model 
of karma, each person is born according to his or her own karma. The individual 


(jtva) assumes different bodies at different times. And when an individual 
assumes a human body or equivalent to the human body enjoying a free will, 
one will gather karma. Otherwise one would be mechanical and there could be 
no new karma. 


Whenever one has free will, one can earn positive karma or comfortable 
situations (punya). Or, one can earn uncomfortable situations (papa). So, you can 
gather punya and papa only ina human body, only when the jiva or individual 
has free will—a human body or equivalent to human body, we don’t know, but 
you must have free will. Only then, can one gather new karma. Therefore, this 
cycle is self-perpetuating. It is beginningless. Its cause is ignorance, which has 
no beginning. 


Confusion, therefore, has no beginning. It means taking myself to be a doer 
(kartā), to be an experiencer (bhokta). It means taking myself to be limited. This 
particular mistake is due to self-disowning, self-ignorance. And this will 
continue as long as one is under this spell. It is very similar to a long dream. In 
the dream, as we know it, everything is as though real, as long as one is under the 
spell of the dream. So this is a long dream with respect to the individual. Until 
one wakes up to the reality of oneself, the person is bound. Once it is clearly 
known that the self is not bound by any limitation, that the self is free from 
karma, free from doership, free from birth and death, this dreamlike bondage 
cannot stage a comeback. 


Therefore, liberation or freedom is from this error, this ignorance centered on 
myself. And the process is the process of knowing the truth of myself. It has two 
parts. One is the emotional maturity. This also implies a life conforming to 
dharma and that is a long process. The whole lifetime one has to grow into that 
person. In this two-fold process, one is growing into that person who is 
emotionally secure, who has relative freedom from wrong attitudes and other 
local problems. This is the first freedom. 


The second freedom is by knowledge. So, it is a two-fold freedom. And it is 
highly connected to emotional life because there is a self-growth involved in all 
this. Only after self-growth can there be self-discovery. Self-discovery is not 
growth. The self is already limitless. You don’t grow into limitlessness. But you 
grow into a person who can own up that limitlessness, who can understand and 


assimilate oneself. And that doesn’t take place unless you ventilate the 
unconscious and resolve the hurt and guilt centered on the self. It all gets taken 
care of over a period of time. Therefore, a life of prayer is so important. A life of 
dharma and prayer, a life of growth and growing is called yoga. That growing is 
a life of yoga when there is an end in view, when the bigger picture is clearly 
recognized. Therefore the yoga includes all disciplines like values and healthy 
attitudes etc. 


Q. What are the emotional benefits that result from liberation? 


Swamiji: Emotionally, unless we are more or less free, we cannot have that 
knowledge. The liberating knowledge one can’t really have unless one has gone 
through the process of emotional growth. What are the benefits of liberation? I 
would put it the other way—liberation is a benefit of emotional growth. Liberation 
itself is a benefit of emotional growth. We are not putting it the other way. We 
do not put the cart before the horse. We grow into that person who can 
understand. That person is emotionally mature. One who is emotionally mature 
is one who is able to manage one’s emotional life, more or less, with a certain 
composure (samatvam). That certain self-satisfaction and self-image, all that is to 
be taken care of. Therefore, we don’t bypass a solid emotional structure. 
Emotional needs must necessarily be satisfied. Thus we also have to take care of 
these things. 


Q. Does Vedanta include any concept equivalent to the unconscious in 
psychology, and if so, what is the concept, and how is it made meaningful 
regarding the psychology of the individual? 


Swamiji: We have an equivalent concept of samskara or kasaya, which is a better 
word. Sa kasayam vijaniyat samah praptam na vicalayet. May one understand that 
one has kasaya. It’s advice that is given here. If one has certain types of emotion 
for which one is not able to find immediate causes, or one has situations which 
cause over-reaction etc., then one has to know that he or she has kasaya. And if 
one does have kasaya, how is one going to process that kasaya? One can process 
or resolve kasaya by allowing more Isvara to come into one’s life through 
contemplation, meditation and a prayerful life. Let go—let Isvara be. Let go. 
Don’t fight with your emotions. Never fight with emotions. It will all get 


twisted. Welcome fear. Use support systems. Use prayer. Use your will. At the 
same time, resolve the anger, etc. by some form of expression like sharing. 


Sharing neutralizes grief. In India, after death, there is a period of bereavement. 
They have a period of grief, so they do not keep it inside. They make the people 
affected, the bereaved persons, cry. People connected go and make them cry. 
Even if they don’t want to cry, they make them cry so that the grief comes out. 
Then there is a one-year grief period where they miss all the festivals. They don’t 
allow it to be anormal year. They use the entire year for grieving it out. All 
festivals are avoided and there are certain things they do every day. Like in front 
of the house, they will have rangoli. Daily, they will make geometrical patterns 
using rice powder. Ants and birds will come and eat the rice powder and so it’s 
a kind of yajña or daily offering. It’s like welcoming Laksmi, Lord of Laksmi to the 
house. It’s a welcome thing that, they will do for the entire year. For that year, 
by sharing the grief or letting it out, it gets processed. They do without so many 
things and a lot of talking is involved. So, this is the culture itself. 


The culture and the support system take care of the psychological well being. 
Even though, the belief is there that nobody dies, that everybody is re-born, still 
they don’t dismiss the fact that the person is not going to be there forever in the 
same form. They acknowledge the fact that there is a void, a permanent void. 
They accept that and talk it out all the time. All the omissions and commissions, 
are talked out, so that the grief can be permanently resolved. This is an 
emotional commitment. Whatever way one chooses, be it prayer, support 
system, meditation or something else, this kasaya or unconscious is taken care of. 
In the Hindu culture, there was no therapy, just as in the earlier western culture 
there was no therapy. But they had a good support system like teachers, family, 
friends, neighbors and others. The more structure that was there, the less heavy 


was the unconscious. 


In the western culture also, there were very good structures and family values 
and you knew exactly what you were going to do. Competition was not very 
big. The economic structure was mainly agricultural. They had similar values 
and life was simpler. When the lifestyle is structured, there is more sense of 
security and predictability and it is easier for people to relate to each other. And 
the various pre-schools were not there. I think that this is one of the most 
damaging things that modern society has introduced. I feel that sixty to seventy- 


five percent of the therapists will have no job if we remove the pre-schools. If the 
children go to school when they are five, there should be no problem. The logic 
is very simple. The formation of the unconscious is nearly complete after four to 
four and a half years. There is a frozen child. Afterwards there is a conscious life 
with conscious problems. 


So the conscious problems are one type of problem; that is a different type of 
problem. But when the problems are in the unconscious, it means that you 
cannot do anything about it. Thus you come under the spell of anger, loneliness, 
the sense of not being at home with oneself, problems of intimacy and trust, etc. 
It’s all in the unconscious and one doesn’t know what it is all about. Between the 
cognitive growth and conscious life, there is no connection. That includes 
Vedanta also. One can be very good in one’s understanding of Vedanta. Clarity 
may be there, but still the unconscious can take one for a ride. Until it is 
processed, it’s a problem. 


Therefore, it is better to avoid the unconscious getting heavier. If you are 
sending the two and a half to three year old child to school, what will the child 
think? The child doesn’t know, “I am being sent to school for my own good.” 
The child will think, “My mother doesn’t like me, and therefore I am banished.” 
Since the child feels incomplete without mother, it goes on with a sense of 
insecurity and helplessness. Therefore the second year, third year, and fourth 
year become a problem. Although the Montessori and other forms of pre- 
schooling may be good in so many ways, during these times, the child has to be 
with the mother. The schooling should not separate the child from the mother. 
So I have started a school in India where the child has to come with the mother. I 
hope to bring about that revolution. Montessori schools came within the last 
sixty to one hundred years. Before that, there were no schools which children 
attended at such a very young ages. So, we should get rid of this. We can make 
use of the Montessori method by bringing up the child, challenging the child to 
help the child pick up some extra IQ by giving situations where the child has to 
figure out more things. That’s all very good. But that should be done along with 
the mother, so that the child does not feel banished. 


I feel that the emotional issues we now have, our society did not have before, 
either in the west or in the east. Modern issues were not there and not because of 
modern life being more complex or anything. These pre-schools can be and are 


villains of the peace. And I have no doubts about that. I am highly convinced 
that nobody should separate the child from the mother. At least mother should 
be there in those early formative years. Then the child is complete for a healthy 
upbringing. It’s connected—otherwise it’s alienated. When the core person is 
alienated, you have to connect the person to the Lord, ISvara. There is no other 
way. Only Vedanta will help. 


Therefore in Vedanta we are connecting people to Isvara again, all the way, 
cognitively. And that cognitive light should percolate and light up the 
unconsciousness, and surface it until it gets ventillated—samah praptam vicalayet. 
Our masters recognized this. In the seat of meditation you handled that, 
throughout your lifetime. So allow all the bubbles of thought to come and 
surface. Allow the emotions to come and never overlook or try to suppress 
them. Just allow them to go. Another thing is, with insight, remain 
dispassionate, nisango bhavet, remain dispassionate. Further, nasvadhayet rasam 
asam. If there is any happiness or overwhelming condition there, don’t just sit 
there and enjoy it. Don’t allow yourself to be overwhelmed by joy. With 
knowledge, know that happiness to be myself. Assimilate that happiness. That’s 
why in meditation, I always say assimilate. Acknowledge any peace or anything 
that you experience. With any comfort, assimilate that I am comfortable by 
nature. When you assimilate, that is how you let the light percolate and light up 
the unconscious, slowly healing by that cognitive understanding. Whatever is 
there will surface slowly, over a period of time. In Vedanta, this is how it is 
managed and has been by the Sage’s (rsi’s) of yore. Nowadays, because of pre- 
school classes and some lack in structure, we need to have various support 
systems. So a lot of prayer and more I$vara in one’s life is the answer. 


Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


THE PURIFICATION AND CONCENTRATION OF THE MIND 


dai fade geahe: SAM J Reda "AACA Agaa STOTT 


AARS aAA" [F3 V Vl WR] Fale Ye: "ATT Hea Sled" [Ae 22 - rou] Feaule 
TAAN 


etesam nityadinam buddhisuddhih param prayojanam-upāsanānām tu 
cittaikagryam “tametamatmanam vedanuvacanena brahmana vividisanti 
yajniena” [ Br.Up, 4-4-22] ityadi sruteh “tapasa kalmasam hanti” [Manu 12- 
104] ityadi smrtesca. 

Of these, nitya and other works mainly serve the purpose of purifying 
the mind, but the upāsanā chiefly aim at the concentration of the mind, 
as in such sruti passages, “Brahmins seek to know this Self by the 
study of the Vedas, by sacrifice” [Br.Up 4-4-22]; as well as in such 
smrti passages, “They destroy sins by practising austerities” [Manu 
12-104]. [Vedantasara, 13] 


Param prajoyanam is the main purpose, etesam is of these, nityadinam is 
nitya-karma and other works, and budhisuddhih is the purification of the mind. 
The primary result of the different rites, nitya-karma, naimittika-karma, and 
prayascitta is to acquire purification of the mind. Upasananam tu cittaikagryam, 
the primary result of updsanda or mental worship is cittaikagryam, the ability to 
focus the mind. Thus, the primary result of actions such as nitya-karma or 
actions performed at the level of body and speech in the spirit of worship is 
the purification of the mind, and the primary result of actions performed in 
the spirit of meditation or mental worship is the ability to concentrate or focus 
the mind. 


Karma-yoga purifies the mind 


The subject matter of how action performed in the spirit of worship 
brings about purification of the mind is discussed at great length in the 
Bhagavad Gita. The spirit of karma-yoga is that we should respond with an 
attitude of worship to any situation in which we find ourselves. Often, we are 
placed in a certain situation and are required to respond in a particular 
manner. How should we look upon that situation? We should look upon the 
situation as created by God and also look upon the action that we have to 
perform as given to us by God. 


A karma-yogi is one who looks upon his life as a privilege and is 
appreciative of the opportunity to do something. The karma-yogi looks upon 
situations as created by God. He looks upon what is expected of him as a 
command of the Lord, merges his individual will with the will of the Lord, 
and gracefully accepts every situation that he encounters. He considers 
whatever has to be done in a given situation as his sacred duty. He performs 
the actions, small or big, in a spirit of worship. This is an ideal goal that we 
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should work towards. This means we should accept every situation that we 
come across in our lives. Generally, there is a tendency to resist anything that 
is imposed upon us because everyone likes to do what they like to do, not 
necessarily what is required of them. However, in karma-yoga, we merge our 
individual will with the will of God. Thus, the spirit of karma-yoga is that 
every little action that we perform in our day-to-day life from morning till 
evening can become a form of worship. It is not that we have to go to a 
temple or do a specific action to worship the Lord. Rather, even our mundane 
day-to-day actions can be turned into worship. Then, what to talk of specific 
actions performed as worship? 


The mind gets distracted easily, however, and it is difficult to maintain 
this spirit of worship in our day-to-day activities. Often, we are unable to 
maintain this spirit of worship because of our own reactions. Therefore, it is 
necessary to set aside a certain time to perform specific actions of worship, 
which are called nitya-karma and naimittika-karma. There should be a time 
assigned for daily worship in the life of an aspirant. It does not matter what 
method of worship or which form of God one chooses to worship; what 
matters is that there is worship everyday. And there must be special worship 
on special days. 


Karma-yoga thus has two aspects. One is the performance of specific 
worship because it is easy to maintain the spirit of devotion without any 
distractions at the time of worship. When I am working with people in the 
world, it is difficult to maintain that spirit of worship because of emotional 
issues and distractions. However, when I am sitting in front of the altar, there 
is no other distraction; I am with the Lord emotionally and it is easy to 
maintain the spirit of worship. Therefore, it is always recommended that 
there must be a time assigned or set aside for worship. Secondly, the same 
spirit is to be maintained during the rest of the day in performing our daily 
activities. 


What is it that brings about purification of the mind? It is not actions, 
per se, that have a purifying effect, but actions performed in the spirit of 
worship, which bring about the purification of the mind. The idea is that it is 
not so much the action, but the spirit behind the action that brings about 
purification. What is that spirit? It is the spirit of worship. The action 
becomes but an occasion to invoke from within, the spirit of worship in one’s 
mind; those actions become what we call yoga. Thus, it is said that when 
actions are performed in the spirit of yoga, the primary result is budhisuddhi, 
purification of the mind. 


Inner obstacles can be removed only by the grace of God 


The smrti says, nitya-naimittikaireva kurvane duritaksayam, only daily and 
incidental worship will help us overcome our durita, inner obstacles. The 
difficulties that we experience in our lives are nothing but these obstacles. For 
example, I want to love somebody, but find that Iam not able to do so. I want 
to have the spirit of generosity, but I am not able to bring it out. I want to be 
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good, but often, I am not able to be that way. I want to be generous, 
charitable, sympathetic, good, and kind. Generally, I am not able to 
command those feelings to arise in my mind. Why is it so? This is on account 
of what we call obstacles. 


There may perhaps be some psychological reasons for these obstacles, 
but the Vedic way of treating them is through worship. We accept the fact 
that what we require in life is the grace of God. Our experience of these inner 
emotional and intellectual difficulties gets reflected in our day-to-day 
behavior and creates various conflicts. We realize that we have to get over 
them and the way to do it is by acquiring the grace of God. 


We do not know what brings about these obstacles. We accept that it 
must be some past actions that cause them. They stifle one’s beauty and 
purity, distort one’s nature, and bring about a distortion of the mind. How do 
we become free from these obstacles? These obstacles can be removed only 
by acquiring the grace of God. We acquire His grace through worship and 
slowly become free of these inner difficulties. 


One may go to a psychiatrist or therapist, which is all right. However, 
such therapies will only work when there is worship in our lives. Otherwise, 
they will have a limited effect. Ultimately, it is God’s grace alone that will 
remove these obstacles. The sruti says, dharmena papamapanuditi, by dharma or 
righteousness, our papa are slowly dissipated. Lord Krishna tells us how to 
acquire that siddhi or accomplishment in terms of inner purification: 


A A Seah: Gah Gad ae: | TaHafaa: FARE ae fara T 

sve sve karmanyabhiratah samsiddhim labhate narah, 

svakarmaniratah siddhim yatha vindati tacchrnu. 

A man who delights in his own duty gains success. Listen to how one 
devoted to his own duty finds success [Bhagavad Gita, 18-45]. 


Siddhi or accomplishment is to be acquired by being devoted to our duties, 
which come to us because of our situation in life, and by performing them in 
the spirit of worship. This is why karma-yoga is very important. The purpose 
is buddhisuddht, purification of the mind, which is a prerequisite for the study 
of Vedanta or the study of the scriptures. 


The performance of duties in the spirit of worship brings about a desire to 
know 


The Brhadaranyakopanisad [4-4-22] says: 


add dala TAO AARAA Fats Sela ATA AAT | 

tametam vedanuvacanena brahmana vividisanti yajfiena danena 

tapasa ‘nasakena. 

The Brahmins seek to know It through the study of the Vedas, and 
sacrifices, charity, and austerity consisting of a dispassionate 
enjoyment of sense-objects. 
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These Brahmins, the seekers or aspirants, vivdisanti, seek to know the Self. 
They seek to invoke from within themselves a vividisa or desire to know. This 
desire to know is a great thing. In fact, what we want is the burning desire to 
know the Truth. How do we invoke that desire from within? The desire to 
know the Truth manifests to the extent that the mind becomes pure. The 
seekers want to know the Self, vedanuvacanena, by the study of the Vedas, 
yajniena, by the performance of sacrifices, danena, through charity, and tapasa, 
through austerity. In short, Vedanta maintains that the performance of our 
duties in the spirit of worship, charity, austerity, or penance brings about 


The Manusmrti [12-104] says, tapasa kalmasam hanti, by these austerities 
and penances, one slowly gets rid of the obstacles. As we said earlier, 
everyone wishes to be good, kind, and charitable. Typically, however, we are 
not able to invoke that frame of mind due to obstacles that are called papa. 
Karma and upāsanā, which are worship at the level of the body, speech, and 
mind, become the means for the removal of those obstacles. They purify the 
heart and free the mind from such reactions as sadness, likes, and dislikes. 
This results in a pleasant, cheerful, happy, or pure mind. 


Sometimes sadness, greed, or similar reactions surface in the mind and 
it is suggested that we get rid of these impurities through penance. We are 
not sure about the reason for their presence except to say that some past 
actions may have resulted in these reactions. The scriptures recommend the 
performing of actions in the spirit of worship to eliminate or overcome these 
impurities. The actions performed at the level of the body and that of speech 
are classified as nitya and naimittika-karma, and actions performed at the level 
of the mind are called upasana’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Commentary on 
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Durnamidam 


PURNAMADAH 
PURNAMIDAM 


Swami Dayananda Saraswati 


Source: http://www. avgsatsang.org/ 


PURNAMADAH PURNAMIDAM 


Om 
cre pt a 
Wore c TI Ca A Àn 


pUrNamadah pUrNamidaM 
pUrNAt pUrNamudacyate 
PUrNasya pUrNamAdAya 
pUrNamEvAvashiSyate 


This is an innocuous looking verse: one noun, 
two pronouns, three verbs and a particle for 
emphasis. Yet, someone once said: "Let all the 
UpaniSads disappear from the face of the earth 
- I don’t mind so long as this one verse 
remains." 


Can one small verse be so profound? "Of course 
not. Utter nonsense!" would have been the 
response of a certain Englishman, who did not 
find the verse sensible at all, let alone profound. 
This Englishman, who was something of a 


scholar, asked a pundit to teach him the 
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UpaniSads. The pundit, agreeing, began the 
course of study with ISAvAsyOpaniSad, the 
text traditionally studied first by a new student. 
The text begins with the SantipaTa (prayer 
verse): "Om pUrNamadah pUrNamidaM." The 
pundit carefully translated the opening verse 
into English: 


That is whole; this is whole; 

From that whole this whole came; 
From that whole, this whole removed, 
What remains is whole. 


The Englishman stopped his study at thatpoint 
and did not go further! He said that the 
UpaniSads are the "prattlings of an infantile 
mind." 


Which point of view is correct? Is this verse 
something which is wondrous and profound or 
is it just "infantile prattlings"? 


Idam, This PurNam, the single noun in the 

verse, is a beautiful Sanskrit word which means 

completely filled - a filledness which (in its 
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Vedic scriptural sense) is wholeness itself, 
absolute fullness lacking nothing whatsoever. 
Adah, which means ‘that’, and idam, which 
means ‘this’, are two pronouns each of which, 
at the same time, refers to the single noun, 
pUrNam: 


PUrNam adah - completeness is that, 
PUrNam idam - completeness is this. 


Adah, that, is always used to refer to something 
remote from the speaker in time, place or 
understanding. Something which is remote in 
the sense of adah is something which, at the 
time in question, is not available for direct 
knowledge. Adah, that, refers to a jnEya vastu, 
a thing to be known, a thing which due to some 
kind of remoteness is not present for immediate 
knowledge but remains to be known upon 
destruction of the remoteness. Idam, this, refers 
to something not remote but present, here and 
now, immediately available for perception, 
something directly known or knowable. Thus it 
can be said that adah refers to the unknown, the 
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unknown in the sense of the not-directly known 
due to remoteness, and idam refers to the 
immediately perceivable known. 


Traditionally, however, idam has come to have 
a much broader meaning. Idam is stretched to 
stand for anything available for objectification; 
that is, for any object external to me which can 
be known by me through my means of 
knowledge. In this sense, idam, this, indicates 
all driSya, all seen or known things. Idam can 
be so used because all adah, all things called 
‘that’ become ‘this’ as soon as their thatness, 
their remoteness in time, place or knowledge is 
destroyed. It is in this sense that the SantipAta 
"pUrNamadah" uses idam. 


The first verse of IshAvAsyOpaniSad, 
following the SantipATa makes clear that idam 
is used in the traditional sense of all driSya, all 
known or knowable things: 


idam sarvam yat kinca jagatyAm jagat 
“all this, whatsoever, changing in this 
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changing world..” 
Verse 1, ISAvAsyOpaniSad 


Given this meaning, idam, this swallows up all 
‘that’s’ subject to becoming ‘this’; in other 
words, idam stands for all things capable of 
being known as objects. So when the verse says 
pUrNam idam, "completeness is this", what is 
being said is that all that one knows or is able to 
know is pUrNam. 


This statement is not understandable because 
pUrNam means completeness, absolute 
fullness, wholeness. PurNam is that which is 
not away from anything but which is the 
fullness of everything. If pUrNam is total 
fullness which leaves nothing out, then ‘this’ 
cannot be used to describe pUrNam because 
‘this’ leaves something out. 


What? The subject. This’ leaves out aham, I, the 
subject. The world ‘this’does not include I. I, the 
subject, is always left out when one says ‘this’. 
If I am not included then pUrNam is not 
wholeness. Therefore, pUrNam idam appears 
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to be an untenable statement because it leaves 
out I. 


Adah, That What about the other pronoun, 
adah, that? What does adah mean in context? 
Does ‘that’ have a tenable relationship with 
pUrNam? Since idam, this, has been used in its 
traditional sense of all knowable objects, here or 
there, presently known or unknown, the only 
meaning left for ‘that’ is to indicate the subject. 
Idam, this, stands for everything available for 
objectification. What is not available for 
objectification? The objectifier - the subject. The 
subject, aham, I, is the only thing not available 
for objectification. So, the real meaning of the 
pronoun adah, that, as used here in contrast to 
idam, this, is aham, I. 


However, it was said that adah, that, indicates a 
jnEyavastu, something to be known; in other 
words, something not yet directly known 
because it is remote from the knower in time, 
place or in terms of knowledge. If that is so, 
how can adah, that, mean aham, I? Am I 
remote? I am certainly not remote in terms of 
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time or place. I am always here right now. But 
perhaps I may be remote in terms of 
knowledge. If in fact I do not know the true 
nature of myself I could be a jnEyavastu, a 
to-be-known, in terms of knowledge. Because it 
is only through the revelation of shruti 
(scripture functioning as means of knowledge) 
that I can gain knowledge of my true nature, it 
can be said that in general the truth of aham is 
remote in terms of knowledge - something that 
is yet to be known. 


So in context, adah, the pronoun ‘that’, stands 
for what is meant when I say, simply, "I am", 
without ay qualification whatsoever. “That” so 
used as ’I" means AtmA, the content of truth of 
the first person singular, a jnEya-vastu, a 
to-be-known, in terms of knowledge. When that 
knowledge is gained, I will recognize that I, 
AtmA, am identical with limitless Brahman - all 
pervasive, formless andconsidered the cause of 
the world of formful objects. 


So far, then, the first two lines of the verse read: 


PUrNam adah - completeness is I, the subject 
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AtmA, whose truth is Brahman, formless, 
limitlessness, considered creation’s cause; 


PUrNam idam - completeness is all objects, all 
things known or knowable, all formful effects, 
comprising creation. 


PurNam, Completeness 


The statement, "Completeness is I, the subject" 
on its face dos not seem any more tenable than 
the statement, "Completeness is all objects." 
Both statements seem to suffer from the same 
kind of defect. Each looks defective because it 
fails to include the other. Moreover, each looks 
like it could not include the other; and, 
pUrNam, completeness, brooks no exclusion 
whatsoever. 


If aham, subject, is different from idam, object; 
if idam, object, is different from aham, subject, 
if pUrNam, to be pUrNam, cannot be separate 
from anything, then the opening lines of the 
verse seem not to be sensible. But this 
conclusion comes from failure to see the two 


statements as a whole from the standpoint of 
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pUrNam. To find sense in the lines, do not look 
at pUrNam from the standpoint of aham, I, and 
idam, this, but look at aham and idam from the 
standpoint of pUrNam. The nature of pUrNam 
is wholeness, completeness limitlessness. There 
cannot be pUrNam plus something or pUrNam 
minus something. It is not possible to add or to 
take away from limitlessness. The nature of 
pUrnam being what is, ‘that’ pUrNam must 
include ‘this’ pUrNam; ‘this’ pUrNam must 
include ‘that’ pUrNam. 


Therefore, when it is said that aham, I, am 
pUrnam and idam, this, is pUrNam, what is 
really being said is that there is only pUrNam. 
Aham, I, and idam, this, traditionally represent 
the two basic categories into one or the other of 
which everything fits. There is no third 
category. So if aham and idam, represent 
everything and each is pUrNam , then 
everything is pUrNam. Aham, I is pUrNam 
which includes the world. Idam this, is 
pUrNam which include me. The seeming 
differences of aham and idam are swallowed by 
pUrnam - that limitless fullness which shruti 
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(scripture) calls Brahman. 


If everything is pUrNam, why bother with 
‘that’ and ‘this’? Is it just poetic license to make 
a riddle out of something which could be stated 
simply? It seems an unnecessary confusion to 
say ‘that’ (Which really stands for aham - I) is 
pUrNam and then to say ‘this’ 


(Which really stands for all the objects in the 
world) is pUrNam when one could just 
describe the fact and say: everything is 
pUrNam. PurNam is absolute fullness; absolute 
fullness is limitlessness which is Brahman. 


Why not such a direct approach? Because it 
would not work; it would only add to 
confusion, not clear it. Although such simple 
statements are a true description of the ultimate 
fact, to communicate that fact so that it can be 
seen as true, something else must be taken into 
account. What? Experience. My everyday 
experience is that aham, I, am a distinct entity 
separate and different from idam jagat, this 
world of objects which I perceive. My 
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experience is that I see myself as not the same at 
all as idam, this. When I hold a rose in my hand 
and look at it, I, aham, am one thing and idam, 
this rose I see, is quite another. In no way is it 
my experience that I and the rose are the same. 
We seem quite distinct and separate. Because 
shruti tells me that I, aham, and the rose, idam, 
both are limitless fullness, pUrNam. I may 
come up with some logic that says, "Therefore I 
must include the rose and the rose must include 
me’ but that logic does not alter my experience 
of the rose as quite separate from me. 


Furthermore, it is not my experience that either 
I or the rose are, in any measure, pUrNam, 
completeness - limitless fullness. I seem to me 
to be totally apUrNah, unfull, incomplete, 
inadequate, limited on all sides by my fellow 
beings, by the elements of nature, by the lacks 
and deficiencies of my own body and mind. My 
place and space are very small; time forever 
crowds me; sorrow dogs my path. I can find no 
limitless fullness in me. No more does there 
seem to be limitless fullness in this rose even 
now wilting in my hand, pressed by time, 
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relinquishing its space; even in its prime 
smaller and less sturdy than the sunflowers 
growing outside my window. It is my constant 
experience that I, aham, and all I perceive, 
idam, are ceaselessly mutually limiting one 
another. 


Based on one’s usual experience, it is very 
difficult to see how either aham, I or idam, this 
can be pUrNam; and, even more difficult to see 
how both can be pUrNam. 


PurNam, completeness, absolute fullness, must 
necessarily be formless. PurNam cannot have a 
form because it has to include everything. Any 
kind of form means some kind of boundary; 
any kind of boundary means that something is 
left out - something is on the other side of the 
boundary. Absolute completeness requires 
formlessness. Sastra (scripture) reveals that 
what is limitless and formless is Brahman, the 
cause of creation, the content of aham, I. 
Therefore, given the nature of Brahman by 
shruti, I can see that pUrNam is another way 
for shruti to say Brahman. Brahman and 
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pUrnam have to be identical; there can only be 
one limitlessness and that One is formelss 
pUrNam Brahman. 


Thus, the verse is telling me that everything is 
pUrNam. PurNam has to be limitless, formless 
Brahman. But when I look around me all that I 
see has some kind of form. In fact, I cannot 
perceive the formless. The only things I can 
perceive are those which I can objectify through 
one of my means of perception. Objectification 
requires some kind of form. How then can it be 
said that idam, this, which stands for all 
objectifiable things is pUrNam - is formless? 


It is easier to accept the statement that adah, 
that, which refers to aham, I, is pUrNam, has no 
form. Upon a little inquiry, it becomes apparent 
that the nature of adah which stands for the 
ultimate subject, I, has to be formlessness. The 
ultimate subject can have no form because to 
establish form there would have to be another 
subject, another I to see the form - the other I 
would then become the ultimate subject which 
if it had a form would require another subject, 


14 


PURNAMADAH PURNAMIDAM 


which would require another subject, which 
would require another subject, endlessly, in a 
condition called anavastA, lack of finality. But, 
this is not the case. Adah does not stand for a 
state of anavastA, but for an ultimate being. 
Sastra reveals and inquiry confirms that the 
essential nature of the ultimate subject, I, is 
self-luminous; "I" is self-proving formless being. 


Duality is False. 


Thus, shruti’s revelation of the formlessness of I 
is confirmed by inquiry as a logical necessity 
for the ultimate subject. But neither the 
revelation nor the confirmation by logic change 
the contradiction of experience. Whether aham, 
I, is formful or formless, my experience remains 
that I am not full, complete, and this world is 
different from me. "The world limits me and I 
limit the world, too." 


This paricchEda, limitation, is the experience of 
every individual: aham parichhinnah - I am 
limited. Everything else limits me and I limit 
everything else. Therefore, there is a 


relationship of mutual limitation, between the 
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individual and the world. So, I become a 
paricchEdaka for other things. ParicchEdaka 
means that which limits another. Then again I 
am paricchinnah, that which is limited by 
others. So I am a limiting agent and I am a 
limited object. I seem to myself to be a separate, 
distinct conscious entity in a world of many 
different things and beings. 


My experience proclaims '"differentness" - 
difference. But there can be no difference in 
fullness, pUrNam. Fullness requires that there 
be no second thing. Fullness is not absolute if 
there is something different from it. Fullness 
means nonduality - no second thing. Difference 
means more than one thing. There must be a 
second thing for difference. The nature of 
experience is difference. Difference is duality: 
the seer and the seen; the knower and known; 
the subject and the subject. When there is 
difference, duality, there is always limitation. 


When I consider myself paricchinnah, limited, I 
cannot but struggle to be free from my sense of 
limitation. No human being can accept the 
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sense of limitation. Everyone struggles against 
the conclusion that one seems to be a limited, 
inadequate, incomplete mortal being. Behind all 
life’s struggles is rebellion against this basic 
conclusion. Therefore, since I have this 
experience-based limitation - in fact, experience 
itself is a limitation - I always am seeking 
asolution to the problem of being a ‘wanting’ 
person. 


When I turn to the Upanishads for an answer to 
my problem of limitation, shruti tells me that I 
am the limitless being who I long to be. But, at 
the same time, shruti recognizes my experience 
of difference. In this SantipATa, the two 
separate pronouns adah and idam (together 
comprising everything in creation) are used to 
indicate pUrNam, not for the sake of a riddle, 
but to recognize the experience of duality. 
Adah recognizes I, the subject - I who seems to 
be a being separate and distinct from all else; 
idam recognizes all known and knowable 
objects which appear to differ from me and 
from one another. Thus, shruti says there is 
nothing but fullness, though fullness appears to 
17 


PURNAMADAH PURNAMIDAM 


be adah, that (I), and idam, this (objects). In this 
way, shruti acknowledges duality - experiences 
of difference - and then, accounts for it by 
properly relating experience to reality. Shruti 
accounts for duality by negating experience as 
nonreal, not as nonexistent. 


Thus, to the VedAntin, negation of duality is 
not a literal dismissal of the experience of 
duality but is the negation of the reality of 
duality. If one to be pUrNam, a literal 
elimination of duality is required, fullness 
would be an intermittent condition brought 
about by a special kind of experience - an 
experience in which the subject-object thought 
forms in the mind resolve in a state of 
undifferentiated consciousness. Such 
experiences - nivikalpa samAdhi, special 
moments of resolving joy, of even drug born 
‘trips’ are compelling and enchanting; in them 
all sense of limitation is gone. But experience, 
any experience, is transitory. Even 
nirvikalpa-samAdhi, the conscious state of 
mind-resolution, free from  subject-object 
duality, the goal of the practices of yoga, is not 
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free from the force of difference. SamAdhi is 
bound by time. It is an experience. Its boundary 
is ‘before’ and ‘after’; it comes and goes. 


A fullness dependent on experience grants 
reality to duality. To enjoy such a fullness one 
engages in various practices seeking the release 
of nirvikalpa-samAdhi, or one courts moments 
of great joy. Courting the experience of 
nonduality is based on fear of the experience of 
duality. Duality is seen as something from 
which one must escape. But escape by means of 
experience is false freedom. You, the limited 
being, and this world which limits you, are 
always waiting when the experience is over. 


Shruti-praMANa 


Shruti is not afraid of experiential duality. The 
problem is the conclusion of duality - not 
experience of duality. The problem lies in the 
well-entrenched conclusion: "I am different 
from the world; the world is different from me." 
This conclusion is the core of the problem of 


duality - of samsAra. Shruti not only does not 
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accept this conclusion but contradicts it by 
stating that both ‘I’ and ‘this’ are pUrNam. 
Shruti flatly negates the conclusion of duality. 


Is shruti’s negation of one’s conclusion that the 
world and I are different, a matter for belief? 
No. Statements by shruti in the upaniSads, 
negating this conclusion, are a pramANa. A 
pramANa is a means for gaining valid 
knowledge of whatever the particular 
pramANa is empowered to enable one to know. 
For example, eyes are the pramANa_ for 
knowing colour; ears are the special instrument 
for sound. The statements in the upaniSads are 
a pramANa for the discovery of the truth of the 
world, of God and of myself - for gaining valid 
knowledge about the nature of Reality. The 
upaniSad vAkyAs (statements of ultimate 
truth), when unfolded in accordance with the 
sampradAya (the traditional methodology of 
teaching) by a qualified teacher are the means 
for directly seeing - knowing - the nondual 
truth of oneself. The teacher, using empirical 
logic and one’s own experience as an aid, 
wields the vAkyAs of the upaniSads as 
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pramANa to destroy one’s ignorance of oneself. 


A teacher would unfold the meaning of the 
vAkya, "pUrNam is that; pUrNam is this" by 
relating it to other statements of shruti and by 
using reasoning and experience to corroborate 
shruti. It should be pointed out that what is 
here called pUrNam, elsewhere shruti defines 
as Brahman (satyam jnAnam anantam brahma - 
existent, conscious, boundless is Brahman - 
Taittirlya UpaniSad, 11.1.1). That in other 
statements shruti describes Brahman as the 


material cause of creation, the 
upAdAna-kAraNa (yato vA imAni bhUtAni 
jAyante; yena jAtAni jlvanti, 


yatprayantyabhisamvishanti;. tadbrahmeti - 
Wherefrom indeed these beings are born; 
whereby, having been born, they live; that 
toward which going forth (upon death), they 
enter;.. That is Brahman - Taittirlya UpaniSad, 
II.1.1.) but that no shruti statement directly 
names Brahman as the efficient cause, the 
nimitta-kAranNa; however, the implication 
[So’*kAmayata bahu sham prajAyeyeti - He 
(Brahman) desired, "Many let me be; let me be 
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born (as many)." - Taittirilya UpaniSad, II.6] is 
clear and logic requires that limitless Brahman, 
which is the material cause of creation, also 
must be efficient cause. A limitless material 
cause does not allow any other to be the 
efficient cause - the existence of an ‘other’ 
would contradict the limitlessness of Brahman. 


Material and Efficient Cause 


So in this verse, shruti’s statement that aham 
and idam each is pUrNam, requires that, while 
appearing different, they be identical. 
Elsewhere shruti identifies Brahman as the 
material and (by implication) the efficient cause 
of creation, which makes Brahman the complete 
cause of aham, I, and idam, this; conversely, 
aham and idam are effects of Brahman, shruti’s 
statements here and elsewhere are logically 
consistent. 


For aham to be idam and for idam to he aham 
they must have a common efficient and 
material cause. Consider an empirical example, 
a single pot referred to both as ‘that’ and ‘this’: 


for ‘that’ flower pot which I bought yesterday 
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in the store to be the same as ‘this’ flower pot 
now on my window sill, there has to be the 
same material substance and the same 
potmaker for both ‘that’ and ‘this’. It is clear 
that this “twoness’ of ‘that’ pot and ‘this’ pot is 
functional only; the two pronouns refer to the 
same thing which came into being in a single 
act of creation. 


Similarly, it is clear that if both the seer (aham) 
and the seen (idam) are identical, being the 
effects of a common cause, the cause necessarily 
must be not only the material cause but also the 
efficient cause, due to the identity of the 
seemingly dual effects, and also due to the 
nature of the cause. The cause, being pUrNam, 
nothing can be away from it. Therefore, if in 
addition to a material cause, creation requires a 
nimittakAraNa, an efficient cause, a God, then 
God, the creator also is included in pUrNam. 
PurNam is the upAdAna-nimitta-kAraNa, the 
material-efficient-cause of everything: God, 
semigods, the world, the seer of the world. 
Nothing is away from pUrNam. 
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Is it possible to discover a situation in which 
two seemingly different things are in fact the 
non-different effects of a single, common 
material and efficient cause? Yes, in a dream. 
Our ordinary dream experience provides a 
good illustration of a similar situation. In fact, a 
dream provides a good example not only of a 
single cause which is both material and 
efficient, but also of effects which appear to be 
different but whose difference resolves in their 
common cause. In a dream both the dream’s 
substance and its creator abide in the dreamer. 
The dreamer is both the material and efficient 
cause of the dream. 


Furthermore, in a dream there is a 
subject-object relationship in which the subject 
and object appear to be quite different and 
distinct from each other. There is bhEda, 
difference, in dream. The dream world is a 
world of duality. The dream aham, I, is not the 
same as the dream idam, this. But this dream 
bhEda, difference, is not true - is not real. When 
I dream that I am climbing a lofty 
snow-covered mountain, the weary, chilled 
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climber, the dream aham is nothing but I, the 
dreamer; the snow-capped peak, the rocky trail, 
the wind that tears at my back, the dream idam, 
the dream object, are nothing but I, the 
dreamer. Both subject and object happen to be I, 
the dreamer, the material and creative cause of 
the dream. 


As in a dream, where the creator and the 
material necessary for the dream creation 
happen to be I, the dreamer, so it is in the first 
quarter of the SantipATa where the 
nimitta-kAraNa_ (efficient cause) and the 
upAdAna-kAraNa (material cause) of adah (I) 
and of idam (this) are pUrNam, Brahman; and 
even, as I, the dreamer, swallow the bhEda, the 
experienced difference between dream subject 
and dream object, so too, does I-pUrNam 
Brahman, limitless fullness, swallow as 
unsubstantial - unreal - all experienced 
difference between aham, I, the subject and 
idam jagat, this world of objects. 


Creation is MiTyA 
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After saying "pUrNam is that; pUrNam is this", 
shruti having recognized and swallowed the 
experienced difference between ‘that’ and ‘this’, 
for the rest of the sAntipATa deals PUrNAt 
pUrNam udacyate - from completeness, 
completeness comes forth. 


From the grammatical construction and in the 
context of the analysis of the quarter, we know 
the meaning to be: 


pUrnAt - from (adah) pUrNam, completeness, 
which is limitless Brahman, the content of 
aham-I, the efficient and material cause of 
creation; 


pUrnam - (idam) pUrNam, completeness, 
which is the known and knowable objects 
comprising the world, idam jagat, the effect 
called creation; 


udacyate - comes forth. 


By grammatical construction, shruti indicates 
that the relationship is one of material cause 
and effect: pUrNAt in the ablative case which 


shows that (aham) pUrNam is the prakriti, the 
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material cause; whereas, (idam) pUrNam is in 
the nominative case, the subject of udacyate, a 
verb with the meaning, ‘to be born’, which 
makes (idam) pUrNam the product or effect of 
whatever is indicated by the ablative case, 
namely, of pUrNAt, which is aham-pUrNam. 
Thus, shruti grammatically sets up a causal 
relationship of material cause and effect 
between formless ‘I’ - pUrNam and formful 
‘this’ - pUrNam. 


How can ‘this’-pUrnam, which comprises the 
world of formful object "come forth" from 
‘Y-pUrNam which is formless? (That which is 
limitless must necessarily be formless. Shruti in 
many ways and places defines Brahman, the 
content of I, as formless. 

Ashabdam asparsham arUpam avyayam 

taTa arasam nityam agandhavacca yat 


"Soundles, touchless, colourless, immutable and 
also tasteless, time-free, odourless is that 
(which is Brahman).." Katha UpaniSad 1.3.15) 

Are there after all two pUrNams? Formless 
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pUrNam and = formful pUrNam?_ No. 
Limitlessness does not allow two pUrNams. 
Then did formless I pUrNam, the cause, 
undergo a change to become  formful 
this-pUrNam, the effect? Aham pUrNam (I) is 
both the efficient and material cause of idam 
jagat, this world. In cause-effect relationship, 
the efficient cause does not undergo a material 
change, but for the material cause, some kind of 
change constitutes the very production of the 
effect. 


So what happens? What kind of change can 
formless limitless undergo to produce ’formful’ 
limitless? The only kind of change that the 
limitless can accommodate is the kind of 
change that gold undergoes to become a chain: 
svarNAt svarNam - from gold, gold (comes 
forth). 


When one has formless gold (an unshaped 
quantity of gold relatively form-free compared 
to a chain made from gold) and from that 
form-free gold a formful chain is produced, 
there is a change that is no real change at all. 
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From formless, chain-free gold comes formful, 
chain-shaped gold. Is there any real change in 
gold itself? There is none. SvarNAt svarNam - 
from gold, gold. There is no change. 


PurNAt pUrNam - from completeness, 
completeness. What a beautiful expression! It 
explains everything. See how brief but 
profound shruti mantrAs are. It is not necessary 
for shruti to repeat adah, I, and idam, this; 
grammar and context indicate what is cause 
and what is effect. But more than simple 
brevity, the beauty of the expression lies in 
what is made clear by what is left out! By 
leaving out the pronoun idam (by not saying 
that idam is produced by pUrNam but only 
saying that pUrNam comes from pUrNam) it is 
made clear that pUrNam alone is the reality - 
whatever is referred to as idam does not touch 
pUrNam but still udacyate, comes forth, 
pUrNam remains untouched, but an 
appearance comes forth. PurNam does not 
undergo any intrinsic change, but idam comes 
about; just as gold undergoing no intrinsic 
change, a gold chain comes about; or as the 
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dreamer undergoing no change, the dream 
objects come about. 


So what is the relationship of pUrNAt 
pUrNam? Is it a cause-effect relationship? It is a 
peculiar relationship. But then, even within 
creation, any material cause-effect relationship 
is peculiar. Such relationships are peculiar 
because one cannot say anything definitive 
about any of them. No real definitive line can 
be drawn between any material cause and its 
effect. For example, you cannot say this cloth is 
an effect which has come from the material 
cause cotton. 


Why not? Because cloth does not differ from 
cotton. The cloth is cotton. Then what came 
about? Cloth. Does that mean that there are 
now two things, cotton and cloth? No. Just one 
thing. Cotton is there. Cloth comes. Cotton is 
still there. Cotton and cloth cotton appearing as 
cloth - are one single nondual reality. That is all 
creation is about. 


A rope that is mistakenly taken to be a snake is 
a favourite example used by VedAntins to 
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illustrate many things: ignorance, error, 
dismissal of the unreal through knowledge. 
This example, although useful, can lead to the 
feeling that it has applicability only for 
subjective projection and not to empirical 
creation - not to the ‘real’ world. This does not 
matter because the teacher does not need 
‘rope-snake’, a subjective illustration, to show 
the unreality of creation in the ‘real’ world. The 
world - the empirical world itself is good 
enough: the creation of a clay pot, a gold chain, 
a piece of cotton cloth, all show that in 
empirical ‘creation’, effects non-different from 
their material cause, appear without intrinsic 
change occurring in the cause; and in fact, the 
given cause and effect never being other than 
one. The effect is but a form of the cause. 


PurNam Alone is 


What next? What else does the verse have to 
say? The last two quarters of the verse are taken 
together. Here shruti says: 
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PUrNasya pUrNam AdAya - taking away 
pUrNam from pUrNam, adding pUrNam to 
pUrNam 


PUrNam eva avashiSyate - pUrNam alone 
remains 


AdAya can mean either taking away from or 
adding to - both meanings are in the verbal root 
and both meanings have relevance in the verse. 
What is being said is whether you take away 
pUrNam from pUrNam or whether you add 
pUrNam to pUrNam, all that is there is 
pUrNam alone. 


In context the meaning is: whether you take 
away (idam) pUrNam (formful object pUrNam) 
from (adah) pUrNam (formless I, Brahman 
pUrNam) or whether you add (idam) pUrNam 
to (adah) pUrNam, all that is there all that ever 
remains, is pUrNam alone. 


If you have a gold chain and take the chain 
away what remains? Gold. If you restore the 
chain to the gold, what is there? Gold. The 
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second half of the verse is needed to make 
certain that one sees that pUrNam undergoes 
no change whatsoever. PurNam is always 
there, available. Idam, the objects of the world, 
do not have to be eliminated to reveal pUrNam 
any more than the chain has to be melted to see 
gold. What is called chain is no different from 
gold. It is gold now; it was gold before. From 
gold alone this gold has come. Take away this 
gold, gold alone remains. 


Similarly, addition of idam, the 
name-form-appearances which are the objects 
comprising creation, to pUrNam, the formless, 
limitless, I, Brahman, does not make any 
addition to pUrNam; taking away creation 
from pUrNam, taking away the names and 
forms experienced as objects, does not eliminate 
anything from pUrNam. Nothing need be taken 
away to reveal pUrNam. PurNam is always 
there, available. Shruti mentions "adding to" 
and "taking away from" pUrNam not because 
there is any need to take anything away from 
pUrNam in order to discover limitlessness - to 
discover that I am that limitless which I long to 
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be. Shruti makes the statement to make clear 
the opposite fact - the fact that whether 
anything is added to or eliminated from 
pUrNam makes no difference. Why does it 
make no difference? Because there is nothing 
that can be added to or taken away from 
absolute fullness. 

Any ‘adding to’ or ‘taking away from’ is purely 
an appearance. There is no real different thing 
to add to or take away from another different 
thing. All difference - object / object difference; 
subject / object difference; formless/formful 
difference - is but an appearance. Difference is 
miTyA - that which makes an appearance but 
lacks reality. From me alone came the dreamer 
subject and the dreamt object. Remove the 
dreamer and the dreamt and I alone remain. 
The dreamer subject and the dream resolve in 
me alone. PurNam eva avashiSyate. PurNam 
alone remains. 


In shruti’s light one sees that there is no real 
bhEda, difference between drishya and drishya, 
between object and object. Even at the empirical 
level of reality, inquiry reduces the apparent 
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substance comprising any object to aggregation 
of sub-atomic particles. Modern physics, from 
its standpoint, confirms lack of substantiality by 
finding lack of ‘real’ difference in apparently 
‘real’ things. 


Shruti-based inquiry (which defines real as 
what cannot be negated) reveals any known or 
knowable object, to be unreal because it is 
negatable by time, limited by space, and, in 
actuality, only a name and form reducible to 
some other apparent substance or substances 
which in turn are but names and forms 
reducible again to other substances. No known 
or knowable thing reduces to a known or 
knowable substance incapable of further 
reduction. A knowable thing, anything which 
can be objectified, defies final definition - has 
no reality of its own. Things are but names and 
forms, ever changing aggregate processes, 
limited by time and space, dependent for their 
apparent reality upon a real substratum, 
formless, limitless, time-free Brahman. 


Thus, when I pick up from the stream bed a 
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shiny, solid stone and hold it in the palm of my 
hand, I can appreciate and enjoy the apparent 
difference seen by me between this smooth, 
solid object and the flowing rippling water 
which had been rushing over it. But at the same 
time that I enjoy the apparent difference 
between rock and water, I can also see and 
appreciate, with no uncertainty, the fact of 
non-difference between these two drishyAs, 
these two known things each of which is but a 
name and form, limited, reducible, negatable 
and their differentness - their “twoness’ - 
resolving in the single, nondual reality of 
pUrNam Brahman. 


Although I see nondifference between the 
objects that comprise idam, the things of 
creation that constitute idam jagat, this world - 
I find it more difficult to see the absence of 
difference between me and idam: between I, the 
seer, and this stone, the seen. I, whose skin, the 
sense of touch, divides me from the world, see 
the stone outside while I am inside; my skin is 
the wall, my senses the windows through 
which I view outside, and my mind the master 
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of the house who takes stock of what is seen. 
This long conditioned conclusion of internality 
and externality between the seer and the seen 
can be a problem. But like all false conclusions, 
it yields to inquiry. 


Idam (this) or drishya (the seen) indicates 
anything that is known or knowable - anything 
which is objectifiable. My skin is part of and the 
boundary for a given physical body and its 
functions. This body is a known thing, drishya, 
something objectifiable. Associated with this 
body and its functions is a certain bundle of 
thoughts, comprising sense perceptions, 
decisions, judgments, memories, likes and 
dislikes, and a sense of agency (a sense of, "It is 
I who am the doer, the enjoyer, the knower, the 
possessor"). Each of these thoughts is known - 
is objectifiable, is drishya, a known thing. No 
thought or any collection of thoughts is 
nonobjectifiable. Thoughts, including the 
pivotal I-the agent thought, are known things. 


Steps by step, inquiry finds no separating gap 
between I, as seer, and this stone as seen - no 


37 


PURNAMADAH PURNAMIDAM 


place to draw a line between seer and seen. 
Everything knowable by me through my senses 
or inferable through sense data is drishya. All 
objects, all events, this body, mind, memory, 
sense of agency and interval measuring time as 
well as accommodating space - all are known or 
knowable, all are drishya. Drishya establishes 
no difference. No real difference can be 
established between the seer and the seen. The 
only difference between known things is the 
apparent difference of ever changing 
name-forms projected upon never changing 
formless reality of pUrNam Brahman. I, as seer, 
have no greater reality than the stone, as seen, 
Each of us has for its reality only nondual, 
formless Brahman, pUrNam. 


Thus, the difference between seer and seen 
have no independent reality; they are apparent 
only being negatable by the knowledge gained 
through inquiry into the reality of the 
experience of difference. Try to find a line 
dividing the seer and the seen. It cannot be 
found. Every time you find a place where you 
think the seer is on one side and the seen on the 
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other, both sides turn out to be the seen, 
drishya. The only thing you can see, the only 
thing you can objectify is drishya. However, 
viewed experientially from the point of view of 
their common reality level, subject/object 
differences seem very real. The knowledge 
aham idam sarvam, "I am all this". (or, "This 
stone and I are one") is not a conclusion to be 
reached experientially. When subject and object 
enjoy the same degree of reality, the 
experienced difference will seem real. That 
experienced difference is not eliminated as 
experience but is negated as nonreal through 
knowledge. Simple reasoning - logical inquiry 
shakes the reality of difference. Shruti, as 
pramANa, a means of knowledge, destroys 
difference and reveals Oneness. 


A dream is good example of the ‘realness’ of 
experienced difference within its own level of 
reality. If I dream of a fire which I am trying to 
put out by throwing water on it, then that 
dream water which puts out the dream fire is as 
real as the fire - and the fire is as real as the 
water. And I, the dream fire fighter, am as real 
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as the water and the fire. But Iam no more real 
than the fire or water. Enjoying the same degree 
of reality, the fire fighter, the fire, the water, all 
seem real, all seem different, but all resolve as 
unreal. Upon waking I find no ashes on my 
bedroom floor. Dreamer and dreamt have both 
resolved. Dreamer has no greater reality than 
dreamt. Both resolve. Nothing is left out. I alone 
remain PurNam eva avashiSyate. 


Now the question can be answered: Is this verse 
profound or prattle? The Englishman was 
wrong. It is not prattle; it is very profound. This 
one verse has everything. Nothing is left out. 
Subject, object, cause, effect, experience and 
fullness - nothing is omitted. It is not an 
ordinary verse. It contains the vision of the 
upaniShads - the truth of oneself. 


Iam PurNam 


The reality of I is limitless pUrnam. I as seer of 

the stone am but an appearance, no more real 

than the stone I see. In reality I am limitlessness 

alone, one non-dual existent boundless 

consciousness pUrNam. Subject and object are 
40 


PURNAMADAH PURNAMIDAM 


nothing but passing projections superimposed 
upon I; they neither add to I nor take anything 
away from I. I, unconnected to any appearance, 
am the One unchanging, non-negatable 
formless reality - pUrNam - into which all 
appearances resolve. 


I am pUrNam, completeness, a brimful ocean, 
which nothing disturbs. Nothing limits me. I 
am limitless. Waves and breakers appear to 
dance upon my surface but are only forms of 
me, briefly manifest. They do not disturb or 
limit me. They are my glory - my fullness 
manifest in the form of wave and breaker. 
Wave and breaker may seem to be many and 
different but I know them as appearances only; 
they impose no limitation upon me - their 
agitation is but my fullness manifest as 
agitation; they are my glory, which resolves in 
me. In me, the brimful ocean, all resolves. I, 
pUrNam, completeness, alone remain. 


Om ShAntih ShAntih ShAntih 
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Satsang with Swami Dayananda Saraswati 


Arsha Vidya Gurukulam 


Qualified Student of Vedanta ' 


Question: Swamiji, who is a qualified student for Vedanta ? 


Any one who wants the knowledge is qualified. To want the knowledge is the first 
qualification. If your answer to the question, “Do you want to know?” is “Yes” then 
you are qualified. But, you may well ask, “How can you say I am qualified just 
because I want to know?” Then I would say, “If you can know, you are qualified.” If 
I teach you that you are the whole and you understand what I say, then you are 
qualified. And if you do not understand what I say, it simply means that you have to 


qualify yourself. 


You are qualified for the knowledge, but in order to understand what is being said- 
“You are the whole,” you must equip yourself. There are, therefore, four 


qualifications—referred to in Sanskrit as viveka, vairagya, samadhisatkasampatti, and 


mumuksutvam. 


viveka is the capacity to understand realities. If you have viveka, you have already 
analyzed your experiences in life, experiences that once considered so important— 
your job, your marriage, your children, some power or pleasure, such as music. You 
have understood that a thing is important until your acquire it and, then it becomes 
unimportant and something else becomes more important. But, if you analyze them, 
you find that these more important things are not in any way different from those that 


were important previously. 
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This analysis of personal experience and the experience of others leads you b the 
understanding that there is no real answer to this problem. And if you understand that, 
then what is the answer? You are the answer. The answer is not your experiences. 
You are the problem and you are the solution. The whole problem is self-non- 


acceptance. 


That I do not accept myself is the problem. And yet I must come to see myself as 
acceptable. If I have to accept myself, I must be acceptable. Therefore, to resolve the 


problem, I have to know that I am acceptable. 


Limitlessness alone is acceptable. Thus, if I am acceptable, I cannot become limited. 
In fact, there is no question of becoming at all. I can never become limited. I 


appreciate, then, that I cannot become acceptable by any process of becoming. 


No change, then, will make me acceptable. If, without any change, I have to be 
acceptable, then I must necessarily shift my vision about myself from that of seeing 
myself as unacceptable. Vedanta tells me that I am acceptable because I am the 


whole. 


At least this much knowledge, I must have. I should at least know that any pursuit, 


other than knowledge, will not remove my sense of limitation. This particular 


disposition, achieved through an analysis of one’s experiences, is viveka. 


Once there is viveka, then a certain dispassion, vairagya, towards life experiences is 


possible. You gain a certain objectivity. You understand the limitations of money, 
power, and all other pursuits. You may continue pursuing them, but with a clear 
understanding of their limitations. To be able to seek only what is to be sought means 


that you have vairagya. 
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The third qualifation, samadhisatkasampatti is a set of six disciplines consisting of a 
certain composure within yourself (sama); control over your pursuits so that you do 
not get carried away by fances (dama); freedom from a sense of ownership 


(uparama), the capacity to put up with small difficulties (titiksa); faith or trust in the 
means of knowledge we call Vedanta and in the words of the teacher whom you have 
come to recognize as one who is capable of teaching (Sraddha); and the capacity to 
set the mind on a given object of inquiry for a length of time, a certain self-satisfaction 


and cheerfulness, so that the mind can absorb itself (samadhanam). 


The final qualification is a desire for freedom from bondage (mumuksutvam). This 


desire comes from discerning the problem as a fundamental problem of self-non- 


acceptance and wanting to be free from it. Seeing the problem and seeking a solution 
is mumuksutvam. A person who has mumuksutvam is called mumuksu, one who 


desires to be free. 


People generally do not know about these four-fold qualifications. They seek 
solutions without really knowing what they are seeking. Therefore, it is an education 
in itself just to understand the problem. The main qualification, therefore, is to see the 
problem very clearly and to know that I seek the solution only in terms of knowledge. 
If this much understanding is there, I am a qualified student for Vedanta. Without 
these qualifications, knowledge cannot take place. I must see that this is the solution, 
that I am the solution, and that there is no other way of solving the problem. This is 
the solution, for which I seek a teacher to teach me. Once I am committed, the 


commitment will bring all of the other qualifications. 


! Published in Arsha Vidya Gurukulam 3" anniversary souvenir, 1989. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
On Rebirth 


Question 
What happens to us in the next birth? 


Answer 


The Kathopanisad (5-7) says, ‘yvathakarma yathasrutam,’ our destiny is 
determined in accordance with the actions that we perform in this birth and in 
accordance with the attitudes that we entertain. If I had lived as a God, I may be 
reborn as a devatd. If I had lived as a human being, I may be reborn as a human. 
If I had abused my freewill, it is conceivable that I may be born as a form of lower 


species also. 


As a human being I am in a position to help myself or hurt myself. But there 
is no doubt that those who have dedicated themselves to the spiritual pursuit will 
never go down. Lord Krishna says in the Bhagavad Gita (6-40): 

partha naiveha nāmutra vindsastasya vidyate 
na hi kalyanakrt kascid durgatim tata gacchati 
Indeed, O Son of Prtha (Arjuna), there is no destruction for him (or 


her), neither here nor in the hereafter, because any one who performs 
good actions never reaches a bad end. 


This means that one who has done kalydnam, acquired the wealth of 
vairagya (dispassion) and knowledge never goes down in the ladder of evolution. 
He only rises up. And in the next birth also, he will continue to rise from where he 


had left off in this birth. 
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Question 
How do the lower species get uplifted? 


Answer 


The theory is that the human being alone can perform deliberate actions and 
thereby produce punya and papa. When I depart from here, then the whole course 
of my journey is charted out for me depending upon my karma. Among the 
karmas accrued in my account, the most predominant karmaphalas determine my 
immediate destiny. [This is analogous to a situation where the strongest in a group 
of children come forward to get their candies first, followed by the next most 
strong child and so on.] In the next birth, when I exhaust these strongest 
karmaphalas, the predominant karmaphalas accumulated in that birth will in turn 
determine the next destiny and so on. This chain reaction continues until we reach 
some kind of mixture of punya-pdpa that is suitable for being born as a human 


being. 


Eventually, it is my karma in that particular birth that will lead me to taking 
the form of a different species if necessary. But, it is believed that ultimately I will 
come back to the human birth. The idea is that the lower species do not have to 
determine their destiny. It is already predetermined, until the soul comes back as a 
human being. It is difficult to say how long it might take for us to regain the 
human form, but it is best to not take that chance, as far as gaining self-knowledge. 
This is reinforced in these lines from the Kenopanishad (2-5), ‘iha cedavedidatha 
satyamasti na cedihavedinmahati vinastih’, if you gain this knowledge in the 
human birth, then your life has become worthwhile; if not a great calamity awaits 


you’. 


' Summer 2003 satsang, transcribed and edited by Subbalakshmi Chandrasekaran, Chaya Raj and Jaya Kannan. 
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Relating to Isvara: Being Objective 
Swami Dayananda Saraswati’ 
The word God is not used here because it is an abused word. The 
word ISvara is used because it is not yet abused. It has not even been 


understood yet. It is a Sanskrit word, used by the Upanishads. 


There are lots of things in this world that attract us. Some of them are 
very fascinating: a sunrise at the seashore, a beautiful painting or a beautiful 
sculpture, a neat person. All of these things are fascinating, but I would say 
the most fascinating thing is clarity. Clarity implies absence of confusion. 
A cow has clarity in that it is not subject to confusion, there is no element of 
subjectivity on the part of the cow while relating to situations. On the other 
hand, as human beings, every one of us has our likes and dislikes. We have 
judgments about others and also about ourselves. A cow does not have any 
opinion about itself. It does not have confusion about whether it should eat 
grass or not. A cow is programmed and so it knows what it has to eat. If 
there is a piece of meat and also a piece of bread, without hesitation a cow 
will consume only the bread. However, when a Hindu boy is going to the 
U.S.A. he is advised by his parents, (especially by his mother), “Ye! You are 
going to the U.S.A. Don’t eat meat. I have been told people eat lots of 
things there. Remember, we have been vegetarians for generations”. So he 
is told not to eat meat while in the U.S.A. The son, if he is an honest person 
will say, “Ma, I will try. I will try my best”. He will have to try his best 


because he knows he has got choice! 


American or Indian, a cow universally eats the same food because it 


doesn’t have a faculty of choice. The capacity to choose in humans is 


' From a series of talks given by Swami Dayananda in Surat, India in February, 1994. Published in the 9" 
Arsha Vidya Gurukulam Anniversary Souvenir,1995. 
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accompanied by the capacity of self-consciousness. Humans are also 
conscious of themselves as individuals. It is not an ordinary thing to be 
conscious of the world and, at the same time, be conscious of your self. You 
read these words and are conscious of your being a reader. This is 
something special. Self-consciousness empowers you as a human being, to 
make judgments, not only about situations, but also about yourself. These 
judgments yield likes and dislikes with respect to everything. Thus, you find 
having self-consciousness and a faculty of choice bring about a lot of 
subjectivity in how you look at things. Subjectivity leads to confusion. 
There is almost always certain confusion about your self. This confusion is 
projected upon others and upon situations, creating even greater confusion. 
In this way, your subjectivity stands between you and the actual world 
before you. Therefore, in Hindu scripture there is a long discussion about 
differentiating between what is really there and what we see. What is ISvara 
srsti (Creation of the Lord), and what is jiva srsti (creation of the individual). 
All that is in this creation is not created by you. So let us say that all that is 


given to you is Iévara’s srsti. 


What is Given? 

The sun is given, the moon is given, Jupiter is given, and Mars is 
given. The galaxy that is called the Milky Way also is given. The seas, the 
mountains, all of them are given. The poles in the north and the south are 
also given. The weak and strong forces are given. Parents are given to you 
and you are given to them. The place of birth is given. You can’t alter that 
fact. The capacity to create and to act is also given. Since all of these are 
given, you are a part of scheme of things which is available for appreciation. 


Appreciation is possible only through a body-mind-sense complex. This 


www.AVGsatsang.org 2 


body-mind-sense complex is also given to you. Because you are a self- 
conscious person, you look upon yourself as an individual and through this 
given body-mind-sense complex, you slip into a slot within the scheme of 
things. In the scheme of your own slot you relate to the world as it is 


available, just like the cow. 


Finding one’s “Slot” in This Given Scheme of Things 


A cow also falls into a slot through which it relates to the scheme of 
things. There is a slot given even to a cow. The cow is given a body. It has 
got a certain disposition. It is programmed to respond in a given manner. A 
cow always behaves in the manner it has been given. It settles into a slot. A 
mango tree is also in its own slot. It remains in its own place. Living in its 
own slot it gives mangoes. If it is supposed to give Rajapuri mangoes it 
gives only that, not Alphonso; it does not wish for a change. Much less is an 
apple tree going to give you a mango fruit. Even a bird is predictable in its 
flight pattern and habits. In contrast, human beings are predictable for being 
unpredictable! Because we are given self-consciousness and a faculty of 
choice, we have great difficulty in finding our slots. How you are going to 
behave in any given situation, we have no idea at all. The music that you 
appreciate today, you may not appreciate tomorrow. What you appreciate 
today, you may not like tomorrow. You may not be in the right mood. You 
may love music, but not at this time. You may like a person, but not right 
now. Therefore, the human being is someone who seems to have a lot of 
subjectivity. He or she doesn’t get into his or her own slot. You are always 
probing to find your way into your slot. Is this called living? It is a struggle 
in living. This probing is not really probing. It is more like groping, 


groping to figure out your slot in the scheme of things. Generally we try to 
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find our slot in terms of professional inclinations and so on. “Should I 
become a doctor, lawyer or engineer?” Choice. “Should I get married or 
not?” Choice. “Should I buy car or not?” Choice. However, we also wish 
for that which we can’t have. “I already have a car but I want a Mercedes, 
and I also don’t want to empty my bank account!” Impossible! “I don’t 
want to be lonely so I should get married, but I also don’t want to give up 
my time”. Again, impossible! Therefore one has a problem! What is the 
slot for such persons? When you are still groping to find your slot in the 
scheme of things, where is your slot? Your slot is there where you can relax, 
just as after a long journey you reach a destination and can finally rest. Then 
you say, “I have arrived”. The meaning is that now you can relax, you are at 
rest. You can relax now because you are in your slot. It is like a ball rolling 
on a game board. It keeps moving until it finds its slot. Then it is so snug 
that it just fits in its own space. Similarly, each one of you is groping to find 
a place in the scheme of things where you can feel absolutely at home. 
Ultimately, one should feel at home in any spot within the entire universe, 
but this requires a great deal of understanding. It shouldn’t be only at a 
particular place or time that you feel relaxed, because you can’t be at the 
same place all the time. Once you achieve a slot, you must feel the same 
whether you are in India, America, or elsewhere. Wherever I go I should 
find myself in touch with the whole. This is the thing that everybody is 
searching for. Finding this exact slot is the struggle in life. Years may pass 
and even at the age of ninety people tell me, “Swamiji, I have done 
everything but, santi nahi hai! (I don’t have peace)’. Even ninety years 
doesn’t seem to be long enough for finding your slot. The struggle of 
finding a slot is possible only when you have less subjectivity. A cow 


enjoys its slot. The mango tree enjoys its slot. Even amoebas enjoy a slot. 
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When they are in your stomach they have reached exactly to the place where 
they have to go! For you, finding a slot is difficult because you are not an 


entirely objective person. 


Jiva srsti is Subjective 

You have an opinion about yourself. That opinion is purely 
subjective. It has nothing to do with objectivity. You are aware that you 
have been given your physical body, your mind, your senses, your memory, 
your parentage, and your race, but you still have opinions about all of these 
things. Therefore, there is some objectivity, and there is subjectivity also. 
What is that subjectivity? You have a body, but you don’t like the color of 
your body. You do like the height of the body, but you don’t like the weight 
of the body. You don’t like the shape of the nose of the body. Eyebrows? 
You don’t like. What does it mean? You are not totally objective. You are 
subjective. This subjectivity is jiva srsti, the individual’s creation. Nobody 
likes baldness, but the advantages of baldness you don’t appreciate at all. 
Baldness means you need not buy shampoo. One item less for you to buy! 
No dandruff but you still don’t like baldness. That means you have lot of 
subjectivity. Baldness is objective if you accept it. If you don’t like it, that 
is subjective. So in objectivity, of course, there is no problem. There is just 
simple appreciation. You can discover your slot only when your subjectivity 
is minimum. Finding one’s slot is the problem. So being what you are, you 
cannot solve the problem. Because what is it that you are? You are your 
own likes and dislikes, your own conditioning, whatever that is. This is 
exactly what you are. Therefore, you have to start seeing yourself 


differently. You have to look at yourself in relation to the larger scheme of 
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things. If you can do this, then you can get out of this particular way of 


looking at yourself that is based on your subjectivity. 
Objectivity is looking at Isvara srsti 


When you become more objective you look at the world without all of 
your projections. A green valley, a flock of flying birds, or the roaring 
ocean do not evoke any subjectivity or confusion in you. They seem to 
evoke only an appreciation person, a non-judgmental person. The entire 
world is to be appreciated by you in this same way. Appreciating the world 
as it is without all of your subjective projections is to have an awareness of 
ISvara. Awareness of Isvara is not simply thinking of Krishna. It is not 
simply thinking of the idol in the morning and then putting him in the cradle 
and rocking him to sleep at night. If you forget Krishna the next morning, 
you might say Krishna is angry at me. You are just putting your own 
projections on Krishna. Poor Krishna. When you reduce your subjectivity 
you can really appreciate Krishna. To appreciate Īśvara is to appreciate all 
that is given to you. It is to embrace Iśvara srsti and put all of your 
subjective notions aside. Then there will be an objective you who can enjoy 
whatever parentage you have been given, who can enjoy any age with its 
physical abilities or disabilities, who can enjoy all given qualifications. This 
reduction of subjectivity is what we call relating to ISvara. Relating to 
Iśvara does not mean you only offer your worship, etc. It means that you 
live your whole life with an awareness of Ivara. Awareness of Isvara 
implies acceptance of all that has been given to you. For the one who 
understands this, finding a slot is simple. One recognizes that one has been 
given a slot and then works within that slot to make a contribution to this 


Iśvara srsti. This is clarity. This is relating to Isvara. 
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Relating to Isvara: Recognizing the Order 
Swami Dayananda Saraswati’ 


Belief and Knowledge: The Difference 


There are certain things we have to believe and there are certain things 
we have to understand. There is no use in trying to understand what is to be 
believed; and what is to be understood is not a matter for belief. We are told 
by the Vedas that there is a heaven. This concept of heaven is a varying 
concept. The existence of heaven cannot be proved, not it can be disproved. 
Thus, it becomes a matter for belief. That is why all the heaven-bound 
religions are called faiths. The Christian faith and Islamic faith are called 


faiths because basically these religions are to be believed. 


The belief that I will go to heaven is a non-verifiable belief. Suppose 
you are told that there is a valley of flowers near Badrinath. You have no 
reason not to believe it because you can always verify it later. Your whole 
life is nothing but an activity based upon such verifiable beliefs. Once you 
place God in a heaven the belief becomes non-verifiable because it cannot 
be tested in this life. On the other hand, when you see a clay pot, it is not a 
matter of belief. Similarly, when you add 1 + 1 = 2, it is not a belief. It is 


knowledge. 


There are some things one need to believe initially, so that one can 
explore further to find the truth of certain things; such as the physics 
equation, energy=matter, e=mc’. At first one must simply believe in this 
equation because a person needs to study physics for many years to 
understand this equation, then this equation is no longer a belief for that 


person. It is knowledge. Initially the person doesn’t know for sure, but 


' From a series of talks given by Swami Dayananda in Surat, India in February, 1994. Published in the 9" 
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holds a belief that is pending upon further understanding. This is what is 
called “sraddha”’. Although understanding is later, you need to learn and 


explore in good faith. 


We continue to accept many things in good faith. Although many 
things are unknown to us, we continue to believe in their existence. Even 
things that we seemingly know can be unknown to us. For example, even if 
I know a flower, the flower can still be unknown. That is because the 
flower’s existence is known, but at the same time if I ask, “What is the 
botanical name of the flower?” you may not know. Why a certain flower 
has a certain form and color, we don’t know. Why it possesses a particular 
type of fragrance, and so on, we also don’t know, and searching for the 


answers can be endless. 


The entire jagat or creation consists of things known and unknown to 
us. We know what is already there is not a matter for belief, so you know 
that there is space, there is a world. You know the words you are reading 
and you know these words have been written by someone. You don’t see 
the writer of these words but you know that he or she exists. Similarly, 
when it is stated that matter is equal to energy, is it a statement of belief or is 
it a statement of knowledge? We know there is matter because we see it in 
various forms. Just how do we know there is energy? Energy has no form. 
We only know it exists because in our rooms the fan moves and our lamps 
light. So we know energy is formless and matter takes a form. Although the 
difference between matter and energy is obvious, there is really no intrinsic 
difference. That is why you require an equation to understand the 
relationship between energy and matter. An equation does not really exist in 


some definite place. It exists only in the head of a person to help him 
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understand the relationship between two seemingly different things. 
Similarly, the creation. You don’t see the creator. How do you know that 
they are linked together? How do you even know that there is a creator? 
What kind of equation do you have to prove this? Although there is no 


apparent connection, a connection can be seen through recognition of order. 


What is the Order? 

When we look at the world and ourselves, we necessarily appreciate a 
certain intelligent creation. You look at a tree, an animal, or a human body. 
You know that every part in each of these has a definite role to play in the 
scheme of things. It is easy for us to understand a product like a camera 
having intelligent parts because all of the parts are intelligently put together. 
When things are intelligently put together, each one of the parts of the whole 
product has a place in the design, its own place, a meaningful place in the 
scheme. If it is a car, the piston has a place, the carburetor has its place, the 
whole engine has a place, the door has a place, the seat has a place. Each 
part has a place, and also a role to play. Therefore, there is non-natural car 
or camera lying somewhere to be picked up in the valley of Japan. Both 
have been created by a knowledgeable being. So too, when you look at your 
body you see a lot of knowledge involved. Eyes imply knowledge, ears 
imply knowledge. The very structure of the liver is not an ordinary thing. It 
is perhaps the greatest chemical complex in the world. Thus each organ has 
many organs within it, with even more parts within them. Each organ has a 
place, as well as a role to play. The organ itself has its own place in the 
body politic. There is so much knowledge involved in the creation of this 
body alone. Therefore, the first step here is to recognize that in this creation 


things are intelligently put together, just like a car or a camera. For this 
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intelligently put together body, an intelligent creator can’t be traced to the 
mother or father. They themselves have been given physical bodies. 
Therefore, they are not the total authors of your body. There is a creator 
beyond comprehension. This creator has the knowledge, the skill to put 
together any creation, but also seems to have the material needed for 
creating. Can this intelligent being, the creator, also be another person 
sitting in the corner of the universe creating this creation? Such a concept of 
ISvara’s heavenly existence comes from not inquiring into cause and effect 
relationships properly. When you look at a product, you are naturally 
appreciating an intelligent cause, like a pot maker for a pot. So a pot maker 
is understood simple because there is a pot. Then, naturally you also have to 
appreciate that a pot maker has the skill to make a pot, and unless he has 
some material, the pot cannot come into existence. Therefore the material 
cause is as important as the knowledgeable maker. So we find in every 
creation there are two causes. One is the maker and the other is the material. 
A pot maker needs the appropriate material to create a pot, so there should 
also be appropriate material for I<vara. Now, where does he find this 
material? The pot maker finds material in the creation, but Isvara has to find 
the material in himself. In fact, ISvara is the material. Then only can Ivara 
create. When we look at how material relates to other products, we find that 
where there is pot there is clay, where there is a shirt there is fabric, where 
there is a chain there is gold. Therefore, where there is jagat there is Ivara. 
ISvara can be without jagat — creation, like clay can be without pot. But pot 
cannot be without clay. That is why Isvara can be without jagat, but jagat 
cannot be without being Bhagavan. Isvara is the knower of all knowledge. 
So the whole of jagat is nothing but a manifestation of Isvara, who is all 


knowledge. All knowledge in Isvara manifests in the form of jagat. That is 
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why there is jidnam, knowledge, in everything. And wherever there is 
knowledge, there is order. The whole jagat is nothing but order. There is no 


disorder at all. 


Even in every apparent disorder there is order 

My room is in disorder because I am not in the habit of putting things 
away. There is a cause, so there must be an effect. If you have a stomach 
disorder you go to a doctor. He asks “What did you eat?”, because whatever 
you ate may be the cause of your stomach disorder. So essentially there is 
order in that there is a cause for disorder. All causes have their causes and 
their causes have their causes, but it is all in order. When you are angry 
there is a cause, so there is some order. That does not mean it is okay to be 
angry. Rather, your knowledge of your anger is in order. There is order 
when you understand anger. You are in order when you overcome that 
anger, because where there is disorder there is a possibility of order. That is 
what is called ultimate order. All psychological situations are nothing but 
order. All you need to do is find the real cause of the situations that cause 
disorder, such as frustration, sadness, etc., then you are understanding the 
order. When you ask, “What is the purpose of my life?” I say, “Put this 


understanding in order and then afterwards all purpose is served”. 


There is nothing outside the order 

Everything is within the order. All the principles of certain things, 1.e. 
Quantum theory, thermodynamics, or entropy, are all in order. Entropy, 
which moves things from order to disorder, is also in order. That is why you 
can make laws. In our day to day life, in our everyday relations, there is an 
order. A particular person behaves in a particular manner because he has got 


a particular background. Therefore the criminal, in a way, is not a criminal. 
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When a person commits a crime he offsets the order, but if that person had a 
different background, perhaps he would not have committed the crime at all. 
Even someone who has done harm to you and if you know the person’s old 
problems or adverse background, you can understand his limitations and 
release your hurt. That is within the order. When you understand the order, 
then only you can be free from the hurt of that person. As long as you hold 
on for revenge, you will not be free of the hurt. We are also blessed with the 
ability to put things in the right order. So, how do I find this right order? I 
first recognize the Lord in the form of knowledge. Knowledge is in the form 
of order. I don’t rub against this order. Then you find you are relating to 
ISvara, because ISvara is objectivity. Ivara is order. When I offer no 
resistance to the rules of ISvara, to the presence of Isvara, I find myself 
relating to ISvara. When there is an absence of resistance on my part, that is 
when I reveal that the Lord rules outside and he rules inside also. When I 
discover the Lord in and through everything, the difference between I, jagat 
— creation, and Isvara becomes too thin and disappears. This is all in the 
wake of knowledge. Therefore, being aware of Iśvara is essentially relating 


to Iśvara. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Renunciation 
Renunciation is letting go - a letting go of that which is a burden to me and 
causing unhappiness to me. Therefore, Vedanta teaches us to let go of that which is the 
cause of unhappiness. We hold on to many things thinking that they are the cause of 
happiness. As we discover the nature of things, we find that what I thought was helpful 
to me is not helpful and what I thought was useful to me, is not useful. As a result, when 
I recognize the lack of usefulness of anything, I do not continue to hold on to it. 
Renunciation is a progression of letting go which takes place in the wake of this 
discovery. It also happens when I grow out of something; when I recognize that 
something is not necessary and let go. I then grow into my own inward satisfaction so 


that my necessities reduce. 


I have certain necessities right now and therefore I need things. But then there are 
many things whose true nature I have not recognized, and therefore, I may be still 
holding on to them as necessities. Also, as my necessities reduce on account of my inner 
growth, inner maturity or inner satisfaction, I find that more and more things are 
unnecessary. In understanding the true nature of things, I discover not only that many 
things are not necessary, but also that when my own necessities reduce, things become 


less and less necessary. 


In Pujya Swami Dayanandaji’s language, ‘progress’ is to convert luxuries into 
necessities. A luxury is something you can do without and a necessity is something you 
cannot do without. A luxury is something which is nice to have, and which you are 
happy in having, but then it is something that you are also okay with not having. 
However, as luxuries come you get used to them and in course of time, before you even 
realize it, they become a necessity meaning that you cannot do without them. Gradually, 
more and more things become necessities and the dependence on these necessities also 


grows; the more necessities I have, the more dependent I am. 
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This movement in the direction of dependence would be called ‘samsara’. Anda 
movement in the direction of freedom would be called ‘adhyatma’, the spiritual life. One 
way of life is that of progressively walking into bondage and making the bondage more 
and more intense. The other, is a way of progressively being released from this bondage. 
As I grow within myself in my own purity, I discover more and more inner satisfaction 
and then things that are necessities slowly become luxuries. Growth along the spiritual 
path is a process of converting necessities into luxuries. When my needs reduce I need 
fewer things for my own satisfaction and then any more things than I truly need, are 
luxuries. This is the process of converting necessities to luxuries to the extent at which 


everything becomes a luxury. 


Lord Krishna describes a wise person as one who is happy with himself, by 
himself: ‘atmanyevatmana tustah,’ [BG 2-55]. He does not require anything other than 
himself for his satisfaction; whatever else he has are luxuries. Many things are required 
for the satisfaction of the many necessities of an ordinary person, but all that a wise 
person requires for his satisfaction is he. He has discovered freedom from everything and 
therefore everything is a luxury for him. Similarly, to the extent that we discover 
satisfaction within ourselves, to that extent our needs automatically drop off. 
Renunciation is a process of this discovery of inner satisfaction and the resultant letting 


go of our needs. 


Renunciation need not necessarily be equated to the life of a sannyasi, a 
renunciate or one who has given up everything. It is possible to practice this 
renunciation in day-to-day life by making our lives as simple as we can. Firstly, we will 
find that we may not really need the many ‘needs’ that we have taken for granted. 
Secondly, we must lead a way of life that helps us grow in our inner maturity. Inner 
maturity also means an inner satisfaction, by which we become more and more self 
sufficient. Upon discovering this self sufficiency, we require less and less help. Thus we 
can initiate a process of discerning more sufficiency within ourselves and to that extent 


our needs will become progressively fewer. This is the process of renunciation. With 
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this, our life becomes a process of emotional maturity or inner growth, or a life of 


progressively discovering freedom’. 


! Summer 2003 satsang, transcribed and edited by Chaya Raj, Jayshree Ramakrishnan and KK Davey. 
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Sri Rudram! 


Introduction by 


Swami Dayananda Saraswati’ 


Among the various Vedic hymns, recited daily by a vaidika, 
the Sata Rudriya occupies the prime place. Popularly known as Sri 
Rudram, this hymn of praise of, and prayer to the Lord is a part of the 
Krsna Yajur Veda. Perhaps this hymn is the source of inspiration for 
the ndmdvalis consisting of one thousand and eight names revealing 
and praising the Lord invoked in a certain form. In the epic 
Mahabharata, Bhisma gives the thousand names of Lord Visnu, 
known as Visnu Sahasrandma. There are similar ndmdvalis 
mentioned in the various Puranas. In both form and content, all of 
them are not different from the Rudram. Even in the Vedas, one does 
not see a section like this hymn consisting of so many names of the 
Lord along with the word, namah, salutation. The famous five syllabic 


mantra, Namah Sivaya, is from this great hymn. 


Nama-japa is perhaps one invariable element in the religious 


life of a vaidika. One can see even today, religious people from 


: Published in the Arsha Vidya Gurukulam 13" Anniversary Souvenir, 1999 

Excerpt from the Introduction to a new book, Talks on Sri Rudram, by Swami 
Dayananda Saraswati, transcribed and edited by Swamini Pramananda 
Saraswati. An audio cassette of the Sata Rudriya chanted by the students of 
the Sanskrit College, Madras, accompanies the book. Swamini Pramananda 
(formerly Bri. Sunita) completed the resident Vedanta course conducted by 


different parts of India doing mental or oral japa daily. The kirtan 
groups singing Hare Rama Hare Krsna are in fact doing japa. This 
mode of repeating the different names of the Lord has even crossed 
geographical and cultural borders. A devout Muslim repeats the 
ninety-nine names of Allah. This repetition is japa. A faithful 
Christian tells the rosary beads repeating a sentence seeking mercy 
from the Lord. This, too, is japa. I feel this mode of prayer comes 


from the Sata Rudriya. 


This hymn is also called Namaka because it has the word 
namah added to a word or words in the dative case, depicting the 
Lord. The verses of the Visnu Sahasrandma have words only in the 
nominative, and therefore, the word namah has no place. But in a 
ritual of offering flowers unto the altar of Visnu, namah is added to 


every name converted to the dative, which gives the sense, ‘unto’. 


There are three types of prayer based upon the predominant 
means of accomplishing the act of prayer: kdyika, vdcika, and 


manasa. 


Kayika - A Vedic fire ritual is kdyika, because one’s physical 
limbs and materials are involved in this ritualistic prayer. This Vedic 
ritual is substituted by the more popular form of worship of the Lord 


at an altar, as is done in a temple. This form of worship either at home 


Pujya Swami Dayanandaji in Piercy, California, and is currently a resident 
teacher at the Arsha Vidya Gurukulam in Coimbatore, India. 


or in a public place of worship is also kdyika. Even though this form 


of prayer is called kāyika, it implies the use of speech and the mind. 


Vacika - This form of prayer is oral, and is popular in all 
religious traditions. In this form, the organ of speech, vak, as well as 
the mind are involved. Any form of recitation, including a choir in a 


church comes under this category. 


Manasa - This is an act of prayer which is done purely by the 
mind, manah. Therefore it is called manasa, meaning mental. This is 
also called dhyana, meditation. When the physical act of worship, 
kayika, is mentally done, it is meditation. Only the mind is involved 
here. The Sata Rudriya is used in all three forms of prayer. The whole 
hymn is used in a kãyika ritual, implying either an altar of Siva or of 
fire. It is also used for oral japa, which is vdacika. Either a part or the 


whole of the hymn is repeated mentally, which is manasa. 


Besides it being a hymn of prayer, the Sata Rudriya is like an 
Upanisad revealing the truth of the jiva, the individual, jagat, the 
world and Isvara, the Lord. It also provides the means for gaining the 
eligibility for the knowledge unfolded by the Upanisad. With the help 
of the different names of the Lord, one can understand the Lord, not 
only as an altar of prayer, but also as the one who is not separate from 
the devotee. This is the vision of the Upanisad. Therefore it is rightly 


called Rudropanisad. Thus, the implied meaning of the words of the 


3 Kaya refers to the physical body. 


Lord serves as Upanisad, and the simple meaning of the words in the 
hymn becomes a means to gain the eligibility for knowledge. It is said 
that there is nothing as purifying as the Sata Rudriya. Every human 
being is subject to punya and papa. The difficulties people go through 
in their lives are often the pdpas actualised. They can pose as 


obstructions for a person who is in the pursuit of spiritual knowledge. 


To gain the grace of ISvara and to remove the obstacles in 
one’s spiritual life, the Sata Rudriya is efficacious. Even for citta- 
naiscalya, the freedom from emotional upheavals in one’s life, the 
Sata Rudriya is highly recommended by people who know the Vedic 
tradition very well. In one of the Upanisads’ it is said, “The one who 
repeats the the Sata Rudriya is freed from the sin incurred by hurting a 


brahmana, robbing somebody’s wealth. . .” 


This Vedic japa is reverentially talked about even in the 
Puranas. In the Karma Purdna, there is a story of a king called 
Vasumanas. The king did gdyatri updsand for many years. As a 
result of his prayer, the Lord appeared to him in the same form as the 
one the king prayed to. Being requested by the king for the means for 
moksa from samsara, a life of becoming, the Lord told him, “Listen to 
these secret names of mine given to you together, even though they 
are mentioned individually in the different parts of the Vedas. Add the 


word, namah, to each word and do namaskara, living a life of 


Kaivalyopanisad mantra 24 - yah sata-rudriyam adhite sah ... 
brahmahatydyah pito bhavati suvarnasteyat puto bhavati... 


dharma. You will free yourself from samsdra.” What is the logic 


here? I think this needs to be discussed. 


There is a group of devotees who believe that the name, the 
nama of the Lord is greater than the person, the nami. The name 
Rama is greater than Lord Rama. There is a certain truth in this 
attitude. There is no name without a nami The name Gandhi stands for 
the person, the ndmi who gave a certain content to the name. The 
name Vivekananda has gained a sacred status only because of the 
nami, the person. It is clear, therefore, that ndma has no meaning 
without the nami. Then what is the basis for this concept that the name 
is greater than the ndmi? It is true that the name gains a content and 
status because of the ndmi. But is it not true that the ndmi having 
departed with all the biographical non-details, has left behind the 


nama, the name, whose content survives the levelling hands of time? 


That Rama was in Ayodhya, in Kiskindha, in Citrakita, 
that he vanquished Ravana and brought back Sita, wore the crown 
and so on, was history. In and through this history, Rama, the nami, 
had given a content to the word Rama. That content survives even in 
the absence of the historical Rama. It is said of Hanuman that he used 
to do japa of the name of Rama even when Rama was around. Why? 
Because Rama the person, cannot be put in the mind and revolved in 
japa. Japa being an act of repetition, nami has no place there. 


Therefore, I feel that the devotees have a basis to praise the ndma. 


What they have is the ndma and in the ndma they see the source of 


inspiration, the ndmi. 


Furthermore, this entire world of forms, rūpa, is Brahman, 
like the whole world of earthenware is but clay. This is what is 
unfolded in the Vedanta Sastra by sentences like, “sarvam 
khalvidam brahma - All that is here is Brahman.” What does this 
word, ‘all’ mean? The ‘all’ should mean the various forms like those 
made of clay. The world of earthenware is anything born of clay, like 
a pot, jar, cup, saucer, and so on; none of them is separate from clay. 
Therefore, the words, ‘pot’, ‘cup’, and so on are only used to refer to 
the form of the clay. So too, every object like the sun, moon, earth, 
space and time, is not separate from Brahman, even though each 
object has its own referent and it is that which is referred to by the 
words sun, moon, earth, space and time. Therefore any form, rūpa, is 
the meaning of the word, nāma. Can anyone think of a nāma without 
the rapa? Can you repeat a known word without seeing its meaning, 
the object? Can you repeat a word like apple, without seeing its 
object, the fruit? Between a word, vdcaka, and its meaning, vdcya, 
there is an invariable relationship. Even if you don’t have a name for a 
form of clay, can you even imagine the form without imagining the 
substance? This is the non-separate relationship between name and 
form. If all forms are Brahman, Isvara, then all names are of Isvara. 
And therefore, in one name which includes all names, I can see the 
entire jagat being non-separate from Isvara. Therefore when you say 


Rama is the Lord, the word Rama includes every other word whose 


form I cannot revolve in my mind. But the word Rama I can repeat as 


a mode of prayer. 


The the Sata Rudriya consists of eleven sections, anuvdkas. 
Each anuvdka has a number of hymns in different Vedic meters. 
Every hymn has a seer, rsi, and a devatda. There are also places where 
more than one hymn is attributed to a given rsi. In the first anuvaka, 
the prayer to Lord Rudra is asking him to be kind and giving. From 
the second to the ninth anuvdka, the Lord is saluted as sarvatma, all 
forms constituting the world, as sarvdntarydmi, the order sustaining 
everything, and also as sarvesvara, the Lord of everything. The tenth 
anuvaka consists of prayers to the Lord and in the eleventh anuvaka, 
the Lord is prayed to in the form of many devatds sustaining different 
spheres of experience. In the first nine sections of the Rudram, the 
word namah occurs three hundred times. And, therefore, the Sata 
Rudriya is also popular as Namakam in the south of India. This hymn 
is invariably followed by another hymn where the syllables, ca and me 
occur in every sentence, and therefore, that hymn is called camaka. 
Recitation of Rudram is a part of the daily prayer for many vaidikas in 
this country. Even a renunciate, sannydsi, is advised to recite this 


hymn daily’ with an understanding of the meaning of the mantras. 


3 Kaivalyopanisad mantra 24 - atyāśramī sarvadā sakrdvā japet - A 
sannyasi should repeat Rudram all the time or at least once a day. 


Saccidananda: My Nature 


Swami Viditatmananda! 


Sat, Existence 


Let us examine the various things a human seeks in life. His or her 
various pursuits in life can be classified in three categories. There is an 
innate desire in humans to perpetuate their existence. Life is the dearest 
thing to them. Everybody wants to protect themselves, to remain alive. 
Nobody wants to die. We make every effort to continue our existence. 
However miserable we may be, however old we may be, at whatever stage 
in life we may be, we still want to continue to live. Even at the age of 
ninety-one, an old lady has a desire to see the marriage of her great 
grandson! Even at that age, she has a long list of things to be accomplished! 
The whole pharmaceutical industry thrives on this desire. Why should we 
have hospitals otherwise? Emergency rooms, oxygen cylinders and all kinds 
of gadgets and equipments are there just to help humans continue living. 
However miserable that living may be, we still want to continue it. It 
represents an innate desire of humans. All the means of security that I 
surround myself with — shelter, comforts, etc, -- are also to stretch out life as 


much as possible. 


But everybody knows that this body ultimately will come to an end, 
and that he or she has to part with it. It is because of this awareness that I 
want a son who would join my name after his and thereby continue my 
existence in some manner. That is the reason why we leave name plates. If 


the body does not remain, let my name remain. When we go to a cemetery, 


' Published in the 10 Anniversary Souvenir of Arsha Vidya Gurukulam, 1996. Taken from Swamiji’s 
book Vedanta in Present Day life. 
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we find that the tomb-stones indicate the name of the person and the period 
he or she lived. Through memory in the minds of others, a person wants to 
continue to exist. He or she wants to live, which shows that there is a 
natural love for life. A number of our activities in life are prompted by this 


desire. So there is one class of activities or pursuits which is directed. 
Cit, Knowledge 


The second kind of desire, which leads to a different kind of pursuit, 
results from the love for knowledge. Nobody can stand ignorance. The 
newspaper, the magazine, and the printing industry thrive on this. I don’t 
know why, but I am curious to know what is happening in Australia, what is 
happening in India, and what is happening in various places in the world. I 
want to know what there is on the Moon, what there is on the Sun, and what 
there is on different planets. I cannot tolerate ignorance. This love for 
knowledge is the reason why it is easy for salesmen in India to attract people 
on a foot-path just by firing a cracker, showing some kind of magic and then 
suddenly sell tooth-paste or some other thing! When a crowd gathers, others 


are also curious to see what’s happening. 


Knowledge is another thing humans are seeking. That is why I don’t 
mind if I don’t get breakfast, but I must have a newspaper every morning! 
So love for knowledge represents another set of pursuits that are common to 
everybody. The manner in which a child pursues knowledge is different 
from that in which an elder pursues it. A scientist pursues it one way, a 
housewife another. When a child looks through the key-hole to find out 
what’s happening inside, that is also nothing but love for knowledge, and 
when I am keeping a watch over my neighbor, that is also out of my love for 


knowledge. 
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Ananda, Fullness 


The pursuit in life is to gain happiness. Love for happiness makes 
humans maintain the various relationships that we have in the society. We 
want to love someone and be loved by someone. Seeking enjoyment 
through the means of films and dramas and picnics and other entertainment 


programs is nothing but an expression of this basic desire to be happy. 


Humans seek to continue their existence because there is love of 
existence or immortality. They pursue knowledge in one form or the other, 
which shows love for knowledge. This is also a natural instinct, or a natural 
desire. And thirdly humans seek happiness — ānandā — which also is a 
natural desire. Therefore, in technical language, humans are seeking 
immortality, knowledge and happiness. We want to live for ever. This is 
the desire. We may not express it openly because we know that it is 
impossible, but if we had this way, he would continue to live forever. How 
much knowledge do we want? We want to know everything, all that exists 


at any place, at any time. 


How long do I want to live? I want to live forever. I want to be 
immortal. How much knowledge do I want? I want to be omniscient. How 


much happiness do I want? I want absolute happiness, limitless happiness. 


This is what is desired by everybody — a man or a woman, young or 
old. These natural desires in the hearts of human beings are classified as (1) 
desire for existence, sat (2) desire for knowledge, cit and (3) desire for 
happiness, dnanda. So sat, cit and ānandā — or Existence, Knowledge and 
Happiness — are what everyone loves the most. This is what everyone seeks 


and strives for. 
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Sat-cit-dnanda, My own nature 


By saying that humans are searching for sat, cit, and dnanda, we 
mean that they are searching for absolute existence, absolute knowledge and 
absolute joy. This can also be expressed in another way: they are trying to 
get rid of the sense of mortality, the sense of ignorance and the sense of 
unhappiness. So my pursuit of saccidadnanda also means that I am trying to 
get rid of its opposites, i.e. mortality, ignorance and unhappiness. These 


three things I cannot stand. 


Let’s examine the nature of things that we generally think of getting 
rid of. I don’t think of getting rid of something unless it becomes a 
nuisance. Nobody thinks of getting rid of hands and legs. I don’t wish to 
part with one of the eyes even though I have two of them. This means that 
nobody want to get rid of that which is natural to him. On the other hand, if 
a dust particle falls in my eye or a bug enters my ear, I will direct all my 
efforts to get rid of them. Even with the finest dust particle in the eye, I 
cannot be at peace. Therefore in our life, what is it that we want to get rid 
of? We always want to get rid of that which is unnatural, the thing that is 
foreign. I cannot stand a foreign element but I am comfortable, I am happy 


with what is natural to me. 


When I say that I want to get rid of mortality, ignorance and 
unhappiness, what does it amount to? Nobody every goes to a doctor and 
complains, “Doctor! Please do something because my eyes see!” Or nobody 
complains to a doctor saying, “Doctor! There is something wrong with me. 
Even though I eat every four hours, I feel hungry again. So please help me!” 
That he sleeps at night is not a problem to man, because it is natural to him. 


Nobody is happy being unhappy. And so we know that happiness must be 
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the natural state. That is why we accept it. Nobody goes and consoles or 
sympathizes with a scholar for having stood first in the University! Because 


we accept happiness as a natural and a desirable thing. 


This shows that ignorance, mortality and unhappiness are unnatural, 
whereas immortality, knowledge and happiness or in other words, sat, cit 
and ānandā are natural to me. Therefore I like them, I love them. This 
indicates the nature of a human being, and the nature of all living beings, 
because everyone loves sacciddnanda. Existence, knowledge and happiness 
reside within the nature of every human being. It is my nature and that is 


what I am. 


Another name for sacciddnanda is Brahman. Saccidadnanda means 
Brahman or atma. When we say brahma satyam it means that there is on 
real thing which is my own nature. That indeed is saccidananda or absolute 
existence, knowledge, and happiness. This is the most natural state. This 
alone is the goal of life, and through all my actions I try to attain this state. 
Therefore we must adopt that mode of life which would enable us to attain 
this vision and achieve this state of absolute existence, knowledge and 


happiness. And this is what Vedanta is meant for. 


Should we call Vedanta practical or not? If sacciddnanda is what I 
want, if absolute existence, knowledge, and happiness is all that I want, then 
that which enables me to achieve it, has to be practical. Another name for 
sacciddnanda is amrtam or immortality. There is a very famous statement 


of the Upanishad which says: 


Na karmand na prajayā dhanena tyagenaike amrtatvamdnasuh 


Not by work, nor by progeny, nor by wealth but by renunciation 
alone, some attained immortality (Kaivalyopanisad, 3) 
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Immortality, the state in which nothing remains to be attained, is the 
most natural state of the human being. The ocean is the most natural state of 
the river, because after reaching the ocean, the river has nowhere to go. All 
the struggle and conflict in her life have come to an end when a river has 


reached the ocean, and until then she has to strive and struggle. 


In my life also I love this natural state because it brings an end to all 
the conflicts, all the struggles. That is the state that I desire. That is the 
reason why we love sleep so much. It is very close to the natural state, 
although not quite the natural state itself. No effort or exertion is involved in 
deep sleep. There I enjoy happiness without any effort. Even this 
experience of deep sleep shows that it is the only thing I love the most. That 


is called amrtatvam. 
Means for Attainment of Saccidananda 


Amrtatvamis the most natural state, in which nothing remains to be 
attained, and no place remains to be reached. So the Upanishad says, not by 
karma or action can immortality be attained. This means that the 
achievement of external things cannot bring about immortality. Whatever 
action I perform would be limited. So the result that is gained by an action 
has also to be limited. So the result that is gained by an action has also to be 
limited. And the sum of any number of limited results of limited actions 


cannot add up to the limitless, the amrtatvam. 


What means do we employ to attain limitless happiness or 
immortality? Karma-action, praja-progeny and dhanam-wealth. These are 
also popularly known as dharma, kama and artha respectively. These three 
purusdrthas are the means that we employ for attaining immortality. 


Security and comfort, wealth and prosperity, name and fame, emotional 
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adjustments and scientific researches — such are the means that we are 
employing to seek immortality. We are constantly engaged in acquiring and 


arranging things. 


The Upanishad urges us to stop and think. There is nothing wrong in 
action, in achievements, in wealth, or in progeny. But the manner in which 
they are employed is wrong. What am I seeking? I am seeking immortality. 
Can these things attain immortality for me? No. Because these are all 
small, limited things. Wealth is limited, progeny is limited, name and fame 
and power are limited, and therefore they can never add up to the limitless or 
the immortality. My desire is valid, what I want is genuine, but the method 


in which I am trying to fulfill this desire is not proper. 


The desire to seek existence, knowledge, and happiness is genuine, 
but the means that I am employing — the body, the mind, and the intellect, 
the various objects in the world outside, various intellectual pursuits — all of 
these are so small, so insignificant, that in no way can they attain 


immortality for me. 


And this is where Vedanta comes to our help. Vedanta questions the 
very pursuit of life. It does not take anything for granted — which, 
unfortunately, other sciences do. The psychologist takes the desire of man 
for granted. The scientist provides the man with whatever he wants, and 
there is no doubt that science has brought about spectacular achievements in 
scientific and technological fields. They should be there. And it is because 
of them that man is more comfortable today, and has much more flexibility 
in time and space. But can immortality be attained by these various 
pursuits? No. It cannot be attained. Hence we come to a basic 


contradiction in life. It seems as though the whole human life is full of 
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contradictions. The very basic contradiction is that there is a natural desire 
for seeking immortality but the means available at my disposal are limited, 
and therefore they cannot enable me to achieve what I am seeking in life. 
This is something to be understood. At some point in life man has to 
discover this. He is then called a mature man — a man awakened to the 


reality of life. If he does not understand it, he is called blind or a child: 
“The unintelligent people entertain the desires for worldly objects”. 


The Kathopanisad calls them children, or the immature people. They 
have not understood that what they are seeking in life cannot be attained 
through the means they are employing. They continue to live the same 
extrovert life. So it requires a certain maturity to understand that whatever 
achievements have been made so far and whatever can possibly be made in 
future cannot attain for me what I am seeking in life. With this 
understanding the whole trend of life has to change. In order to attain 
immortality, the whole vision of life, the attitude towards life must change. 


And that is what Vedanta reveals, tells us or expects us to do. 


Once these fundamentals of life have been understood, my attitude 
changes. No more do I depend upon little things to attain the goal of my 
life. I start looking elsewhere. If the immortality is not in wealth, if it is not 
in pleasure, if it is not in name and fame, if it is not anywhere else in the 
world, where is it? Since I am seeking, it must be there someplace. Sruti 
says: the immortality is hidden in a cave. That is why it is called a secret. It 
is hidden in the cave of my heart. The immortality is hidden in my very 
being. I myself am the immortal one and therefore if I am seeking it outside 


I can never find it. All our extroverted efforts to gain immortality are like 
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that of the old lady who was searching for a needle in the light of a street 


lamp, a needle which she had lost in her hut. 


Immortality is what I am looking for, but the place where I am 
looking is a wrong place; hence at no time in my life will I ever find it. Just 
because I am working, just because I am searching, just because I am 
advancing does not mean I am really progressing in life. We must 
understand the difference between progress and advancement in life. We 
have wrong concepts about progress. Accomplishing more things, and 
getting more comforts is progress as we think it to be. A comfortable life is 
what we are seeking. And Vedanta is not opposed to a comfortable life. But 
Vedanta says that a comfortable life is not the solution. Man, in fact, is 
seeking a happy life. But instead of trying for that, he is spending all his 
time in bringing about a comfortable life. So when this question is raised, 
“Is Vedanta relevant to present day practical life?” I think what is meant by 
present day practical life is a comfortable life. Is Vedanta relevant in 
bringing about a comfortable life? By studying Vedanta can I get a 
promotion? By studying Vedanta can I earn more money? By studying 
Vedanta can I get more things? Well, we do not know. Vedanta does not 
address itself to comforts in life. Vedanta addresses itself to what I want 
fundamentally. Happiness is the only thing I want. We are confusing 
comfort with happiness and therefore success in life in terms of material 


gains is considered to be measure of progress in life. 


When do we say that a particular person is a successful person? We 
say that when he or she has acquired a great number of things. If one has 
accomplished maximum material achievements we call one a successful 


person, which one may very well be. Again, understand that Vedanta is not 
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opposed to these things. But in Vedanta the success is measured on the basis 
of my closeness to the goal of immortality, the goal of lasting happiness. 
Not the number of things I have achieved. The immortality I am seeking is 
in my very heart. That is where I should have been seeking, not outside. 
Then what is the outside world for? Can all the things in the world attain 


immortality for me? No. 


We shudder when we hear that the world is unreal. By stating that the 
world is unreal, is Vedanta asking us to reject the world, to reject the wealth, 


and to reject the family? Vedanta is not practical if it says so. 


I should not throw away the things in the world just because they 
cannot appease my hunger. They are not meant for that. This flower cannot 
appease my hunger, for that is not the purpose the flower is meant to serve. 
Inasmuch as the world cannot appease my hunger for immortality, I can say 
that the objects, the things, and the beings in the world are mithya. But it 
does not mean that the things are non-existent or that they are not beautiful. 
A wooden apple may look more beautiful than a real one. So no doubt the 
world is a beautiful thing to enjoy, but the manner in which it should be 
enjoyed is different. That wooden apple cannot be enjoyed by eating it. It is 


to be enjoyed only by looking at it as a piece of art. 


Thus we come to the most beautiful and the most fantastic way of 
relating ourselves to the world. Since this word mithya is not easy to 
understand, we require a teacher to make us understand it. That is why this 
knowledge is a secret. Words are floating around and often used wrongly. 
Mithya is one of those words. In our colloquial language we use the word 
mithya to mean imaginary or non-existent or wrong. Therefore people 


develop an aversion to the world. Mithya means that something does not 
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serve the purpose it promises to serve but serves some other purpose instead 
— like the wooden apple. It is solely an object of adoration. Once I 
understand this, my relationship with the apple changes. When I realize that 
it cannot appease my hunger, dispassion arises within me, a feeling quite 
different from the one I entertained so far. With reference to the apple 
which I now know to be mithya, I am called a sannyasi. I become an apple- 


sannyast. 


Understand the nature of vairdgya or sannyasa. It is not that I have an 
aversion for the apple or I throw away the apple. I just understand the real 
nature of the apple and now I relate to it in a different way. That change in 
relationship alone is called sannydsa. Sannydsa is not something physical. 
It is the maturity or the understanding of the real nature of the thing. 


Sannyasa is called jiidna. 


By sannydsa, by renunciation is meant the understanding of the real 
nature of the world. “Some attained immortality through renunciation,” says 
the sruti. They stopped searching for immortality where it is not and started 
searching where it is. Once I start searching for the needle where it has 
fallen, if not today, tomorrow if not tomorrow, the day after, the needle will 
be found because it is there. This is called understanding. The world is 
mithya. It is something beautiful, no doubt, but the way in which we enjoy it 


is altered. 


This is vairagya. Vairdgya does not have any hatred in it. It is that 
which should always create a joy in me. The joy of knowledge, the joy of 
maturity is called vairdgya. Not having understood this fact we think that 
the sannydsi is the one who only emaciates his or her body and who does not 


know how to enjoy life. But this is a false notion. A sannydsi is a mature 
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person. He or she understands the real nature of the world and relates to it 


appropriately. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Saha navavatu 


saha navavatu | saha nau bhunaktu | sahaviryam karavavahai | 

tejasvi navadhitamastu | ma vidvisavahai || 

om Santih §antih santih || 

This is a very famous prayer from the Vedas. It is traditional to chant a prayer 
before starting any activity, particularly before starting the study. This prayer is 


traditionally recited both by the teacher as well as by the student. 


Saha navavatu, may the Lord protect us both. What is meant by protecting with 
reference to the study? When the teacher is unfolding something, he is trying to 
communicate, and the student is making an attempt to listen and understand. When this 
process of communication takes place, it is necessary that our mind should be free from 
other distractions. Sometimes it is difficult for us to keep our mind free from distractions 
because there may be many things that are weighing on our minds, and therefore both the 
teacher and the student pray that the lord protect them. May He protect us from any 


disturbing thoughts, or any negative tendencies! 


Our mind needs protection. Often our mind is compared to a garden. A gardener 
cultivates flowers and very nice plants in his garden. He needs to protect these plants 
from the animals which may come in and perhaps disturb and destroy the plants. 
Particularly, in a country like India, you could have cows or goats or other animals which 
may enter your garden and perhaps destroy the plants. Therefore it is necessary to have 
fencing around the garden to keep them away. Similarly our mind is like a garden where 
we want to sow and cultivate beautiful flowers in the form of thoughts and this garden 
needs protection from the negative thoughts which can come and disturb them. Therefore 
it is necessary to have fencing. That is why we pray that our mind be protected from the 


assaults of any negative thoughts or negative tendencies. 


Saha nau bhunaktu, may He nourish us both, the teacher and the student. What 
is meant by nourishing with reference to the study? In order to cultivate the plants and 
the flowers in the garden, in addition to the protection from animals, we also need to 


provide nourishment with the right kind of soil, fertilizer, water etc. Similarly in addition 
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to the protection from the assault of negative thoughts, our mind needs the nourishment 
of good thoughts. So we pray saha nau bhunaktu, may He nourish us both with good or 


positive thoughts, and with a frame of mind which is conducive to learning. 


Sahaviryam karavavahai, may we both strive together. The teacher should make 
a sincere attempt to communicate in a manner that the student can grasp. That 
communication should be with care and compassion and concern for the student. On the 
part of the student also there is an attempt to give benefit of doubt to the teacher, and 
have a positive or open mind to receive, appreciate and accept the knowledge. Thus in 
order for the communication to take place effectively, it is necessary that the teacher 
should have certain attitudes, and the student also should have certain attitudes. 
Therefore, both the student and the teacher pray, may we both strive together! May we 


have this right kind of attitude in order that the communication can effectively take place! 


Tejasvi navadhitamastu, may we become brilliant! May whatever we study 
reflect in our understanding, in our own life! That is the way the study becomes brilliant. 
When I understand what is taught by the teacher, I see the relevance of that teaching in 
my own life. I need adequate understanding, commitment and strength to put the 
knowledge into practice so that my life becomes a process of learning and growing. 
There should be a recognition that the human being is here primarily to grow -- grow our 
personality, and grow our good qualities. The scriptures explain to us that there is a 
treasure of all the goodness within every living being. May our life become a process of 
invoking and bringing to manifestation that goodness or wholeness which is the inherent 
nature of our self! May what we learn here help us in living our life properly so that our 


life becomes good, bright and brilliant! 


Mā vidvisdvahai, may we not have any misunderstanding with each other. The 
teacher and the student both are praying that they may not have any misunderstanding 
about each other. When the teacher communicates, he or she is trying to present a certain 
view point. When the student receives the teaching, it is possible that he perceives it 
from a different view point and perhaps interprets what is said in a manner different from 
what was meant by the teacher. When communication takes place between two 


individuals through words, it is possible that what is understood by the listener is 
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different from what is meant to be conveyed by the speaker. Sometimes the students feel 
hurt. Sometimes they feel being targeted. These kinds of feelings sometimes arise in the 
mind of the listener and let this not happen. Let the teacher have that kindness, 
compassion, care and concern for the student or the listener. The students or listeners, in 
turn, have a respect or reverence or openness with reference to the teacher, so that a right 


kind of atmosphere is created for the communication to take place effectively. 


Om Santih Santih §antih. Let there be peace, let there be peace, let there be peace. 
Let there not be any disturbances to the peace of our mind. We recognize that the peace 
of our mind can be disturbed from three possible sources. I myself can be a source of my 
own disturbance. Perhaps there maybe some physical pain, or there may be some 
emotional difficulty and these can disturb the composure of my mind, and then it is 
difficult for me to listen and to grasp. There may be disturbance from the environment, 
such as noise, other people. Or there can be disturbance from unknown sources too. So 
we pray that there be no disturbances from within, from without and from unknown 
sources. May the mind of both the teacher and the student, enjoy that peace and 


tranquility. ' 


'Transcribed and edited by Chaya Raj and KK Davey. 
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Santi Mantra l 


om 
sa ha nāvavatu sa ha nau bhunaktu saha viryam karavāvahai 
tejasvināvadhītamastu mā vidvişāvahai 


May he (the Lord) protect both of us. May he nourish both of us (with knowledge). 
May both of us make effort for the capacity (for knowledge to take place). 
May what is studied by us be brilliantly clear. 
Let us not have any misunderstanding. 
Peace. Peace. Peace. 

sa ha navavatu (sah ha nau avatu) 

Sah means ISvara, the meaning of the word tat in the statement, “You are that,” tat tvam asi. 
The meaning of the word tat is the Lord. May that Lord definitely, indeed (ha) protect, bless 
(avatu) both of us (nau). The word om is also from the same root as avatu, the root av. Av is used 
in the sense of protecting, the one who protects being a source of blessing. Thus, the Lord’s name 


is Om. You can also say he is the one who sustains everything. May that Lord bless both of us, 


teacher and student. 


sa ha nau bhunaktu 

May that Lord (sah) definitely, indeed (ha), nourish (bhunaktu) both of us (nau). That is also in 
the sense of protection. There is no meaning of eating here, for in that case, the verb would have 
to have different endings (atmane-pada). The sense here is only of nourishing. May he nourish 
both of us with knowledge. May the Lord indeed, or may the Lord certainly, omitting all my 
omissions and commissions, being blind to them, bless us and nourish us both. Both student and 


teacher seek Bhagavan’s blessing. 


saha viryam karavavahai 

May both of us together exert, make effort (karavavahai). What kind of effort? With (saha) 
viryam. Viryam here is the capacity required to gain knowledge (vidya-sampddane samarthyam). 
Whatever is required to gain this knowledge, may we make an effort for that. In gaining this 
knowledge a certain capacity, certain conditions are required. May we both cultivate those 
conditions. There are two types of conditions that have to be fulfilled here. As the teaching takes 
place the student is supposed to see the meaning (grahana-samarthyam). That is a capacity, and 


it consists of lot of things. In giving the knowledge also, a certain capacity (sdmarthya) is 


' Published in the Arsha Vidya Gurukulam 14" Anniversary Souvenir, 2000 
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necessary. Your memory should help you, and you should also be able to see the condition of the 
listener, and decide what exactly will drive home the idea. There are a lot of things in the sdstra. 
If we tell all of them in the beginning it will be confusing. Also, you cannot make a statement 
which will have to be withdrawn. You have say the same thing in a form that is understood by 
the student at the stage that he is at. At one stage one thing is relevant, at another stage, a little 
more. It all depends on what you have already taught—and what the student has understood. This 
giving of knowledge (vidya-danam) is not easy. Especially if the vidya has a certain intrinsic 
difficulty. You have to use words where words have no access, and cannot have access. But only 
through words you have to communicate. Therefore, you have to make sure you negate what is to 
be negated and take the student to a corner from where that student cannot but see. This is what 


they call the analogy of [seeing] the moon [through] a branch (Saka-candra-nyaya). 


Nyaya is a conclusion, a particular fact revealed through an analogy, like an adage or proverb. 
This sadka-candra-nydya is a very interesting nydya. A person wants to communicate his 
experience of the crescent moon, the third day moon, let us say. They say it is auspicious to see 
the third day moon and this person wants to share his experience of seeing it with his friend who 
is by his side. He says, “Look at the moon.” His friend looks at the sky and is not able to see the 
moon. Here is a problem of communication. He can tell his friend to look up and scan the sky, 
but the sky is too vast to scan. So he follows a very simple method. He sees a tree and asks his 
friend to look at the tree, and find the branch projecting towards the left side of the trunk. The 


friend says, “Yes. I see it.” 

“Do you see the branch forking into two?” 
“Yes.” 

“Now look through the gap.” 


The friend looks through the gap. “Oh!” There is an expression of enlightenment in this “Oh.” He 
saw the moon. In the sight of moon, the branch, the trunk, the tree are not included. In this, what 
did his friend who wanted to show him the moon do? He made sure that by directing his sight 


through the forking branches, there was no way he could miss seeing the moon. 


This is what teaching is. You drive a person to a corner from where he cannot but see. Whether it 


is elementary arithmetic, or higher mathematics if you have to really communicate, you drive the 
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person to a comer from where the person cannot but see. That is teaching. That is method. We 
have certain evolved methods for communicating this teaching, and if we change the methods we 
will commit mistakes. This is very peculiar knowledge, because the subject matter, or ‘object’ of 
knowledge is not an object. Yet you have to employ words. And you also have to make sure the 
person understands you. To do that, you have to negate all possible mistakes. It is something like 
the reductio ad absurdum used in mathematics. You extend the logic of a given argument to 
create an absurd situation, point out the absurdity, and that particular fallacious conclusion falls 
apart. All these are virya for a teacher. His memory (smrti) must be functioning properly too. 
At the right time the right statement must come. It is not easy. Only Bhagavan can give this 
recollection. That is the prayer on the part of the teacher. May both of us have the blessing of 
Paramesvara, the Lord, so that you have the samarthyam, the capacity to receive and I have the 


samarthyam, the capacity to give. This is chanted before a class begins. 


tejasvinavadhitamastu (tejasvi nau adhitam astu) 

Whatever sdastra is studied (adhitam) by both of us—communicated by one and gained by the 
other—let it not be just mere words; let it be (astu) meaningful (tejasvi) for us (nau). Tejas 
means brilliant. Let the understanding not be vague, but brilliant like the sun not covered by the 
clouds. You cannot miss the sun even when the clouds are there. It is not like inference where 
through the silver lining you infer the existence of the sun. Here it is not a matter of inference. It 
is me. It has to be understood very clearly. Therefore, let what is studied be brilliantly clear, free 


from any vagueness, much less error. 


mā vidvisavahai 
A dvesa is any kind of dislike or misunderstanding. May we not be subject to this 


misunderstanding. Let nothing come in between us, so that this communication is complete. 


om santih Santih Santih 

Three times we chant Santi. There are not three types of Santi. There is only one Santi, but there 
are three different types of problems that can deny sdanti. From those problems let there be 
freedom, Santi. Let these problems not come—from the forces over which we have no control 
(adhidaivam), from the beings around us (ddhibhautikam), or centered on ourselves 
(adhyatmam). Adhidaivam is any set of problems which comes from sources over which we 
have no control whatsoever (Gdhidaivam), like a cyclone. We can only protect ourselves from it. 


Let there not be obstacles from sources over which I have no control. That is one sdnti. The 
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second source of aSdanti is from the people around us (Gdhibhautikam). Any kind of disturbance 
from the external world—political, social, domestic—are all obstructions to our pursuit. We pray 
for Santi from these obstacles that we don’t want to have. The third Santi is to take care of 
problems centered on oneself (adhyatmam). There can be physical problems, like an inability to 
sit comfortably for some time, physiological problems like indigestion and so on. Then the mind 
can be a problem, for the mind has its own agenda. I pray that all three, physical, physiological, 
mental (deha prana manah), be available for me in a conducive manner so that I can pursue this 
knowledge (vidya). From these three possible obstructions we are praying for freedom by 


chanting these three Santis. 
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Sama: MAKING THE MIND AVAILABLE! 


Swami Dayananda Saraswati 


Sama is typically defined as mano nigrah, commonly translated as mind control. 
And wherever mano nigral is mentioned, we will often see it paired with mano 
nasa, destruction of the mind. This is very revealing. Anyone who wants to 
destroy the mind is already is destroyed, is he not? Otherwise why does he need 
to have his mind destroyed? Such a desire reveals that his thinking is destroyed, 
and he wants to get rid of the mind to solve that problem. Today, mind-control 
has become big business. Anybody who says that you should control the mind 
will have subscribers to that idea—and to his program. Everybody knows that 
you can’t control the mind, and therefore, people will nod their heads. 


“The mind is turbulent” 

“Ah! you said it.” 

“Nobody can easily control the mind.” 

“That is true.” 

“You have to work hard to control the mind.” 
“That is true I have to work hard.” 


“Even if you have worked hard, you think that you have controlled the mind, 
that control just goes away.” 


Everything looks true, and thus, mind control is a million dollar business. The 
poor mind. Bhagavan thought, “Let us give this human a mind and watch what 
happens.” Lakshmi told him, “Don’t do these experiments.” But Narayana said, 
“No, no I am going to try,” and gave this human being a mind. Now Lakshmi 
goes on saying, “Didn't I tell you, didn’t I tell you?” 


The mind is just the most beautiful instrument that a human being has. 
Everything else that we have, every animal has. In fact, they are better equipped. 
A police man takes the help of a dog, and is called a sleuth but the real sleuth is 
the dog. It is the dog who sniffs out the criminal. All other animals are better 
equipped than human beings in one way or another. Look at a bat; it can fly in 
the dark. People think it is because it is able to see in the dark, but it is not. A bat 


' Excerpt from the forthcoming Tattvabodha, Arsha Vidya Research and Publications, Chennai. 


just goes on squeaking and sending out sounds, and when the sounds rebound, 
it is able to interpret them. It has inbuilt sonar. A bat can can detect an 
obstruction while flying and navigate its way around it. It can also send out 
specific sounds to gather information, and when the sounds come back, it can 
know what the object is. It can distinguish a leaf from a fruit, and it can 
determine that this fruit is ripe and this is not. What a marvel is this bat! There is 
so much research going on about bats. There is one person in a University near 
Louisville doing research on bats, who people call ‘bat nagger’. He is an Indian, 
whose name is Bhatnagar, and in America they pronounce it ‘bat nagger’ I had 
long discussions with him to learn all about bats. He has so much to tell about 
these bats, which are better equipped than we are for certain things. 


The only thing that makes you special is this great mind you have. It is not an 
ordinary thing. There is nothing wrong with the mind as long as you don’t say 
that there is something wrong with it. Or if you don’t say it, but you have the 
feeling that there is something wrong with it, that is even worse. The mind is an 
angel. It is the greatest endowment of a human being, and it has to be used; it is 
meant to be used. 


People manipulate people only through the mind. Therefore we have to analyse 
this properly. 


One has to pay one’s attention to one’s mind. It cannot be taken for granted, nor 
should it be looked upon as something that causes real problems. Mainly, the 
mind is meant for knowing, remembering, and also, to entertain emotions. The 
seat of emotion as well as the seat of knowledge is the mind, so there is an 
emotional mind, a cognitive mind, and a recollecting mind. Because it is 
instrumental in knowing, it is called the inner, antah, instrument, karana, 
antahkarana. Without the mind, an individual cannot know. It is the instrument, 
karana through which we know, like the eyes are the karana, through which we 
see, and the ears, the instrument through which we hear. But the eyes, ears and 
other senses cannot function themselves, without being backed by the mind. 
Therefore, so you come to recognise something only with the help of the mind, 
and therefore, it is a karana. 


Now, what is it that really bothers a person? When a person is bothered, it is the 
person that is bothered, really speaking. Being just an instrument, it is not the 
mind that really bothers. Yet, in this, the mind seems to play a role. How? In 
creating certain emotions, like fear. Fear is for the person, not for the mind, 


please understand. The poor mind is unnecessarily blamed, but it is the person 
who is afraid, and therefore, there is an emotion called fear. It is the same for 
anxiety, hatred, and so on. And also, there are emotions like love, compassion, 
and empathy, which the mind manifests. Now compassion only reveals the 
compassionate person. In understanding emotions, we always have to include 
the person, otherwise, the mind will become the whipping boy for all our 
problems. An emotion is me, viewed from the standpoint of the mind. 


Whenever a book deals with the mind, it actually deals with the person with 
reference to the mind. This ‘me’, the individual, with reference to an emotion 
called compassion, is compassionate—I am compassionate. Because I am 
compassionate, there is compassion; because I am loving, there is love. It is not 
the other way around. It is not that because there is love I become loving, but 
rather, because I am loving there is love. So too, because I am frightened, there is 
fear; because I am agitated, there is agitation; I am anxious, therefore there is 
anxiety; Iam hateful, therefore there is hatred. 


Why do we separate this mind and then whip it unnecessarily? Neither do I have 
to whip myself; I am what I am due to certain laws. So whenever we talk about 
the mind we have to be highly responsible, or we may create problems for 
others. It is very easy for a person to conclude, “My mind is no good at all.” But 
there is no such thing as a ‘bad mind’. The mind is always good; it does its job. If 
you are anxious, it presents anxiety for you, but it does not cause you anxiety. 
The mind is not a threat; it’s just you. You are the person, the affected person, 
and the mind gives an indication that you have to pay a certain attention in some 
areas. Paying attention is called sama. 


All these situations like anxiety, depression, unwarranted anger, reveal the 
person. If a situation doesn’t warrant intense anger, yet the anger is there, I must 
understand that there is already an angry person who manifests in the form 
anger. But it is the mind that really tells us exactly what is going on. Thus, the 
mind is pointed out in mano nigrahah, not the person, because through the mind 
alone we understand the person. There are varieties of emotions not liked by 
ourselves, or by anyone. I don’t like myself being given to anger, I don’t like 
myself being anxious, frightened etc. But then I am. So how we are going to 
gain a resolution of this? 


There are so many methods. One thing they all have in common is that we have 
to accept the emotion. If I am frightened, I am frightened. Thinking that I should 


not be frightened is not going to help me. Or worse, the idea that I should not 
have been frightened doesn’t help me either. The notion that I should not be 
frightened or should not have been frightened only confuses the whole situation. 
And these kind of confusions are rampant, and are promoted by the so-called 
spiritual teachers. At the same time, the mind being an indicator of me, the 
person, I do require a mind which is more or less abiding, so that it is available 
for my understanding, my pursuits, my contemplation. This ‘availability’ is 
exactly what is meant here by sama, otherwise, there is no need to mention it. 
When you apply for admission in a school, they don’t ask, “Do you have sama, 
do you have dama?” If you are applying for an MSc, all ask is whether you have 
done your BSc., If you have graduated, then you can do post-graduate work. 
This is very simple; they don’t ask for samah, dama, uparati, titiksa, Ssraddha. 


But here, the subject matter is me. Please understand the difference. The subject 
matter of Vedanta, is me, and because it is me, this me, the individual, has to deal 
with himself or herself. And the emotional person is a very important person. 
You can’t bypass emotion. In this pursuit, you can’t bypass anything, not the 
world, not your body, much less your mind. Even if you bypass a road in order 
to avoid the congestion due to the shops on both sides, what happens? On the 
bypass road itself shops come up and you have the same problem. So too here; 
wherever there is a bypass, there exactly will be a problem, so you are not going 
to bypass anything. 


We don’t want to bypass any reality, whether it is subjectively real or objectively 
real. In every single area there is no bypassing, because when you deal with 
yourself, you cannot successfully bypass anything. In bypassing a problem, you 
are not bypassing the problem, really, you are bypassing solving the problem. 
Therefore here, we don’t bypass anything. 


What are the things that will give you sama? That we have to discover in our 
study of the Gita etc., 


Let us first understand what is sama. One thing I can say here is that sama is a 
resolution of the mind. It is not that the mind becomes blank, but rather, it is a 
mind that is available for you. Nothing more. Don’t add anything more to this; it 
is just a mind that is available for you. When you sit in contemplation, it is 
available for you, when you study it is available for you, when you are sitting 
and listening to me, it is available for you. When it is available for you, why do 
you bother about the mind? The mind is serving you. You may say that 
sometimes it is cognitively available for you, and sometimes it disturbs you. It 


looks like it disturbs you, but, in fact, it is already a disturbed mind, and it wants 
to get rid of the disturbance. An old disturbance comes in the form of fear, for 
instance, because there was a fear locked up underneath. That fear gets released. 


We have to understand this kind of situation very clearly. The more we 
understand, the more sama we will command. That fear, for instance, you can 
now look at as a fear released, rather than a fear gained. You can look at anxiety 
as an anxiety released rather than an anxiety gained. You can look at it either 
way. If you look at anxiety as a new gain, then you are going to conclude that 
you are anxious and nothing is happening in terms of your understanding. In 
fact, nothing needs to happen. Let the old anxiety go, let the old pain go, let the 
old the hatred, jealousy, whatever is there underneath, all go. They are going 
more than coming, especially when you are addressing the problem. When you 
are not addressing the problem, you don’t know what is happening. When you 
are depressed, you are depressed; that’s all. 


Here, you are addressing the problem, because you are the subject matter in the 
study of Vedanta. You are looking at yourself, so naturally, whatever is there will 
come out. The more I am able to look at it all, with a sense of surrender, the more 
Sama will be there. Surrender to what? Surrender to the order, which includes 
the psychological order. That order is [Svara. Through our prayers, through our 
meditations, through our japa, through our duties and anything that is necessary 
to nourish ourself, we take care of the mind. 


Sama, then, is the availability of the mind for you to perceive. And also, there is 
mental time available. Physical time may be available, but mental time may not. 
If mental time is available, then physical time will accommodate, always. Mental 
time is not available for people because the mind is too busy. Thus, the resolution 
of the mind is taken here as a qualification, sama. 


Originally, when life was structured, and one lived a religious life, it was easier 
to command sama. One who has a religious life has found a certain bonding with 
Isvara, and that person can relax and thereby, find a certain resolution. It is 
purely by devotion, by bonding with Isvara. This is a topic that has to be dealt 
with very sensitively and responsibly, so that it is understood properly. Here, I 
just want you to understand that sama is not mind control. 


Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


SAMADHANAM, CONCENTRATION OF THE MIND 


We gain a mind free from distractions and disturbances as a result of the first 
four qualifications, sama, dama, uparama, and titiksa. Sama is restraint of the 
mind, dama, restraint of the sense organs, uparama, an abidance of the mind 
and the sense organs, or a renunciation in becoming free from desires and 
duties, and titiksa is forbearance or endurance. These enable us to focus and 
are the means of freeing the mind from distractions or disturbances. The fifth 
qualification or inner wealth is discussed next: 


PRR AA: HANTS AÀ I SATA: - ATTA 

nigrhitasya manasah sravanadau tadanugunavisaye ca samadhih - samadhanam 
[Vedantasara, 23]. 

Samadhaianam is the constant concentration of the mind, thus 
restrained, on the hearing etc. of the scriptural passages and other 
objects that are conducive to these. 


Nigrhitasya manasah is a mind thus restrained or withdrawn from its 
other preoccupations and distractions; a poised or abiding mind. That mind 
must be focused somewhere. This brings us to samadhanam or samadhih. 
Samadhih means absorption, concentration, or single-pointedness. Such a 
mind should be focused sravanddau, in sravanam, mananam, and nididhyasanam. 
The inner qualifications are nothing but the conserving of the energy of the 
mind. 


Concentration helps focus mental energy on the study and assimilation of the 
scriptures 


A lot of our energy is exhausted in entertaining various thoughts, 
chasing after different pleasures, reacting to various situations, and pursuing 
the various demands that situations make upon us. The practice of 
samadhanam helps conserve mental energy so that it can be applied to creative 
or profitable fields. A person now wants to focus all his energy on the pursuit 
of knowledge. 


The Brhadaranyaka Upanisad [4-5-6] says, atmavare drstavyah, atma 
must be ‘seen’, meaning that it must be known. How should it be known? 
Srotravyah mantavyah nididhyasitavyah. We must conduct an inquiry into the 
nature of the Self, and the method of performing that inquiry is through 
Sravanam, listening to the scriptures from the teacher, mananam, reflecting 
upon what we have heard to clarify doubts, and nididhydsanam, assimilating 
what we have learned. This is the method of knowing and assimilating the 
knowledge that is to be followed. The mind that has been withdrawn from its 
other preoccupations and distractions should be focused constantly on 
Sravanam, mananam, and nididhyasanam. 
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Concentration includes developing other necessary inner qualities 


Tadanugunavisaye. We may find that additional preparations are 
needed to listen to the scriptures. We may not be able to deliberate on 
Vedanta all the time because the mind needs a change, a certain distraction. 
Or we find that we are not able to consistently maintain that frame of mind 
because certain qualifications like amanitvam, humility and adambhitvam, non- 
pretentiousness, are not fully developed. This means that the mind has not 
yet acquired the maturity needed to apply itself fully to the pursuit of 
knowledge. Samadhanam, therefore, includes doing whatever is necessary to 
develop these inner qualifications of humility, non-pretentiousness, ahimsa, 
non-violence, kşāntih, forgiveness or accommodation,  4rjavam, 
straightforwardness etc. These are qualities or values, frames of mind, which 
Lord Krishna enjoins upon a seeker of knowledge [Bhagavad Gita, 13-8]. 
When not listening or reflecting upon the scriptures, a student is advised to 
observe his own mind, introspecting and being alert to various thoughts and 
reactions that arise. There are traces of arrogance, pride, pretentiousness, 
violence, and jealousy in us. We need to slowly make ourselves free of these 
tendencies. The pursuit of knowledge includes not only listening, reflecting, 
and assimilating, but also self-introspection and constant work to remove the 
obstacles that come in the way of the pursuit of the study. All of this 
comprises samadhanam. While driving, part of your mind is always aware of 
the destination and whatever choices you make are automatically in keeping 
with the goal of reaching that destination. Similarly, the destination of self- 
knowledge should constantly remain in our minds. Lord Krishna speaks of 
these values in Chapter 13 of the Gita [13-12] as well: 


PATH AA TTT | 
adhyatmajnananityatvam tattvajnanarthadarsanam. 
always (dwelling upon) knowledge centered on the Self, keeping in 


view the purpose of knowledge of the Truth. 


When the mind gets distracted we have to bring it back and make it see what 
is to be gained as a result of self-knowledge, freedom, liberation, and 
fulfillment. 


Our choices are determined by our goals 


What we want is happiness, peace, security, and freedom. We have 
now understood that real freedom can be achieved only through the 
knowledge of the Self. Thus, there is a commitment to the knowledge and 
that is all that matters to the aspirants; knowledge is their only pursuit. 
Whatever we do, that commitment or goal always remains, and our choices 
are determined by that pursuit. Whenever you have to make a choice, e.g., 
deciding to sleep, go to a movie, watch a football game, study Sanskrit, pray, 
or learn to chant, ask yourself if that activity is conducive to what you are 
seeking. Is this action in keeping with the goal that you have chosen or does 
it contradict the goal? When you make a turn while driving, you ask the 
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whether the turn leads you to your destination. You do not choose a road 
that is easier to drive on, but the road that takes you to your destination, even 
if it is a difficult one to drive on. Your choice is determined by your 
destination and not by whether the route is fascinating, beautiful, or enables 
you to drive faster. Similarly, my life choices should be determined by my 
destination. I am seeking self-knowledge and, therefore, need to study the 
scriptures, which involves listening, understanding, contemplation, and 
assimilation. This, in turn, requires the knowledge of grammar, the Sanskrit 
language, prayers, and the ability to chant. You have to decide what is 
required to focus your attention on the pursuit of self-knowledge. Generally, 
in order to study the scriptures, one requires language for which we study 
Sanskrit and grammar, logic, and perhaps, other disciplines that are needed. 
This does not mean that you deny yourself any freedom or relaxation. The 
mind should also be relaxed. You might watch TV or allow yourself a treat so 
that the mind is happy and relaxed and can be applied to what you want to 
do. Srma and viśrma, exertion and recreation, are both needed by the mind; 
there should be a balance. As Lord Krishna says in the Bhagavad Gita [6-17], 
this pursuit of knowledge becomes pleasant for one who maintains a balance 
or sense of proportion in performing every action. When a person maintains 
a sense of proportion and is constantly alert, he has samadhanam. 


Concentration includes making our day-to-day activities a means to the 
pursuit of self-knowledge 


Samadhanam means single-pointedness or concentration of the mind. It 
does not mean that one has to withdraw oneself from all activities and simply 
focus the mind on one thing. Rather, it is desirable that the mind be focused 
upon the pursuit of self-knowledge. Thus, one’s life becomes a means to the 
pursuit of self-knowledge. It is not necessary to deny life in order to pursue 
knowledge. On the other hand, one makes whatever life one is living a means 
to pursuing self-knowledge. This is why Lord Krishna teaches us karma-yoga. 


One does not have to give up one’s activities, rather, we are told to 
perform the activities in a manner such that those very actions become a 
means of knowledge. Sometimes, we do not have the choice of giving up 
things or getting away from situations. Even in an ashram, students are 
required to work or do seva for a certain number of hours every day. We can 
either resist what we are required to do or turn that very action into the 
means of knowledge. Karma-yoga enjoins us to perform our actions as an 
offering and thus make them a means of knowledge. Through the 
performance of our our day-to-day activities, we seek Lord’s grace and purify 
our mind. This is also a part of samadhanam. Samadhanam means constantly 
maintaining the focus on our destination and making choices that will serve 
as a means of self-knowledge. 
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As we develop concentration, gaining self-knowledge becomes a full-time 
pursuit 


Ultimately, as the mind becomes more focused it will be able to apply 
itself better to the study of the scriptures, reflection, contemplation and 
assimilation. Perhaps the time will come when we will do nothing except 
svadhyaya, study, and pravacana, teaching. It is not easy to study and think 
about this all the time. Vedanta requires the mind to be focused; it requires 
attention and alertness. The mind gets tired after studying for a length of 
time. After that, it wants some recreation or relaxation. However, as the 
mind becomes more focused, the need for other distractions reduces; study 
and teaching become full-time pursuits. In this context, teaching does not 
necessarily mean conducting classes, but includes studying and contributing, 
sharing. Says Lord Krishna in the Bhagavad Gita [10-9]: 


ARPT ARGO Tease: ERA BATE At et Telled A TAled Il 

maccitta madgataprana bodhayantah parasparam, 

kathayantasca mam nityam tusyanti ca ramanti ca. 

Those whose minds are in Me, whose living is resolved in Me, 
teaching one another and always talking about Me, they are (always) 
satisfied and they revel (always). 


In order to achieve anything in any profession one must be totally 
devoted to it; otherwise, we will be mediocre. Similarly, the devotion to self- 
knowledge should become a full-time occupation. Our minds should be 
completely focused on it. The mind can be applied to the pursuit of 
knowledge to the extent that it is free from other distractions and pre- 
occupations. This is samadhanam, concentration or focus’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KrishnaKumar (KK) S. Davey and 
Jayshree Ramakrishnan. 
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Samadhi 
Part One 
Swami Dayananda Saraswati” 
The whole śđstra can be reduced to one single verse, based on which is the practice of 
samadhi or contemplation. The verse is: 


asti bhati priyam ripam namacetyamsapancakam 
ddyatrayam brahmarūpam jagd rūpam tato'dvayam* 


asti - [it] exists; bhati — [it] shines; priyam — [it is] beloved/pleasing; rapam 
— form; nama ca — and name; iti - thus; amSa-pancakam — five part; ddya- 
trayam — the first three; brahma-rupam — of the nature of Brahman; dvayam — 
the two; tatah — after that; jagat-rūpam of the nature of the world 


“Tt exists; it shines; it is beloved/pleasing; form; and name” is the five-part 
[world]. The first three are in the form of Brahman; the latter two are in the form 
of the world 


If you understand this, then we can talk of the practice of samadhi. 


The Invariable 


Asti bhati priyam ripam nama—these are five words whose meaning can be found in 
any object. This is the basis of contemplation. When you say, “I love this flower,” there are five 
facts here. The flower exists, the flower is: asti. To say, “The flower is,” it must be an object of 
consciousness, bhati, of your consciousness. Otherwise you cannot say that the flower exists. 
When you say, “I love this flower,” the flower pleases you; it is priyam. Priyam is love, a source 
of dnanda. So with reference to this flower we have asti, bhati, priyam, it exists, is an object of 


consciousness and is pleasing. 


Similarly, if you say, “I love this person (a particular person),” the person is (asti), the 
person is an object of consciousness (bhati) and the person is a source of, or the cause of evoking 
the pleased self (priyam). That’s what you have to understand. Priyam is that which evokes the 
pleased self. Then when you say, “I love these mountains,” (or a given mountain), the mountain 
is, asti, the mountain shines in your awareness, bhdati, the mountain evokes the pleased self; it is 


priyam. Ilove the stars. The group of stars asti, the group of stars bhati, and that group of stars 


' Published in the Arsha Vidya Gurukulam 17" Anniversary Souvenir, 2003 

? From classes on Patanjali Yoga Sutras at Arsha Vidya Gurukulam, Saylorsburg, September 2001., 
transcribed and edited by Constance DiMartino. 

> Drgdrsya-viveka verse 20 
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is a source which evokes the pleased self, priyam. It is the cause, as it were, that evokes the 
pleased self. It is instrumental, a nimita, in evoking the pleased self. Now, when you say, “I love 
this body,” your own body, there is asti, bhati, priyam. In all these, you see three things that are 


common: asti, bhati, priyam. 


There are also many things which not priyam (apriyam). There are objects which evoke 
hatred, fear, and so on, which we will look at later. From the examples that we have seen, we can 
say that all three (asti, bhati, priyam) are common to all those objects which evoke the pleased 
self in you. They don’t change. Whether it is a flower, or a tree, a person, or a star— asti, bhati, 


priyam. These three are invariable. 
The Variables — Comprised of Non-Variables 


Then there are variables. What are they? Each has its own particular form, called rapa, 
for which we have given a name, nama. A flower has a particular form, but a petal is different; it 
is not a flower. A petal is part of the flower. You don’t say “petal” and refer to a flower. 
Otherwise, you wouldn’t call it “petal.” You have another word—petal—because it has its own 
meaning, distinct from a flower. Now, if the petals are all removed, there is no flower, either. 
This is what we call a rapa. Every rūpa is reduced to many rūpas, many things. Therefore, 


“flower” is only an arbitrary word to indicate a lot of things put together. And every one of them 


is anon-flower, please understand. Every constituent of the flower is a non-flower. 


Now, this petal is a non-flower. It is not a flower, but rather, an object which has a 
separate word, “petal.” I can’t hold up these petals and say, “Please take this flower.” These are 
petals, and petals are non-flowers. Suppose I remove all the non-flowers to find out where the 
flower is. As I remove these petals, one by one, each one of them is a non-flower. And what I 
am left with, the stamen, is also a non-flower, and so, obviously, is the stem. Can I hold up the 


stem and say, “Please take this flower”? 


What I am trying to show here is that every one of the components of the flower is a non- 
flower. How can a few things that are non-flower make a flower? How do they do that? If you 
know, what will you say? You will say, itis mithya. In the same way, a petal is also a non-petal. 
Don’t think that a petal is a reality. It can be reduced to cells and a cell can be reduced to its own 
constituents. All the way down you find that every object that you give a name to is reducible to 
something else. Even a particle, like an electron, etc., has its own constituents, quarks, etc., 


which in turn have their own constituents. Non-quarks are the cause for quarks. 
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You can see that as far as a human mind can go, everything is based upon what it is not, 


and without which, it doesn’t exist. What is the basic reality of all these forms for which we have 


different names, like flower, stamen, petal, stalk? That non-flower, non-mountain, non-star, non- 
tree, non-person (meaning the body-mind-sense complex) is what we say is the truth of the 
flower, the mountain, the star, the tree, the person. And therefore, if a non-flower, which is also a 
non-mountain, which is also a non-petal, which is also non-everything, that one is present in the 
flower, because that is the truth. It inheres in the petal, the flower, the mountain, the star, the tree, 
the person, and therefore, we can say that this is what is called “asti.” The non-flower asti. 
Everything can be reduced to asti, without which there is no existent thing. In fact, the asti is 
what is, and it joins anything about which you say “It is.” That “is” joins it. When you say that 
space “is” that is asti “is” plus the nāma-rūpa called space. If you say that time “is” then what is, 
is now in the form of time. So, time becomes ndma-ripa, name/form. We must understand what 
name/form is. It is not a reality by itself, but still, it has a role to play, just as a flower has its own 
something, even though it is not a being. Because of this difference in reality, the relationship 
between the non-flower and the flower cannot be that of a substantive and attribute. Similarly, 
when you understand that an object is a clay pot, you also understand clay, but the pot is not an 
attribute of the clay. When you think of clay, your understanding of clay doesn’t include potness. 
Clay can be anything—it can be in any form. There is a form, a Tanjore doll, that is also clay. 
This is a very peculiar fellow. He’s the one who says, “Never say die,” because if you put him 
down, he will get up. He will wobble, but get back up, ready for more. This doll is solid clay, 
nothing else. But your understanding of clay doesn’t include any of these forms. Therefore, 
potness, etc., is not an intrinsic attribute to clay. Yet your understanding of pot has no meaning if 
you don’t understand its reality. In your understanding of clay there is no pot, but the pot doesn’t 
exist without being clay or some other substance. Therefore, you cannot even imagine a pot 
without thinking of something else. This is true with every object. The basic “something else” 
which doesn’t depend upon something else, is called satyam; this is asti. Since everything else is 
like the pot, in that it is not an intrinsic attribute, but at the same time, doesn’t exist independently 
of the clay, we have to say the potness is a nadma/rapa, an attribute. What kind of an attribute? It 
is an incidental attribute, which is not part of clay. Therefore, the clay is transcendental. It 
transcends the pot. This has nothing to do with transcendental meditation. There is no doing in 
this; it is pure cognition. The pot is not an attribute of clay, and at the same time, it is like an 
attribute because it doesn’t have a being of its own. Clay, in a particular form, we call a pot. 
Therefore, the pot becomes a kind of attribute without being intrinsic to clay. It is a 


superimposition, a superimposed or incidental attribute to clay. 
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The word “pot” is considered to be a substantive, in language. Grammatically, it is a 
noun, a substantive. Really speaking, however, it is not a substantive, nor is it even an intrinsic 
attribute, an incidental attribute, to clay. You can only use “pot” as an adjective to clay, not as a 
substantive. That being so, we should say “potty clay.” Clay is in the form of pot, and therefore 
we can say, “potty clay.” So, when you say, “potty clay,” there is some truth in it. However, not 
only do we not say this, we say the opposite. We say “clay pot.” In that way, linguistically, clay 


becomes an adjective. We say “golden chain,” but, in fact, in reality, it is ‘chainy’ gold. There is 


99 66 99 66 


‘bangley’ gold and ‘ringey’ gold. but we say “golden bangle,” “golden ring,” “golden chain.” So 
not only do we not say “potty clay,” but, on the contrary, we use the substantive as an attribute 
and make the incidental attribute the substantive. You can understand our confusion. We have to 
work with this confusion. This is how we all grew up, so this is a very deeply entrenched 
confusion. Not only is language meant for communication, it is meant for confusion also! And 
we have to use that same language in order to resolve the confusion. It is the language we have, 
in which a noun, an adjective, etc., are all defined. Although the use of language in itself is a big 


subject, this limited discussion is enough for our purposes here. 


What I am saying is that in all the clay objects the clay is a substantive. It is the name 
and form that divide it (nadma-rupe bidyete). If you have five clay pots and count clay, how many 
clays are there? There are five pieces of earthenware, but how many clays? If you say there are 
five clays, I will say there are six clays! If you don’t understand that, you are confirming what I 
say. So, when I say, “Count the clay,” the number disappears. The variables do not really count, 
because the variables do not exist independently of the one. That is what is called mithya. 
Mithya is not delusion. Because there is this mithyd reality, you have what we call the practice of 
samadhi, if necessary. If you understand totally, you don’t need this practice. If there is no 


confusion regarding mithya, then no practice is required. No practice will help you either, if you 


don’t understand. And therefore, only as a part of this understanding do we have this samādhi- 


practice. 
Dialogue of Two Pots 


Suppose this small pot has a human mind. Being smaller than the others, it has a very 


deep complex. It comes to me and says, “I am very sad.” I asked, “Why are you sad?” 


“I don’t like myself.” 

“Why don’t you like yourself?” 

“Well, look at me. Everybody calls me ‘midget. 
“Oh, you are a midget?” 


209 
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“Yes, I am a midget.” 

“Do you accept that?” 

“Yeah.” 

“Why don’t you enjoy being a midget? A midget can get in anywhere. Between two 


people, you can just scoot in without a problem. It’s wonderful. No ceiling will hit your head.” 
This is called positive thinking. Then I convinced the pot how advantageous it is to be a midget, 
and it was happy. “Thank you, I feel good!” The therapy session is over. Then it happened to 
see a larger pot. And the bigger pot said to it, “Midget! Why did you come here?” All positive 
thinking disappears for the small pot. “I am a midget!” Again he tells me, “I am sad. I don’t like 
myself.” I ask, “From where did you come?” 


“From India.” 

“Why did you come here?” 

“T thought I could make it in America.” 

“Then what did you do in America?” 

“Nothing.” 

“Are you not in America?” 

“Yes, I am in America. In the Gurukulam, under the table. Around me are all these big 


fellows who go on teasing me. I have no respect.” Then I told this pot, “Hey, you are not from 


India.” 


“Oh, from where? I have an Indian passport with a photo.” 

“You are not from India.” 

“Then from where?” 

“You are from clay.” 

“What?!” 

“From clay.” 

“From clay I came? No, from India I came.” 

“No, you are from clay.” 

“Oh, I came from a place called clay?” 

“No. When I say you came from clay, I mean you came from clay, you are clay, and are 


sustained by clay.” 


“I am sustained by clay?” 

“Yes. The weight of you is the weight of clay.” 

“Oh, I have a weight?” 

“Yes, you have a weight. The weight of clay is your weight.” 

“So that means I have no weight?” 

“Yes, you have no weight.” 

“My God! I thought I was a midget, weighing a few ounces, but you have taken away 


those ounces also! So I am a weightless pot?” 


“In fact, you are not a pot.” 

‘T'm not a pot? What are you talking about? I don’t understand you.” 
“You will understand better. Now, listen, what is this?” 

“That’s a big pot, a very proud pot.” 

“Where did it come from? From India?” 

“No.” 

“Oh, from clay?” 

“Yes, it came from clay. Sustained by what?” 

“By clay. Then you mean to say the weight of pot is the weight of clay?” 
“Yes. It is the weight of clay.” 

“So it’s not a big pot?” 

“Tt is clay.” 

“Oh, it has more clay and I have less clay!” 
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The complex doesn’t go. It is very difficult. My god, it is a job I have here to make this 


fellow understand. 


“There are two clays. One clay is big, more clay, and I am less clay.” 

“No. There are not two clays. There is only one clay.” 

“There is only one clay?” 

“Yes.” 

“Tf I count clay, I cannot count two?” 

“You cannot.” 

“Why not? There’s clay there and clay here.” 

“But both are clay.” 

“Oh, that seems to be true. There is one clay. Then I’m clay?” 

“Yes, you are clay.” 

“T am clay and the other fellow, the big guy, is also clay? All are clay?” 

“Yes, all are clay.” 

“Then I won’t die?” 

“You won’t die.” 

“Really? I’m not a midget!!” Then he came back to me the next day, and said, “I could 
understand it yesterday, but today, I feel bad.” 

“You have to practice samadhi.” 

“Oh, what is that?” 

“You have to think, ‘I am clay.’”” 

“How?” 

“T will teach you how to do that, and you keep doing it.” 

“Tt looks very funny.” 

“Why?” 

“I am a little clay.” 

“Yes.” 

“So why should I think I am clay?” 

“You need not.” 

“But I don’t feel like I am clay.” 

“Then you have to think.” 

“Oh, that is what this meditation is about?” 

“Yes.” 


Asti bhati priyam ripam namacety amsapancakam. First, we talk about asti. Asti is self- 
existent. Space, time, and everything else, is an incidental attribute of this asti, which is sat, 
existence. Therefore, flower “is,” the mountain “is,” and in all these, “is”, the sat is common. 
The mountain has a form and it has a name. Yet there is no such thing as “mountain.” If you 
remove the rocks, where is the mountain? In Bombay there was a big hill. Years ago, I had seen 
that hill, and now it is gone. They used the rock for roads, etc., and finished off the whole hill. 
They say they did not finish off the hill, but only removed the rock. And this is the truth of 
everything. There is no room, no wall, no ceiling, no light. Everything is dependent upon 


something else. And what is, therefore, self-existent, is called satyam Brahman. 
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You cannot arrive at this self-existent Brahman; you cannot arrive at any existent thing. 
You can only arrive at things that are objects of consciousness. A flower “is” because it shines 
(bhati) as an object of consciousness. It doesn’t have the capacity to shine on its own. It does not 
exist by itself nor does it reveal itself. It has to be revealed. It is an object of consciousness. 
When you say, “The flower is,” the flower shines as an object of consciousness. The mountain 
shines as an object of consciousness. The stars shine as objects of consciousness. Space, time— 
all of them—shine as objects of consciousness. And, therefore, they are neither self-existent nor 


are they self-evident. 


What is self-evident? Only that which is self-existent can be self-evident. And only what 


is self-evident can be self-existent. The self alone is self-evident. Everything else is evident to the 
self. Therefore, when you say, “is,” “is,” “is”—that self-evident consciousness alone is what we 
call self-existent. Thus, sat, existence, which is cit, consciousness is invariable. That is the truth 
of everything. Sat-cit, being the invariable of everything, is ananta—limitless spatially and time- 
wise. Therefore, consciousness is; consciousness (cit) is (sat) and it is limitless, ananta or 


ananda—sat cit Gnanda. 


Now, it is this limitlessness that makes your happiness the most desirable thing. When 
you are pleased by the flower, you say, “I love the flower.” Why? It just removes the displeased 
person. It keeps the displeased person, for the time being, suspended, and the pleased person 
comes out. You love to be that pleased person, because that is what you are. You are the 
limitless alone, which includes this flower, too. The seer, seen—both of them—are non-separate 
from consciousness which is limitless. This wholeness, in any degree, in an experience is what 
we call happiness, pleasure, joy, bliss, ecstasy. It is the mental element that accounts for the 


degrees. 


What about the object that displeases you? Objects that displease you are also not 
outside limitless consciousness. But why should they displease me? Because you have your own 
scales of value, likes and dislikes. You don’t look at the object as it is, but as an object that is 
useless or despicable and consequently, something that evokes the displeased self. Through the 
goggles of your likes and dislikes, the object gets distorted, and you despise the object. What 
makes the object despised? Your own likes and dislikes. Thus, if an Indian cannot handle the 
presence of bleu cheese anywhere around, that doesn’t mean bleu cheese has something that has 
to be despised. Objectively, it will be there. Some people like it. If the bleu cheese has more 


fungus and more holes, it is considered to be a better cheese. It’s a cultivated taste. Somebody 
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likes it. So, certain things displease you. But the same things please others. Therefore, you 
should know that there are objects that you look at in a certain way, and because of that, they 
evoke in you the displeased person. And you don’t like the displeased person. Why? Because 
you are the truth of the pleased person. Even there, indirectly, you are what you love. Your love 
(priyam) comes out. What is loved? The pleased person. You love the pleased person; you 
don’t love the displeased person. In other words, you want to be yourself. The truth of the 
pleased person is this limitlessness. That is the truth of the pleased person. And that is what you 
experience in a moment of joy. The wholeness has nothing to do with the world. The world is 


nadma-ripa, and you are sat cit Gananda—asti bhati priyam. All three are you, and all ‘three’ are 


one thing. It is limitless. It is, and it is consciousness. Three words point out one thing that is 


self-evident, self-existent—the invariable in all situations. 


Therefore, what is the world (jagat)? What is a thought? Now you tell me the definition 
of a thought. Sat cit dnanda—plus ndma-ripa. Similarly, the object of thought, that is ‘out 
there’, is sat cit Gnanda plus ndma-ripa. When this is the fact, what will contemplation be? 
What you have to do if you miss that fact. Any estrangement is only because a given nadma-ripa 
(such as mind, etc.) is taken to be a reality, and it has to deal with other nāma-rūpas that are 
equally real. Just like the pot which takes itself to be small and therefore has a complex which it 
has to deal with. Then, I have to tell the pot, “Contemplate upon the truth of all the pots, which is 
you. This is clay.” In the example of the clay pots, there is a space between the pots in which the 
pots don’t exist. The example is limited in that way. Here, however, we are talking about 


limitless consciousness. There is nothing that is away from it. 


Therefore, we can contemplate now upon this fact, this reality behind every name and 
form. It is not even “behind.” It is like the water being “behind” the wave. You don’t look 
behind the wave to see if there is water there or not. It is not “behind,” really speaking; it is a 
change of vision. I call this particular vision of things a “touch wood” perception. If I touch the 
desk that is covered by a cloth, I am touching wood. I transcend the table, the desk, and what do I 
do? I touch wood. If you are sitting on a chair and the arm of the chair is wooden and you say, 
“touch wood,” as you touch the arm, you don’t bother about the chair or anything else there; you 
only see wood. Or, if it is a table, you touch wood, and you don’t see a table there. You 


transcend table in your recognition of wood. 


Seeing this “touch wood” is the ‘practice’ of savikalpa-samadhi.. Anything that “is”, that 


exists, is Brahman, which is just you, adtma. That “is” is Brahman. Even the absence of 
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something that “is” is Brahman. It is self-existent, not ‘underneath’, so you need not dive deep. It 
is something like diving deep into the wave in order to find the water. Therefore, whether you 
open or close your eyes, you can meditate, because what you are meditating upon is neither 


underneath nor remote in any way. 
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Samadhi 
Part Two 
Swami Dayananda Saraswati” 


We have two types of meditation. One is internal (antah) and is with reference to any 


thought that occurs; the other is external (bahih) and involves any object perceived outside. 


Let us look at the external (bahih). We have seen that any given thing “is” (asti) and as 
an object of consciousness, it shines (bhati). When you say that space “is” it means space 
consciousness is. Space, the object, shines as an object of consciousness. You can convert that 
sentence into “Space consciousness is.” Space shines as an object of consciousness. “Shines” 
means it is revealed as an object of consciousness, like this body “shines” for your eyes to see. If 
this body does not shine, that means it is not visible. If there is no light coming from this body, 
then you cannot see it. This body is seen because it is bathed in light. This is what we mean 
when we say “bhati”—shines. Really speaking, this body does not shine of its own accord. It 
shines in light from another source, a light that lights up this body. This body reflects that light; it 
throws back the light, and that is how it shines. If it absorbs the light, then it becomes a black 
hole, where matter is so dense that even light does not bounce back. But this body reflects light 
and, therefore, the body “shines”. In Sanskrit we have two words: “shines” (bhati) and “shines 
after” (anubhdati), literally translated (anu means after). In this example, the light shines (bhdati) 
and the body also “shines”, but shines after, anubhati. The sun bhati, but the moon anubhdati. 
See the difference. The sun shines; the moon reflects the light, and therefore, anubhati, shines 


after. Any object about which you say “is”, also “shines” (bhati). 


What is bhati? Brahman “is”, Brahman bhāti, and everything else is anubhdati. Your 
mind— anubhdati. Your eyes, the pair of eyes— anubhati. The pair of ears— anubhati. Then 
the objects of the eyes, objects of the ears, every one of them, anubhdati. Every object anubhdati. 
Then what shines (bhati)? That which is self-existent, self-revealing, the consciousness that is, 
that alone bhati, asti. The meaning of both asti and bhdati is one consciousness. Consciousness 
is; it is self-existent and self-revealing. Shining after consciousness alone is the mind. The mind 
shines, the eyes shine, ears shine, all sense organs shine, and their objects all shine. Therefore, 


who lights up the whole thing, the jagat? Brahman. Brahman not only is the existence of 
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everything, lending existence or being to everything; Brahman lights up everything. That “is” 


that is Brahman also reveals everything through the mind and senses. 


This Brahman is just you, the conscious being. Naturally, therefore, it is present in the 
subject who recognizes the object, as well as in the object. The object shines because there is 
awareness or consciousness, and existence involved there. And the onlooker or observer, the 
knower, also is consciousness. The knower “is” and that “is” is consciousness Brahman. The 
knower is conscious because of the presence of consciousness. Then whatever makes a knower a 
knower, and the known the known—this division—is mithyd. It is like our dream. There is a 
knower and a known there, but on waking, we understand that there is no real knower-known 
division. Once we are awake we are not afraid of that knower-known division because we 


understand that it is not real. Here too, we are not trying to eliminate the knower/known. We 


understand that the knower who is me is consciousness, that is Brahman, and the known also is 


consciousness that is Brahman. The knowledge whereby the known is known is not going to be 
any different. It also is the same consciousness, which is Brahman. Therefore, the knower, the 
known, and the knowledge—all three—are one Brahman. This is wholeness, limitlessness. The 
knower is not limited by the known, nor is the known limited by the knower, because both have 
their being in the same Brahman that is consciousness. Therefore, the knower/known do not add 
anything to that one limitless consciousness. Remove them, and it is limitless consciousness, add 
them, limitless consciousness. Add waves to the ocean and it is ocean; remove the waves, and 
still it is ocean. To infinity you add a number and it is still infinity. You remove a given number 
from infinity and still it is infinity. The knower, known, and knowledge do not really count. 


What counts is only one thing and that is satyam Brahman. 


It is limitless, and this is called dnanda. This is what, experientially, you love to have. 
Limitlessness is the nature of sat and cit but it is taken for limited, and therefore, in your self- 


experience, you miss only the limitless. You don’t miss existence; you miss limitless existence. 


You don’t miss consciousness; you miss the recognition of limitless consciousness. That means 


that what is missing is a recognition of the limitless. Therefore, the seeking is not for “is”, 
existence, it is only for continuity of that existence. The seeking is not for consciousness; the 
seeking is only for knowledge because I conclude that I am ignorant. Really speaking, I am 
limitless consciousness—I am not ignorant. Once I conclude that I am ignorant, then I have to be 
knowledgeable. But the more I know, the more I come to know how much I don’t know. This is 
called samsdra. The conclusion that I am ignorant never goes away. The conclusion itself, 


however, is wrong. I am limitless consciousness, which is neither knowledge nor ignorance. 
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Knowledge shines after consciousness; ignorance also shines after consciousness. Ignorance “is”, 
and that “is” is Brahman; it is consciousness. Knowledge “is”, and that “is” is Brahman, that is 


consciousness. 


This means that we are always seeking limitlessness from different standpoints. That 
limitlessness is what is called Gnanda. In terms of time there is limitlessness. I can’t accept the 
fact that I am a mortal. That is why if anybody dies, we cannot accept that. We think that person 
is totally gone. In one way it is true; in another way it is not true. Only what can go, goes; what 


is, always is. 


This erroneous conclusion about myself as limited is a very well-entrenched conclusion. 
All that I am seeking is so that I can be secure. In fact, there is nothing more secure than myself. 
Any security is because of my presence; I give being to everything. I am not subject to time; time 
itself is given a being because of this presence, sat. I want to live a day more, without being 
ignorant and unhappy. Why? Happiness is my nature. Ignorance is not my nature; 
consciousness is my nature. And I want to live because I conclude that I am a mortal, time- 
bound, but I am timelessness itself. Therefore, I can say “I am existence, consciousness which is 
limitless,” (saccidadnando’ham). That is why any object that evokes that pleased person and is 
able to suspend, for the time being, the notion that I am unhappy, inadequate, insecure—that 
object becomes an object of love, of like. And you love the object so much that you hold on to it 
and end up strangling it, because the need and pressure to have it is so great. This is why we have 
books with titles like, “The Woman Who Loves Too Much,” or “The Man Who Loves Too 
Much.” The need and pressure come from a wrong conclusion. Basically the problem is 


spiritual, but psychologically also, there is a certain reality which we accept. 


These three, asti, bhati, priyam, constitute Brahman. They are the laksanas, the words 
which reveal one Brahman that is myself, limitless consciousness which is. Everything else is 
dependent for its existence upon me—not upon Brahman, but upon me, because Brahman is me. 
There is no other Brahman. The self, Gtman, is Brahman. I am adtman-brahman. Everything 
shines after me, and therefore, I am all-pervasive in the sense that both subject and object, 


essentially, are the same. 


If this is understood, I have words of the śđstra to work with to reinforce my 
understanding of this fact. This is sabda-anuvidha-savikalpa-samadhi. In this practice we focus 


on the meaning of a given word from the sastra, like purna. The self is puirna; Brahman is purna 
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(atma purnah brahma pirnam) What does purna mean? Purna is that which fills up everything, 
the whole. What is the whole? How do you see yourself as the whole. You don’t look around 
you and think, “There also I am; there also I am.” Though the sdstra says that above, below, 
left, right (ürdvam adah daksinathah uttaratah) all that is here is one Brahman, you don’t try to 
see Brahman to the right of you, Brahman, to the left, etc. That would mean that there is such a 
thing as left and there is such a thing as right. There is no right and left; it depends on which 
direction you are facing. These are referential words. What is said here is that the subject, the 
object and the knowledge of subject/object—all three—are purna. This is true all the time. All 
are one. When you hear, when you see, when you smell, when you taste, when you touch, when 
you think of an object, what is thought of, the very thought and the thinker, what you see—the 
seen, the sight, the seer—all three are one. The heard, the hearing and the hearer; the word and 
its meaning and the one who understands the meaning, all three are one— puarna, the whole. 


Therefore, this is called sabda-anuvidha. 


What does it accomplish when you say “I am the whole, purno’ham’”? The feeling, “I am 


small; I am insignificant; I am persecuted by the world,” is negated. For the world to persecute 


you, you must be different from the world. There must be a persecuting world and you, the 
persecuted person. Everyone has some sense of persecution because as a helpless baby everyone 
felt persecuted. There is a sense of persecution that is natural to everybody. Even the child that 
is highly protected, highly cared for by his mother and father, still feels persecution. That is 
because if an ant or insect crawls on or bites the baby, it cannot do anything; it is helpless. These 
small creatures persecute the baby. That is the baby’s feeling, and it is a wordless feeling, so it is 
more difficult to remove. With cognitive words you cannot remove those feelings. Cognitive 
words can remove wrong cognitions that are due to wrong understanding, which can be 
verbalized. Something that cannot be verbalized cannot be removed by words. It is a feeling— 
the baby’s feeling, without language. That is why you cannot remove these feelings through 
language. And those feelings have to come out. How do they come out? They come out all the 
time in the underlying, non-verbal feeling, “This world persecutes me,” in the feeling that 
somebody is taking advantage of me. It is the baby’s feeling, which comes out in an adult form, 
highly verbalized, and argued. This is the reason for the necessity for contemplation. Therefore, 
I contemplate. Purno’ham, and in that purna I include this feeling of being persecuted. I am not 
standing against the feeling. When the feeling of persecution comes, the feeling purno’ham, I am 
param brahma, is also there. You should be able to say that. The feeling is Brahman; the feeler 


is Brahman, the felt is Brahman. This is contemplation. Here you are not avoiding anything; this 
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is the beauty of it. You are not avoiding anything. It serves as a therapy, too, because you are not 
denying anything. You are not playing the role of a survivor, either; you welcome the feelings. 


A survivor cannot welcome feelings of being persecuted, etc. You are able to welcome the 


feelings because of the cognition that you are purna. The cognition gives you that welcoming 


attitude. You can say, “I am not afraid of the feeling because the feeling is me—I cannot be 
afraid of it.” This is the cognitive space, the space that is given to me by the cognition 
purno’ham. Therefore, I welcome all feelings in my practice of meditation, or contemplation. I 
welcome the feelings. The feeling is me, the felt is me, the feeler is me. Then who am I? I am 
neither the feeler, nor the feeling, nor the felt. Only then can I be all three. If I am all three, then 


I can transcend all three; I am the truth of all three. 


When you say “I am the whole, purno’ham,” you can highlight this pu#rna with reference 
to a feeling, or with reference to an object outside, the external world (jagat). You take any one 


object and see that it is yourself. Take something that bothers you, and then the feeling of being 


bothered, both of them, and bring to bear your understanding of purna. This is what we mean by 


being everything (sarvatma-bhava)—‘J am everything,” the understanding of which comes later. 


Here, piirno’ham is contemplation, and is called Sabda-anuvidha-savikalpa-samadhi. Sabda is a 
word, not a sound. As a sound, Sabda is something different; here Sabda is a word that you have 
come to understand through the Vedanta-sastra. Only for the one who has understood, who has 
been exposed to the teaching does it have meaning. For a person who does not have that 
understanding, it has no meaning. It is important to appreciate that it is not just a word whose 
meaning I know. The word has to be handled properly so that it reveals what is purna. 
Otherwise, you will look around and say “I am purna.” One swami asked me this question: 
“Swamiji, I understand Vedanta very well, but one thing—how can I feel all- pervasive?” He 
wants to feel all-pervasive. There was a buffalo standing there, and the swami asked this 
question: “How can I feel that I am there in the buffalo also?” Why should you feel that you are 
in the buffalo? He wants to see the buffalo and have the experience of being a buffalo. What we 
have to know there is the ‘isness’. The buffalo ‘is’. That ‘is’ is me. In the name and form 
(nama-rupa) of buffalo, that ‘is’ is me. Whatever the trappings—your body, mind, senses—they 
are all ndma-riipa. Any given thing is like that. This is how you are all-pervasive, being the 
satyam of everything. Therefore, only for the person who has understood the Sdastra is there 


contemplation. 
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That is why in the Yoga-sastra, yama and niyama are the most important steps. They 
give you a way of living. In the niyama, Patanjali includes study of the sastra (svadhyaya) and 
an attitutde of surrender to the Lord (isvara-prannidhdna). That assures you of everything—this 
knowledge, and all the preparation you require for it. Some disciplines are mentioned—asana, 
pranayama and pratyahara—that may assure your readiness for everything. Since there was no 
fully prepared student (adhikari), yoga came into the picture. Even in the Upanisads, we have a 
lot of yoga, because it is acknowledged that nobody is a total adhikari. That person exists only 
on paper. He heard, and the teacher was able to teach clearly, and said, “You are Brahman.” 
Enough care was taken that it was understood and the person got up enlightened, and went away. 
That is only on paper. But that possibility has to be there, because only then is it established that 
the Veda is a means of knowledge (pramdna-siddhi) for this. We can prove it is a means of 
knowledge only by operating it. You open your eyes and you see. The eyes prove that they are a 
means of seeing, and you don’t require any other proof. The teaching is there, you are already 
Brahman, and the teaching tells you, “You are Brahman,” for these reasons. You see it, and you 
get up and go. Then it’s a pramdna. But nobody gets up like that. What does that mean? Either 
it is not a pramana or there is a lack of preparedness. A lack of preparedness is the reason. This 
preparedness is what is given by the Yoga-Sastra. But it does not cover only the preparedness. It 
gives you an insight, but even if you gain a certain insight cognitively, still, there can be a 


residual problem. 


The problem of samskaras—non-verbalized feelings—remains. Therefore, we spend our 
time in contemplation, without a break (nayet kalam nirantaram) until it is no longer necessary. 
By the practice of sabda-anuvidha-savikalpa-samadhi, spend your time contemplating on 
purno’ham. You do this contemplation for some months, then you take one more word. There 
should be no hurry in this. Then you take another word. In a three-year course we take the 
words, one by one. After spending some time on purno’ham, next I will take “I am free from 
everything, asango’ham.” After pūrna the word asanga will work. The object is myself. I see 
that clearly. The object is not outside consciousness. Outside satyam, nothing exists, and the 
knowledge of the object is but the same limitless consciousness, which ‘is’. The knower of the 
object is the same consciousness alone, as in a dream. If all ‘three’ are one limitless 
consciousness, the limitless consciousness remains unaffected by the known or the knowledge or 
the knower. It transcends all three. The clay cannot complain, “I am weighed down by the pot.” 


The clay cannot complain, “I know I am clay, but this pot is sitting upon me.” It is not sitting 
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upon it; the pot is clay. Then why can’t we say that the clay is the pot? No. The pot is clay, but 
the clay is not the pot. 


Do you know what happened then? The big pot noticed that the small pot was happy, 
and said, “Hey, midget, why are you happy today?” Then the small pot said, “I am not a midget.” 

“How come? You are a midget.” 

“No.” 

“If you are not a midget, then who are you? You seem to be happy.” Then the midget 
asks, “Are you unhappy?” 

“Yes, I am unhappy. I have no job satisfaction, sitting here.” 

“You are confused.” 

“I am confused?” 

“Yes, you are confused,” said the small pot. “Confused about what?” 

“About yourself.” 

“T am confused about myself?” 

“Yes, you are confused about yourself.” 

“How can I remove that confusion?” Then the midget said, “You have to listen.” 

“To whom?” 

“To your teacher.” 

“Ts there a teacher available here?” 

“Yes, I can teach you.” 


Then the small pot has to tell the big pot, “You are clay; you are not affected by the pot 
form. The pot is weightless.” If the object is you, how is it going to affect you? It cannot, unless 
there are two things. One plus mithyd is still one. How is it going to be affected? The H30 is not 
affected by being a wave or a breaker or surf— H20 continues. Sat cit Gnanda is like H20. The 
object is sat cit Gnanda. Unaffected sat cit dnanda, cannot-be-affected sat cit dnanda, sustaining 
the object, sustaining the knowledge of the object, the cognitive thought, and the cognizer—all 
three—is called purna. And the outcome is “I am asanga.” What does it do? All the 
conclusions like, “I am subject to likes and dislikes, raga-dvesa; I am subject to sadness; I am 
subject to hurt; I am subject to guilt,” are taken care of by saying asango’ham. Not merely 
saying, but seeing the meaning of asaigo’ham. Then you do meditation on asango’ham for a 
length of time. We have different notions about ourselves, and for every notion, you bring in the 
antidote, which is reality. The reality of the self is highlighted with reference to a given notion. 
Thereby, all notions are taken care of. This is what they mean by “nayet kalam nirantaram.” 


This practice of savikalpa-samadhi is also called jiana-abhyasa, or brahma-abhyasa. 


www.A VGsatsang.org 7 


Sri Sankara’ 
Swami Dayananda Saraswati’ 
In the Guru Stotram that we chant, the guru is praised by just 
presenting him as one in the form of the very vastu, the very thing that he 
teaches. 


akhandamandalakaram vyaptam yena cardcaram 
tatpadam darsitam yena tasmai Srigurave namah 


Salutations to that guru who showed me the abode of the one 
who is to be known, whose form is the entire universe and, by 
whom all that is moving or not moving is pervaded. 


gururbrhma gururvisnuh gururdevo mahesyvarah 
gurureva param brhama tasmai Srigurave namah 


Salutations to that guru who is the creator, the sustainer and the 
destroyer and who indeed is the limitless Brahman. 


Sankara as Isvara 


To talk on Sankara is to unfold what Isvara, the Lord, is. We do not 
look upon Sankara as an individual. In fact we do not look upon any teacher 
as an individual. When he is not a person, there cannot be jayanti, birthday 
celebration either! We do not have Isvara Jayanti. We do have Rama 


Jayanti or, Rama Navami and Krsna Jayanti or, Gokulastami. 


Even though Isvara is in the form of Rama and Krsna, the particular 
form of Rama or Krsna has a history. These forms were born, as avataras, 
at a given time and disappeared at a given time. Still they can be 


worshipped as Isvara. Every form, no doubt, is Isvara’s form. But Isvara in 
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the form of Krsna is someone with whom I can relate and at whose feet I can 
place a flower. The form can become an altar where I can offer worship etc. 
Krsna form and Rama form are available for worship, for relating to as the 


Lord. That is why we celebrate Rama Navami, and Krsna Astami. 


In the Bhagavat Gita, when Krsna uses the first person singular, it is 
only in the sense of his being as ISvara. ISvara who is limitless, vastu, taking 
this form, upddhi, becomes the avataras. Similarly, the birth of Sankara is 
possible only from the standpoint of the upddhi. From the upddhi 


standpoint alone a jayanti is possible. 


A guru is always looked upon as the very thing that he teaches. That 
is the difference between what Sankara taught and what any other teacher 
would teach. Ifa teacher teaches that Isvara is ISvara, jagat is jagat and, you 
are what you are, what will you feel after listening to such a teacher? Before 
you went to the teacher you knew this very well. This was your original 
feeling and then you went to this teacher and exposed yourself to the 
Upanishads. Afterwards, you go back with the same original feeling! You 
will definitely conclude that the teacher cannot be the vastu since he teaches 


that the vastu is different from you and even himself. 


If the teacher says that you are the vastu, then the teacher is the vastu 
and you are also the same vastu. If the teacher is the vastu and he teaches 
you the same vastu, then there is only one vastu that is there about which he 
talks. Therefore he can be looked upon as the very vastu itself and that is 
why we say that guru in the form of vastu alone is Brahma, that alone is 
Visnu and that alone is Mahesvara. The Trinity is nothing but the same 
vastu alone. Not only the Trinity is the vastu; you are also the same vastu. 


So, one who teaches this is not separate from the vastu. You have an upādhī 
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here talking about a vastu which is not, in any way, limited by the upadhi. 
The upddhi is limited by time, limited by place, limited by its own 
accomplishments. But at the same time the upādhī does not limit the vastu. 
An individual, who has understood this, is as good as Sankara. 
Sankara as Upadhi Visesa 

There were many enlightened people in the world besides Vyasa, who 
compiled all the Vedas and Brahma Sūtras and Sankara, who made the 
knowledge available to the common people. Why then, do we worship only 
Vyasa and Sankara and not others? If some other teacher is talking about 
the same thing when he says “You are not separate from the vastu”, what is 


so special about Vyasa and Sankara? 


There are certain kings among the many who are remembered. There 
were a number of teachers. Some of them are remembered, not others. It is 
not because only they taught the vastu. There were many people who taught 
the vastu. But, a person is remembered because historically there was a 
significant contribution on part of that person which happens to be a blessing 
for the future generations. Therefore, that person becomes a very special 


person. This is upddhi visesa. 


Upadhi vigesa can also mean that a particular person has got some 
special features or, that person has a capacity that is miraculous. Generally, 
anyone having miraculous powers is praised. It is not considered as 
anything great, really. Hindu tradition does not have any value for miracles. 
If you look at the tradition you will find that all the asurās had miracles and 
they all performed a lot of tricks. We have been reading Mahabharata for 
sometime now and we find that every asura had miracles. In Ramayana, 


Marica came in the form of a deer. Thus, one can assume another form. 
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Some individuals can be carried away by miracles but in the Hindu tradition, 
these types of miracles have no real meaning. Hindus are not miracle- 
mongers because everybody had miracles. It was very common. Every 
asura had it. All of them were Nisacaras, moving in the night and Khecaras, 
moving in the sky. This is also called upādhī visesa. We do not have 
anything to do with them. All the asurds were meant to be destroyed. Ifa 


miracle man has to be worshipped then asuras cannot be destroyed! 


People of mediocre knowledge think of a great man only as a miracle 
man. Some of them will extol the story of Sankara who composed the 
Kanakadhara Strotram and brought gold coins for the poor woman who gave 
him a berry when he went to her house for alms. But, when we praise 
Sankara, definitely this miracle aspect has nothing to do with it. There is a 
simple verse we generally repeat whenever we think of Sankara. This verse 
exactly tells how Sankara is upddhi visesa. 


Srutismrtipuranadnam dlayam karundlayam 
namami bhagavatpadam Sankaram lokasankaram 


I bow at the feet of the Lord in the form of Sankara, who is the 
blessing for the humanity, who is the abode of all the Vedas, the 
smrtis and the purands, and, who is the abode of compassion. 


In this verse, there is a statement of fact: Sankara is 
‘Srutismrtipurananam Glayam’. A shrine or a temple is called Glaya. A 
place where things abide is Glaya. Any place where a sacred thing is kept is 
an Glaya. Books are sacred so a library is called pustakdalaya. If it is a 
treasure, that also can be considered an dlaya. Sankara was an dlaya — a 
pustakdlaya. And, what are the books? ‘Srutismrtipurandnam’.  Sruti 


means all the Vedas — karmakanda as well as the last portion of the Vedas, 
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known as Vedanta. The entire thing is called sruti. All the four Vedas can 
be called sruti. Smrti can be taken as works born of the mind. Śruti has 
come down to us through the rsis. There is no authorship for sruti whereas, 
smrti has got authorship. They are a spin off from the sruti statements, 
written by people who had status similar to what the rsis enjoyed; people 
like Parasara, Apastambha, Bodhayana, etc. They knew about rituals, 
values, dharmas etc. All the Dharma Sdstras come under smrti. Even 
Itthasa is called smrti. It is half history and half poetry; not like modern 
history which is half history and half fiction! Purana is a bigger canvas. Its 
topic is entirely different. There, Bhagavan’s avatāra is discussed. There 
are thus 18 purdnds. All of them abide in the shrine that is Sankara. That 
means the upādhī in which all the subject matter of sruti, smrti and purana 


are enshrined, is called ‘Srutismrtipuradnanam dlayam’ . 


Then again, suppose there is a person in whom all this knowledge is 
enshrined, who is an embodiment of this knowledge and, that man of 
knowledge is walking up and down this country. And, at the same time he is 
a Maunibaba, a person committed to keeping silent. Then what will you 
get? There will be nothing for us and there will be no Sankara Jayanti. Of 
course, definitely some devotees will be there because anybody who does 
not talk in India is considered to be great! Thus non-talking persons, the 
Maunibabas are always respected in our country. If Sankara was a 
Maunibaba, he might have had a few devotees and one or two generations 


might have worshipped him. 


But definitely we won’t be celebrating his jayanti. How do we know 
him? Fortunately, he was a karundlayam. He was not only an Glaya of this 


knowledge but there was karund, compassion — flowing compassion, not a 
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stagnant compassion but, a dynamic compassion. Compassion can be just 
stagnant in your own heart, it has no expression outside. But his was a 
dynamic compassion, always flowing. And this compassion made Sankara 


what he was. We celebrate his jayanti because of his compassion alone. 


Not only did Sankara teach his disciples who were around, he also 
made sure that the teaching came down to posterity through his writings. In 
those days writing was not an easy job. There were no laptops; there were 
no computers; there were no typewriters, or even paper and pens. He had to 
write on palm leaf and every copy had to be handwritten. All the books 
were on palm leaves and there are hundreds and hundreds of such 
manuscripts in India today in spite of so many of them having burnt or lost. 
Still they are there. They are there in somebody’s house. People loved to 
enshrine this knowledge in their own homes. I do not think there is any 
culture other than Vedic culture that gives so much value for learning — 
whether it is scriptural or otherwise. He wrote not just a small little book but 
he wrote extensive commentaries, bhdsyds on Chandogya, Brhadaranyaka, 
Isa, Kena, Katha, Prasna, Mundaka, Mandukya, Taittirtya and Aitareya. All 
these bhāsyās were written to include purvapaksds, objections and 


arguments, and then unfolding of siddhdnta, the main purport. 


When writing bhāsyās, you have to give the anvayā, comprehensive 
meaning. Afterwards you should defend against any other possible meaning 
or any other meaning given by somebody. If one head can figure out in one 
way, there will always be another head to think in some other way. 
Therefore it has to be dealt with over a wide canvas. When you do not know 
your canvas, you always reserve. Many teachers do this. Then, there are 


people who are committed to certain schools of thought. These are different 
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types of errors people make. There cannot be a different school of thought 
in arithmetic because one plus one is two. Where is the question of a school 
of thought in understanding Isvara? To avoid any incompleteness, Sankara 
has discussed different topics, different contemporary ideas. When you are 
dealing with facts about the reality, it has got to be dealt with exactly as it is. 
There cannot be any ‘school of thought’. It is a silly thing to say there are 


schools of thought. 


People say that there can be different points of view. There can be 
points of view only if the view is complete. When there is no vision, there 
can be no point of view. We give freedom to the people to hold their ideas. 
There is nothing wrong in that. But, there is no way of reconciling between 
what is right and wrong. What is right is right. There is nothing to 
reconcile. A wrong thing has to be said as wrong and understood as such. 
The other person has the freedom to hold a wrong idea. That is 
understandable. But you cannot accept it just because some nice man has 
got some wrong idea. You cannot have a charismatic approach in dealing 


with the reality. 


Writing all this on palm leaves is not easy. How much karund 
Sankara must have had to write. Compassion for spiritual up lifting of the 
mankind made him write all these books and finally, the Brahmasitra 
Bhasya. It is not an ordinary thing. This is the proof of what he has done, 
proof of his compassion. Therefore, he is called srutismrtipurananadm 
dlayam karundlayam. Unto him I salute, who is considered Sankara, whose 
name is Sankara. He is sam karoti iti Sankara. He does mangalam, 
benevolence, the grand finale for the jiva. Jiva’s history has to end. When 


will it end? It is always a loose sheet. It is never bound because there is 
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always a next birth. It is endless. It is always an unbound book. You put an 
end to this history and become history. One who brings about that 
mangalam is Bhagavatpada Sankara, who is likened to Bhagavan. Unto him 


our namaskara. Is there any miracle pointed out in this verse? 


Sankara And The Teaching Tradition, Sampradaya 


Then there is another verse we chant. 


§ankaram Sankaracaryam kesavam badaradyanam 
sitrabhasyakrtau vande bhagavantau punah punah. 


Salutations again and again to Lord Śivā in the form of Śankara 
and Lord Visnu in the for of Vyasa for having created the sūtras 
and bhasyas. 


One was the Bhasya-krt; the other was Sttra-krt. Vyasa wrote the 
Sūtra. Sankara wrote the Bhasya on the Sūtra. Thus, there has been a 
sampradaya, a tradition. All other teachers came and talked about a variety 
of things that had nothing to do with sruti. But they always drew their 
philosophy, their validity from the same sruti because of the sampradaya 
being available in written words and it is maintained by the parampara, the 
lineage of teachers. Think of the teachings if Sankara was not there. The 
very method of teaching is presented in his commentary. This method of 
teaching is not there in the Upanisads. It is not in the Gita either. How is it 
to be taught? What is the first and second chapter? How to deal with the 
whole topic? How a word is to be unfolded? How to know exactly what the 
Sruti says? For this you require a sampradaya and Sankara says one should 
be a sampradaya-vit, a knower of teaching tradition. He says 
“asampradayavit murkavat upeksaniyah”’, meaning that one who does not 


know and enjoy the tradition of teaching, that person should be kept away 
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like a stupid person. For learning, we need the right person, a sampradaya- 
vit. Sankara identifies with the sampraddya. He reveals himself as a 


sampradaya-vit. 


Secondly, it is necessary for us to see Sankara as a sampradaya-krt, 
one who creates and maintains the tradition. He didn’t say that. It was not 
necessary. It is necessary for us to see it. Without his revealing the 
sampradaya through his own bhdsyas, there is no way we could approach 
the sruti and get something out of it. In the second chapter of the Sūtra- 
Bhasya, he deals with the various schools of thoughts and points out their 
errors. Thus, he reveals himself as a sampraddya-krt. Therefore, Sankara is 
looked upon as a link in the sampradaya. If Sankara can trace his origin in 
Vyasa, then Sankara is in the flow of sampraddya and Sankara becomes a 
shining link. Everybody wrote a commentary on his bhdsyds and made the 
original manuscript available to all. Many people wrote a commentary on 
Sankara’s Bhasya for their own understanding and clarity and thus, we have 
so many commentaries. Some of them are popular. We need not read them 
all, but they are useful. These commentaries help us trace the Bhasya. 


These commentaries also help us in understanding the original. 


We must see Sankara as a sampradaya-krt. Sruti is the source of 
wisdom; sruti has to be unfolded only by a sampraddya-vit and a 
sampradaya-krt. He was such a link. This is the wisdom that knocks off 
differences as well as accommodates differences; knocking off all 
differences and again accommodating all differences. It is amazing. By 
accommodating all differences it makes you a wise person. It helps you to 
grow out of your own wrong conclusions. This is possible only when you 


know that the truth is beyond all this and that it accommodates differences. 
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It is not an accommodation with a patronizing attitude. That’s why Sankara 
is a saving grace for humanity, which is now struggling due to problems of 


differences. To that Sankara we salute again and again. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Sanskrit Prayers 


Question 


Do you see any advantage in praying in Sanskrit? Since most of us do not 
know Sanskrit, would it not be better to pray in English during arati? 


Answer 


Well, Sanskrit is Sanskrit and everything else is everything else. The 
beauty about Sanskrit is that it is a language that lends itself to compositions in 
metrical form, so that you can sing. There is a nice rhythm. The Vedic mantras 
are set to certain intonations. When the Vedic mantras are pronounced properly, 
then they are very effective. Therefore, they say that reciting the Vedic mantras 
properly, even without knowing their meaning, is very beneficial. 


These Vedic mantras are to be chanted in the language in which they are 
written. It is a good idea to understand them. We have given transliteration and 
meaning of all these mantras in the Prayer Booklet. If you make a certain effort, it 
is not impossible to lean and understand these mantras. If you still do not 
understand the meaning of these mantras, you can always approach somebody in 
the Gurukulam and seek to know what they mean. Thus, it may require certain 
effort to learn and understand these mantras, and it may require effort for a 
length of time. But it is not impossible to learn or understand them. 


The Indian languages do contain a lot of words of Sanskrit. If you are 
born in India, or you know an Indian language, then you already have the 
vocabulary. Every Indian language is derived from Sanskrit and therefore many 
of the words are either Sanskrit words or are derived from Sanskrit words. For 
people of Indian origin, it is not extremely difficult. And it is not that you have 
to learn everything. It is a good idea to make an effort to learn and understand a 
few passages that you like to chant. If however, despite your effort, you are not 
able to follow these drati mantras, then you can definitely pray in English. Or just 
follow the English translation of the mantras given in the Prayer Booklet, so that 
you know what is being chanted. 


Yes, if you have no background in any Indian language, then perhaps 
Sanskrit is like Greek and Latin to you. It is just sounds and we would 
recommend that you pray in a language that you understand. It is quite alright 
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to pray in English. Ideally, a prayer should be done in a language that you 
understand. 


Question 


Can one make up one’s own mantra? Does one need to obtain a mantra 
from the guru? 


Answer 


We should not create a mantra by ourselves. There are standard mantras 
handed down to us by tradition and we should repeat one of them. 


Regarding obtaining the mantra from a guru, the choice is yours. It is 
desirable that you go to a teacher in whom you have sraddha, devotion and faith. 
A mantra received from a teacher in whom you have devotion and faith brings 
with it the grace of the teacher, because while you repeat the mantra, you 
remember your guru. Therefore, it is considered that a mantra given by a guru is 
more effective because it comes with the grace of the guru’. 


' Transcribed and edited by Chaya Raj and KK Davey. 
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Satsang with Swami Viditamananda Saraswati 
Arsha Vidya Gurukulam 


Sannyasa and geahastha 


Question 


Can a person become spiritually mature without becoming a sannyäsé 


Answer 

Yes, very much. It is best to become a sannyasé after one is spiritually 
matured (emotionally matured). Because becoming a Sannyasé means we are 
closing all the doors of gratification. Therefore, a Sannyaséhas neither justification 
to gratify his senses or gratify his ego nor any means. A sannyäsémeans one who 
has given up all the resources. He has no resources to perform any action or karma 
by which he can satisfy his desires. If the desires remain and the person becomes 


sannyasé he is in a very precarious condition, because he has desires on one hand 
and no way of fulfilling the desires and that’s a very tragic situation. The same 
applies for ego gratification as well. There are still desires to satisfy my ego, I still 


want recognition, name and fame and stuff like that. Again, a sannyasé doesn’t 


have the means to fulfill that. 


Ideally a Sannyaséis a one who has taken the life of poverty and chastity. A 


sannyasé takes vows; e.g., he gives immunity from fear to all the beings, which 
means, that he won’t compete, he won’t demand, he won’t ask for any favor, make 
no demand from others. Therefore looking at the vows a sannyäséis required to 


take, it means that he has given up all the means of fulfilling the desires and so it is 
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better that one becomes a Sannyasé when one has gained mastery over one’s 
desires or one can manage one’s desires. In Pujya Swami Dayanandaji’s language, 
a sannyasé can manage his likes and dislikes. He is no more under the spell of 
likes and dislikes. Even if you have likes and dislikes, but you do not come under 


their sway, then you can manage them. Then you are emotionally independent. 


So, one should gain that much maturity before becoming a sannyaséand that 


maturity is to be gained when one is gaahastha or active. Gdahastha-dcrama is 


meant to gain this maturity, which is spiritual maturity. 


Theoretically a gaahastha can gain mokca. There is no reason why he has to 
become a sannyasé necessarily. But the reason why sannyäsa is prescribed for 


aspirants is to give them a conducive way of life. For that knowledge, he should 
approach the teacher. Then seeking knowledge is his only priority. And therefore 
he requires a lifestyle which is conducive to that. He requires a lifestyle which is 
free from all other demands, no other agenda, and no other preoccupation. In that 
way, life of sannyasa which is free from all demands, responsibilities, duties, is the 
most suitable lifestyle for one’s dedicated pursuit of knowledge. That is the reason 


why sannyasa is prescribed. 


But, if in the householder life also you can create for yourself an atmosphere 
where you are free from other duties, demands, responsibilities and you have the 
support of the rest of the family, then it is possible; that they support your pursuit, 
that you can live by yourself or you can live in solitude in your own home and then 
pursue things, it is possible. So if you can manage to live the life of a Sannyaséin 
the house, meaning a life of non-involvement, then it can work. But, it is difficult 


not to involve in duties and responsibilities and have the leisure, leisure of the 
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mind, a mind that enjoys leisure. You can have leisure, provided there are no 


demands on you. When you are free from demands, then you enjoy the leisure. 


That is why a Sannyasé supposedly enjoys leisure because he has no agenda 
other than his pursuit of knowledge. So, that way sannyasa is a suitable way of 


life, but even gaahastha-dcrama can also be, if you have the maturity and if you 


have the support in the home. 


Transcribed and edited by Nirmala Krishnamurthy and Ravi Venkat 
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Sarasvati pija 


When you worship Isvara, it is the power of 
Isvara, the isvara-sakti, that is worshipped, not Brahman. 
It is the sarvajfia, the all-knowing Lord that is invoked 
and not the satyam jnanam anantam brahma. In order to 
know the satyam jiianam anatam brahma, you are 
invoking the sarvajfia, the all-knowing Lord. Similarly, 
the Lord is invoked in various aspects. On Ganega- 
caturthi day, the Lord is invoked as one who removes 
obstacles. On Sarasvati-pija day, the Lord is invoked as 
all jfiana, knowledge. 


Worshipping of books and tools 


Goddess Sarasvati is worshipped on the ninth 
day of the Dasara or Navaratri festival by creating an 
altar of books. It is amazing that you can create an altar 
of books and worship it. You will find not only books, 
but also musical instruments such as the vind or the 
flute. 


The tenth day is VijayadaSami, when all the work 
tools are worshipped. It is called ayudha-pija. No one 
likes to visit a blacksmith. However, you should visit 
him on the VijayadaSami day. The place will be 
absolutely clean. You will find sandal paste, flowers 
and garlands everywhere. Even the bellows will be 
cleaned up and there will be no ashes. On that day, all 
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the buses are adorned with lots of kunkuma or 
vermilion, sandal paste and flowers. In all cities, the 
drivers do the pija in the morning before they start 
work. Even in government undertakings, any sadhana 
or tool such as a typewriter is worshipped. There is 
jfiana involved in every tool, even in a simple spanner. 
On the Sarasvati-pija day, we worship knowledge; 
books and musical instruments are worshipped. 
VijayadaSami day is the day of technology or applied 
knowledge. 


Everything is sacred 


It takes a certain heart, a certain way of looking 
at things, to worship books and tools. The concept of 
Isvara makes it unique. Nothing is separate from 
Isvara. All the saktis are worshipped. 


All that we require is some symbol of 
knowledge. Any book contains certain knowledge, 
even if there are mistakes. Mistakes also imply jñāna, 
because to understand a mistake, you must have 
knowledge. Otherwise, you cannot know. To 
understand a mistake as being a mistake is jfiana. If you 
know the truth as it is, then it is true. If you mistake an 
untruth for the truth, it is a mistake. If what is untrue is 
understood to be untrue, then that is knowledge. What 
is the knowledge of mithya? It is jfana. For the unreal, 
asat, there is never any being, ndsato vidyate bhavah 
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[Bhagavadgita 2-16]. To understand what is not true, 
asat, is true, sat; this is jana. 


It does not matter what the book is. When you 
see your own books as an altar, your attitude towards 
them is different. It is based on the sastra. What we call 
Hindu religion is this Vedic vision. All prayers are 
connected to this vision and based on this view. These 
things are not possible unless you get your concept of 
Isvara straight. You cannot worship a dumb tool! That 
is what we think about tools, but there is nothing dumb 
about them. There is jñāna or order involved. If the 
spanner is too small or too big versus the hole, then it 
won't work! There is law and order involved and all of 
this is bhagavan. All of life is thus, a process of 
sanctifying. From childhood, you learn to appreciate 
and look upon things as sacred. There is nothing 
profane in this world. This is how you are taught from 
childhood. This is so for all Hindus. They may not 
know Vedanta, but they certainly do know that 
everything is sacred. Everyone will say “sab bhagavan 
hai”, or everything is bhagavan. They may not know 
how and they may not have all the answers, but their 
attitude reflects this. 


Navaratri festival in Tamil Nadu 


In Tamil Nadu, many homes organize a golu 
during the Navaratri festival. They assemble nine steps 
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and on those steps, they display various forms made of 
clay, china, etc. You will find the whole world there. 
You will even find a doll of an Englishman on those 
steps. They make it out of clay and paint it. All forms 
are represented. 


The top step is for devatas like Brahma, Visnu and 
Siva. On the next step you will see Ganega etc. Then 
you will have the yaksas, kinnaras, angels, etc. that are 
described in the books. Then you will find all types of 
human beings; people from different countries and 
cultures. You will find all kinds of costumes. You will 
then find different kinds of animals, trees, and fruits. 
The whole jagat is there. It is the jagat-rapini-sakti. In 
some houses, they will bring in modern technology 
with a train track and trains running, water fountains, 
etc. All the ingenuity of man is employed! 


Women call each other to visit their home. 
“Please visit my home and make it sacred”. Both 
unmarried girls and married women come, dressed in 
their silk saris and beautiful ornaments. Girls are asked 
to sing. They sing in praise of the Lord. As boys, we 
would go behind the girls and women and wait for 
prasāda distribution, then go on to the next house for 
their prasada, and then the next house, and so on. We 
would then compare to see which house distributed the 
best prasada, and visit them again to collect prasada, a 
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second time! This is the popular festival of nine nights, 
Navaratri. 


Festivals and other cultural expressions help maintain 
values and attitudes 


There are many festivals. I consider some of 
these to be very relevant to our life, to our outlook, to 
our attitudes and to our values. How do you bring this 
relevance out? You create a situation like this and 
through it, you demonstrate your attitudes. It is like 
sending flowers or a card for a birthday. In every 
culture, there are a few expressions like this. If these 
expressions and customs are removed, life will be 
empty. Life will be robotic. These things demonstrate 
and re-establish certain values and attitudes. Such 
actions bring out the sanctity of these festivals. 


“It takes a certain heart, a certain 
way of looking at things, to 
worship books and tools. The 


concept of Isvara makes it unique. 


Nothing is separate from ISvara.” 


PURNAMADAH 
PURNAMIDAM 


SWAMI DAYANANDA SARASWATHI 


Om pUrNamadah pUrNamidaM pUrNAt pUrNamudacyate 
PUrNasya pUrNamAdAya pUrNamEvAvashiSyate 


This is an innocuous looking verse: one noun, two pronouns, three 
verbs and a particle for emphasis. Yet, someone once said: "Let all 
the UpaniSads disappear from the face of the earth - I don’t mind so 


long as this one verse remains." 


Can one small verse be so profound? "Of course not. Utter 
nonsense!" would have been the response of a certain Englishman, who 
did not find the verse sensible at all, let alone profound. This 
Englishman, who was something of a scholar, asked a pundit to teach 
him the UpaniSads. The pundit, agreeing, began the course of study 
with ISAvAsyOpaniSad, the text traditionally studied first by a new 
student. The text begins with the SantipaTa (prayer verse): "Om 
pUrNamadah pUrNamidaM." The pundit carefully translated the opening 
verse into English: 


That is whole; this is whole; 

From that whole this whole came; 
From that whole, this whole removed, 
What remains is whole. 


The Englishman stopped his study at that point and did not go 
further! He said that the UpaniSads are the "prattlings of an 
infantile mind." 


Which point of view is correct? Is this verse something which is 
wondrous and profound or is it just "infantile prattlings"? 


Idam, This 


PurNam, the single noun in the verse, is a beautiful Sanskrit word 
which means completely filled - a filledness which (in its Vedic 
scriptural sense) is wholeness itself, absolute fullness lacking 
nothing whatsoever. Adah, which means ’that’, and idam, which means 
‘this’, are two pronouns each of which, at the same time, refers to 
the single noun, pUrNam: 


PUrNam adah - completeness is that, 
PUrNam idam - completeness is this. 


Adah, that, is always used to refer to something remote from the 
speaker in time, place or understanding. Something which is remote 
in the sense of adah is something which, at the time in question, is 
not available for direct knowledge. Adah, that, refers to a jnEya- 
vastu, a thing to be known, a thing which due to some kind of 
remoteness is not present for immediate knowledge but remains to be 
known upon destruction of the remoteness. Idam, this, refers to 
something not remote but present, here and now, immediately available 
for perception, something directly known or knowable. Thus it can be 


said that adah refers to the unknown, the unknown in the sense of the 
not-directly known due to remoteness, and idam refers to the 
immediately perceivable known. 


Traditionally, however, idam has come to have a much broader 

meaning. Idam is stretched to stand for anything available for 
objectification; that is, for any object external to me which can be 
known by me through my means of knowledge. In this sense, idam, 
this, indicates all driSya, all seen or known things. Idam can be so 
used because all adah, all things called ’that’ become ’this’ as soon 
as their thatness, their remoteness in time, place or knowledge is 
destroyed. It is in this sense that the SantipAta "pUrNamadah" uses 
idam. 


The first verse of IshAvAsyOpaniSad, following the SantipATa makes 
clear that idam is used in the traditional sense of all driSya, all 
known or knowable things: 


idam sarvam yat kinca jagatyAm jagat 

all this, whatsoever, changing in this changing world.. 
Verse 1, 

ISAvAsyOpaniSad 


Given this meaning, idam, this swallows up all ‘that’s’ subject to 
becoming ’this’; in other words, idam stands for all things capable 
of being known as objects. So when the verse says pUrNam idam, 
"completeness is this", what is being said is that all that one knows 
or is able to know is pUrNam. 


This statement is not understandable because pUrNam means 
completeness, absolute fullness, wholeness. PurNam is that which is 
not away from anything but which is the fullness of everything. If 
pUrNam is total fullness which leaves nothing out, then /’/this’ cannot 
be used to describe pUrNam because /’/this’ leaves something out. 

What? The subject. ‘’This’ leaves out aham, I, the subject. The 
world ’this’does not include I. I, the subject, is always left out 
when one says /this’. If I am not included then pUrNam is not 
wholeness. Therefore, pUrNam idam appears to be an untenable 
statement because it leaves out I. 


Adah, That 


What about the other pronoun, adah, that? What does adah mean in 
context? Does ’that’ have a tenable relationship with pUrNam? Since 
idam, this, has been used in its traditional sense of all knowable 
objects, here or there, presently known or unknown, the only meaning 
left for ‘that’ is to indicate the subject. Idam, this, stands for 
everything available for objectification. What is not available for 
objectification? The objectifier - the subject. The subject, aham, 
I, is the only thing not available for objectification. So, the real 
meaning of the pronoun adah, that, as used here in contrast to idam, 
this, is aham, I. 


However, it was said that adah, that, indicates a jnEyavastu, 
something to be known; in other words, something not yet directly 
known because it is remote from the knower in time, place or in terms 
of knowledge. If that is so, how can adah, that, mean aham, I? Am I 
remote? I am certainly not remote in terms of time or place. I am 
always here right now. But perhaps I may be remote in terms of 


knowledge. If in fact I do not know the true nature of myself I 
could be a jnEyavastu, a to-be-known, in terms of knowledge. Because 
it is only through the revelation of shruti (scripture functioning as 
means of knowledge) that I can gain knowledge of my true nature, it 
can be said that in general the truth of aham is remote in terms of 
knowledge - something that is yet to be known. 


So in context, adah, the pronoun ’that’, stands for what is meant 
when I say, simply, "I am", without ay qualification whatsoever. 
'That’ so used as ’I" means AtmA, the content of truth of the first 
person singular, a jnEya-vastu, a to-be-known, in terms of knowledge. 
When that knowledge is gained, I will recognize that I, AtmA, am 
identical with limitless Brahman - all pervasive, formless and 
considered the cause of the world of formful objects. 


So far, then, the first two lines of the verse read: 


PUrNam adah - completeness is I, the subject AtmA, whose truth is 
Brahman, formless, limitlessness, considered creation’s cause; 


PUrNam idam - completeness is all objects, all things known or 
knowable, all formful effects, comprising creation. 


PurNam, Completeness 


The statement, "Completeness is I, the subject" on its face dos not 
seem any more tenable than the statement, "Completeness is all 
objects." Both statements seem to suffer from the same kind of 
defect. Each looks defective because it fails to include the other. 
Moreover, each looks like it could not include the other; and, 
pUrNam, completeness, brooks no exclusion whatsoever. 


If aham, subject, is different from idam, object; if idam, object, 

is different from aham, subject, if pUrNam, to be pUrNam, cannot be 
separate from anything, then the opening lines of the verse seem not 
to be sensible. But this conclusion comes from failure to see the two 
statements as a whole from the standpoint of pUrNam. To find sense 
in the lines, do not look at pUrNam from the standpoint of aham, I, 
and idam, this, but look at aham and idam from the standpoint of 
pUrNam. The nature of pUrNam is wholeness, completeness 


limitlessness. There cannot be pUrNam plus something or pUrNam minus 
something. It is not possible to add or to take away from 
limitlessness. The nature of pUrnam being what is, ‘that’ pUrNam 


must include ’this’ pUrNam; ‘this’ pUrNam must include ’that’ pUrNam. 


Therefore, when it is said that aham, I, am pUrnam and idam, this, 
is pUrNam, what is really being said is that there is only pUrNam. 
Aham, I, and idam, this, traditionally represent the two basic 
categories into one or the other of which everything fits. There is 
no third category. So if aham and idam, represent everything and 
each is pUrNam , then everything is pUrNam. Aham, I is pUrNam which 
includes the world. Idam this, is pUrNam which include me. The 
seeming differences of aham and idam are swallowed by pUrnam - that 
limitless fullness which shruti (scripture) calls Brahman. 


If everything is pUrNam, why bother with ’that’ and /’/this’? Is it 
just poetic license to make a riddle out of something which could be 
stated simply? It seems an unnecessary confusion to say ’that’ 
(Which really stands for aham - I) is pUrNam and then to say ‘this’ 


(Which really stands for all the objects in the world) is pUrNam when 
one could just describe the fact and say: everything is pUrNam. 
PurNam is absolute fullness; absolute fullness is limitlessness 
which is Brahman. 


Why not such a direct approach? Because it would not work; it would 
only add to confusion, not clear it. Although such simple statements 
are a true description of the ultimate fact, to communicate that fact 
so that it can be seen as true, something else must be taken into 
account. What? Experience. My everyday experience is that aham, I, 
am a distinct entity separate and different from idam jagat, this 
world of objects which I perceive. My experience is that I see 
myself as not the same at all as idam, this. When I hold a rose in 
my hand and look at it, I, aham, am one thing and idam, this rose I 
see, is quite another. In no way is it my experience that I and the 
rose are the same. We seem quite distinct and separate. Because 
shruti tells me that I, aham, and the rose, idam, both are limitless 
fullness, pUrNam. I may come up with some logic that says, 
"Therefore I must include the rose and the rose must include me’ but 
that logic does not alter my experience of the rose as quite separate 
from me. 


Furthermore, it is not my experience that either I or the rose are, 
in any measure, pUrNam, completeness - limitless fullness. I seem to 
me to be totally apUrNah, unfull, incomplete, inadequate, limited on 
all sides by my fellow beings, by the elements of nature, by the 
lacks and deficiencies of my own body and mind. My place and space 
are very small; time forever crowds me; sorrow dogs my path. I can 
find no limitless fullness in me. No more does there seem to be 
limitless fullness in this rose even now wilting in my hand, pressed 
by time, relinquishing its space; even in its prime smaller and less 
sturdy than the sunflowers growing outside my window. It is my 
constant experience that I, aham, and all I perceive, idam, are 
ceaselessly mutually limiting one another. 


Based on one’s usual experience, it is very difficult to see how 
either aham, I or idam, this can be pUrNam; and, even more difficult 
to see how both can be pUrNam. 


PurNam, completeness, absolute fullness, must necessarily be 
formless. PurNam cannot have a form because it has to include 
everything. Any kind of form means some kind of boundary; any kind 
of boundary means that something is left out - something is on the 
other side of the boundary. Absolute completeness requires 
formlessness. Sastra (scripture) reveals that what is limitless and 
formless is Brahman, the cause of creation, the content of aham, I. 
Therefore, given the nature of Brahman by shruti, I can see that 
pUrNam is another way for shruti to say Brahman. Brahman and pUrnam 
have to be identical; there can only be one limitlessness and that 
One is formelss pUrNam Brahman. 


Thus, the verse is telling me that everything is pUrNam. PurNam has 
to be limitless, formless Brahman. But when I look around me all 
that I see has some kind of form. In fact, I cannot perceive the 
formless. The only things I can perceive are those which I can 
objectify through one of my means of perception. Objectification 
requires some kind of form. How then can it be said that idam, this, 
which stands for all objectifiable things is pUrNam - is formless? 


It is easier to accept the statement that adah, that, which refers 


to aham, I, is pUrNam, has no form. Upon a little inquiry, it 
becomes apparent that the nature of adah which stands for the 
ultimate subject, I, has to be formlessness. The ultimate subject 
can have no form because to establish form there would have to be 
another subject, another I to see the form - the other I would then 
become the ultimate subject which if it had a form would require 
another subject, which would require another subject, which would 
require another subject, endlessly, in a condition called anavastA, 
lack of finality. But, this is not the case. Adah does not stand 
for a state of anavastA, but for an ultimate being. Sastra reveals 
and inquiry confirms that the essential nature of the ultimate 
subject, I, is self-luminous; "I" is self-proving formless being. 


Duality is False 


Thus, shruti’s revelation of the formlessness of I is confirmed by 
inquiry as a logical necessity for the ultimate subject. But neither 
the revelation nor the confirmation by logic change the contradiction 
of experience. Whether aham, I, is formful or formless, my 
experience remains that I am not full, complete, and this world is 
different from me. "The world limits me and I limit the world, too." 
This paricchEda, limitation, is the experience of every individual: 
aham parichhinnah - I am limited. Everything else limits me and I 
limit everything else. Therefore, there is a relationship of mutual 
limitation, between the individual and the world. So, I become a 
paricchEdaka for other things. ParicchEdaka means that which limits 
another. Then again I am paricchinnah, that which is limited by 
others. So I ama limiting agent and I am a limited object. I seem 
to myself to be a separate, distinct conscious entity in a world of 
many different things and beings. 


My experience proclaims "differentness" - difference. But there can 
be no difference in fullness, pUrNam. Fullness requires that there 
be no second thing. Fullness is not absolute if there is something 
different from it. Fullness means nonduality - no second thing. 
Difference means more than one thing. There must be a second thing 
for difference. The nature of experience is difference. Difference 
is duality : the seer and the seen; the knower and known; the subject 
and the subject. When there is difference, duality, there is always 
limitation. 


When I consider myself paricchinnah, limited, I cannot but struggle 
to be free from my sense of limitation. No human being can accept 
the sense of limitation. Everyone struggles against the conclusion 
that one seems to be a limited, inadequate, incomplete mortal being. 
Behind all life’s struggles is rebellion against this basic 
conclusion. Therefore, since I have this experience-based limitation 
- in fact, experience itself is a limitation - I always am seeking a 
solution to the problem of being a ’wanting’ person. 


When I turn to the Upanishads for an answer to my problem of 
limitation, shruti tells me that I am the limitless being who I long 
to be. But, at the same time, shruti recognizes my experience of 
difference. In this SantipATa, the two separate pronouns adah and 
idam (together comprising everything in creation) are used to 
indicate pUrNam, not for the sake of a riddle, but to recognize the 
experience of duality. Adah recognizes I, the subject - I who seems 
to be a being separate and distinct from all else; idam recognizes 
all known and knowable objects which appear to differ from me and 


from one another. Thus, shruti says there is nothing but fullness, 
though fullness appears to be adah, that (I), and idam, this 


(objects). In this way, shruti acknowledges duality - experiences of 
difference - and then, accounts for it by properly relating 
experience to reality. Shruti accounts for duality by negating 


experience as nonreal, not as nonexistent. 


Thus, to the VedAntin, negation of duality is not a literal 

dismissal of the experience of duality but is the negation of the 
reality of duality. If one to be pUrNam, a literal elimination of 
duality is required, fullness would be an intermittent condition 
brought about by a special kind of experience - an experience in 
which the subject-object thought forms in the mind resolve in a state 
of undifferentiated consciousness. Such experiences - nivikalpa 
samAdhi, special moments of resolving joy, of even drug born ‘/trips’ - 
are compelling and enchanting; in them all sense of limitation is 
gone. But experience, any experience, is transitory. Even 
nirvikalpa-samAdhi, the conscious state of mind-resolution, free from 
subject-object duality, the goal of the practices of yoga, is not 


free from the force of difference. SamAdhi is bound by time. It is 
an experience. Its boundary is '’before’ and ’after’; it comes and 
goes. 


A fullness dependent on experience grants reality to duality. To 
enjoy such a fullness one engages in various practices seeking the 
release of nirvikalpa-samAdhi, or one courts moments of great joy. 
Courting the experience of nonduality is based on fear of the 
experience of duality. Duality is seen as something from which one 
must escape. But escape by means of experience is false freedom. 
You, the limited being, and this world which limits you, are always 
waiting when the experience is over. 


Shruti-praMANa 


Shruti is not afraid of experiential duality. The problem is the 
conclusion of duality - not experience of duality. The problem lies 


in the well-entrenched conclusion: "T am different from the world; 
the world is different from me." This conclusion is the core of the 
problem of duality - of samsAra. Shruti not only does not accept 


this conclusion but contradicts it by stating that both ’I’ and 
‘this’ are pUrNam. Shruti flatly negates the conclusion of duality. 


Is shruti’s negation of one’s conclusion that the world and I are 
different, a matter for belief? No. Statements by shruti in the 
upaniSads, negating this conclusion, are a pramANa. A pramANa is a 
means for gaining valid knowledge of whatever the particular pramANa 
is empowered to enable one to know. For example, eyes are the 
pramANa for knowing colour; ears are the special instrument for 
sound. The statements in the upaniSads are a pramANa for the 
discovery of the truth of the world, of God and of myself - for 
gaining valid knowledge about the nature of Reality. The upaniSad 
vAkyAs (statements of ultimate truth), when unfolded in accordance 
with the sampradAya (the traditional methodology of teaching) by a 
qualified teacher are the means for directly seeing - knowing - the 
nondual truth of oneself. The teacher, using empirical logic and 
one’s own experience as an aid, wields the vAkyAs of the upaniSads as 
pramANa to destroy one’s ignorance of oneself. 


A teacher would unfold the meaning of the vAkya, "pUrNam is that; 


pUrNam is this" by relating it to other statements of shruti and by 
using reasoning and experience to corroborate shruti. It should be 
pointed out that what is here called pUrNam, elsewhere shruti defines 
as Brahman (satyam jnAnam anantam brahma - existent, conscious, 
boundless is Brahman - TaittirlIya UpaniSad, II.1.1). That in other 
statements shruti describes Brahman as the material cause of 
creation, the upAdAna-kAraNa (yato vA imAni bhUtAni jAyante; yena 


JAtAni jiIvanti, yatprayantyabhisamvishanti;. tadbrahmeti - Wherefrom 
indeed these beings are born; whereby, having been born, they live; 
that toward which going forth (upon death), they enter;.. That is 


Brahman - TaittirlIya UpaniSad, III.1.1.) but that no shruti statement 
directly names Brahman as the efficient cause, the nimitta-kAranNa; 
however, the implication [So’kAmayata bahu sham prajAyeyeti - He 
(Brahman) desired, "Many let me be; let me be born (as many)." - 
Taittirilya UpaniSad, II.6] is clear and logic requires that 
limitless Brahman, which is the material cause of creation, also must 
be efficient cause. A limitless material cause does not allow any 
other to be the efficient cause - the existence of an ’other’ would 
contradict the limitlessness of Brahman. 


Material and Efficient Cause 


So in this verse, shruti’s statement that aham and idam each is 
pUrNam, requires that, while appearing different, they be identical. 
Elsewhere shruti identifies Brahman as the material and (by 
implication) the efficient cause of creation, which makes Brahman 
the complete cause of aham, I, and idam, this; conversely, aham and 
idam are effects of Brahman, shruti’s statements here and elsewhere 
are logically consistent. 


For aham to be idam and for idam to he aham they must have a common 
efficient and material cause. Consider an empirical example, a 
single pot referred to both as ’that’ and ’this’: for ’that’ flower 
pot which I bought yesterday in the store to be the same as ’this’ 
flower pot now on my window sill, there has to be the same material 
substance and the same potmaker for both ’that’ and ’this’. It is 
clear that this ’/twoness’ of /’that’ pot and ’this’ pot is functional 
only; the two pronouns refer to the same thing which came into being 
in a single act of creation. 


Similarly, it is clear that if both the seer (aham) and the seen 
(idam) are identical, being the effects of a common cause, the cause 
necessarily must be not only the material cause but also the 
efficient cause, due to the identity of the seemingly dual effects, 
and also due to the nature of the cause. The cause, being pUrNam, 
nothing can be away from it. Therefore, if in addition to a material 
cause, creation requires a nimittakAraNa, an efficient cause, a God, 
then God, the creator also is included in pUrNam. PurNam is the 
upAdAna-nimitta-kAraNa, the material-efficient-cause of everything: 
God, semigods, the world, the seer of the world. Nothing is away 
from pUrNam. 


Is it possible to discover a situation in which two seemingly 
different things are in fact the nondifferent effects of a single, 
common material and efficient cause? Yes, in a dream. Our ordinary 
dream experience provides a good illustration of a similar situation. 
In fact, a dream provides a good example not only of a single cause 
which is both material and efficient, but also of effects which 
appear to be different but whose difference resolves in their common 


cause. In a dream both the dream’s substance and its creator abide 
in the dreamer. The dreamer is both the material and efficient cause 
of the dream. 


Furthermore, in a dream there is a subject-object relationship in 
which the subject and object appear to be quite different and 
distinct from each other. There is bhEda, difference, in dream. The 
dream world is a world of duality. The dream aham, I, is not the 
same as the dream idam, this. But this dream bhEda, difference, is 
not true - is not real. When I dream that I am climbing a lofty snow- 
covered mountain, the weary, chilled climber, the dream aham is 
nothing but I, the dreamer; the snow-capped peak, the rocky trail, 
the wind that tears at my back, the dream idam, the dream object, 
are nothing but I, the dreamer. Both subject and object happen to 
be I, the dreamer, the material and creative cause of the dream. 


As in a dream, where the creator and the material necessary for the 
dream creation happen to be I, the dreamer, so it is in the first 
quarter of the SantipATa where the nimitta-kAraNa (efficient cause) 
and the upAdAna-kAraNa (material cause) of adah (I) and of idam 
(this) are pUrNam, Brahman; and even, as I, the dreamer, swallow the 
bhEda, the experienced difference between dream subject and dream 
object, so too, does I-pUrNam Brahman, limitless fullness, swallow as 
unsubstantial - unreal - all experienced difference between aham, I, 
the subject and idam jagat, this world of objects. 


Creation is MiTyA 


After saying "pUrNam is that; pUrNam is this", shruti having 
recognized and swallowed the experienced difference between ’that’ 
and ’this’, for the rest of the sAntipATa deals 


PUrNAt pUrNam udacyate - from completeness, completeness comes forth. 


From the grammatical construction and in the context of the analysis 
of the quarter, we know the meaning to be: 


pUrnAt - from (adah) pUrNam, completeness, which is limitless 
Brahman, the content of aham-I, the efficient and material cause of 
creation; 


pUrnam - (idam) pUrNam, completeness, which is the known and 
knowable objects comprising the world, idam jagat, the effect called 
creation; 


udacyate - comes forth. 


By grammatical construction, shruti indicates that the relationship 
is one of material cause and effect: pUrNAt in the ablative case 
which shows that (aham) pUrNam is the prakriti, the material cause; 
whereas, (idam) pUrNam is in the nominative case, the subject of 
udacyate, a verb with the meaning, '’to be born’, which makes (idam) 
pUrNam the product or effect of whatever is indicated by the ablative 
case, namely, of pUrNAt, which is aham-pUrNam. Thus, shruti 
grammatically sets up a causal relationship of material cause and 
effect between formless ’I’ - pUrNam and formful /this’ - pUrNam. 


How can ‘/this’-pUrnam, which comprises the world of formful object 
"come forth" from ’I’-pUrNam which is formless? (That which is 


limitless must necessarily be formless. Shruti in many ways and 
places defines Brahman, the content of I, as formless. Ashabdam 
asparsham arUpam avyayam taTa arasam nityam agandhavacca yat 
"Soundles, touchless, colourless, immutable and also tasteless, time- 
free, odourless is that (which is Brahman)..." Katha UpaniSad 1.3.15) 
Are there after all two pUrNams? Formless pUrNam and formful pUrNam? 
No. lLimitlessness does not allow two pUrNams. Then did formless I- 
pUrNam, the cause, undergo a change to become formful this-—pUrNam, 
the effect? Aham pUrNam (I) is both the efficient and material cause 
of idam jagat, this world. In cause-effect relationship, the 
efficient cause does not undergo a material change, but for the 
material cause, some kind of change constitutes the very production 
of the effect. 


So what happens? What kind of change can formless limitless undergo 
to produce ’formful’ limitless? The only kind of change that the 
limitless can accommodate is the kind of change that gold undergoes 
to become a chain: svarNAt svarNam -from gold, gold (comes forth). 
When one has formless gold (an unshaped quantity of gold relatively 
form-free compared to a chain made from gold) and from that form-free 
gold a formful chain is produced, there is a change that is no real 


change at all. From formless, chain-free gold comes formful, chain- 
shaped gold. Is there any real change in gold itself? There is 
none. SvarNAt svarNam - from gold, gold. There is no change. 


PurNAt pUrNam - from completeness, completeness. What a beautiful 
expression! It explains everything. See how brief but profound 
shruti mantrAs are. It is not necessary for shruti to repeat adah, 
I, and idam, this; grammar and context indicate what is cause and 
what is effect. But more than simple brevity, the beauty of the 
expression lies in what is made clear by what is left out! By 
leaving out the pronoun idam (by not saying that idam is produced by 
pUrNam but only saying that pUrNam comes from pUrNam) it is made 
clear that pUrNam alone is the reality - whatever is referred to as 
idam does not touch pUrNam but still udacyate, comes forth, pUrNam 
remains untouched, but an appearance comes forth. PurNam dos not 
undergo any intrinsic change, but idam comes about; just as gold 
undergoing no intrinsic change, a gold chain comes about; or as the 
dreamer undergoing no change, the dream objects come about. 


So what is the relationship of pUrNAt pUrNam? Is it a cause-effect 
relationship? It is a peculiar relationship. But then, even within 
creation, any material cause-effect relationship is peculiar. Such 
relationships are peculiar because one cannot say anything definitive 
about any of them. No real definitive line can be drawn between any 
material cause and its effect. For example, you cannot say this 
cloth is an effect which has come from the material cause cotton. 

Why not? Because cloth does not differ from cotton. The cloth is 
cotton. Then what came about? Cloth. Does that mean that there are 
now two things, cotton and cloth? No. Just one thing. Cotton is 
there. Cloth comes. Cotton is still there. Cotton and cloth - 
cotton appearing as cloth - are one single nondual reality. That is 
all creation is about. 


A rope that is mistakenly taken to be a snake is a favourite example 
used by VedAntins to illustrate many things: ignorance, error, 
dismissal of the unreal through knowledge. This example, although 
useful, can lead to the feeling that it has applicability only for 
subjective projection and not to empirical creation - not to the 
‘real’ world. This does not matter because the teacher does not need 


'rope-snake’, a subjective illustration, to show the unreality of 
creation in the ’real’ world. The world - the empirical world - 
itself is good enough: the creation of a clay pot, a gold chain, a 
piece of cotton cloth, all show that in empirical ’creation’, effects 
nondifferent from their material cause, appear without intrinsic 
change occurring in the cause; and in fact, the given cause and 
effect never being other than one. The effect is but a form of the 
cause. 


PurNam Alone is 


What next? What else dos the verse have to say? The last two 
quarters of the verse are taken together. Here shruti says: 


PUrNasya pUrNam AdAya - taking away pUrNam from pUrNam, adding 
pUrNam to pUrNam 


PUrNam eva avashiSyate - pUrNam alone remains 


AdAya can mean either taking away from or adding to - both meanings 
are in the verbal root and both meanings have relevance in the verse. 
What is being said is whether you take away pUrNam from pUrNam or 
whether you add pUrNam to pUrNam, all that is there is pUrNam alone. 
In context the meaning is: whether you take away (idam) pUrNam 
(formful object pUrNam) from (adah) pUrNam (formless I, Brahman 
pUrNam) or whether you add (idam) pUrNam to (adah) pUrNam, all that 
is there all that ever remains, is pUrNam alone. 


If you have a gold chain and take the chain away what remains? Gold. 
If you restore the chain to the gold, what is there? Gold. The 
second half of the verse is needed to make certain that one sees that 
pUrNam undergoes no change whatsoever. PurNam is always there, 
available. Idam, the objects of the world, do not have to be 
eliminated to reveal pUrNam any more than the chain has to be melted 
to see gold. What is called chain is no different from gold. It is 
gold now; it was gold before. From gold alone this gold has come. 
Take away this gold, gold alone remains. 


Similarly, addition of idam, the name-form-appearances which are the 
objects comprising creation, to pUrNam, the formless, limitless, I, 
Brahman, does not make any addition to pUrNam; taking away creation 
from pUrNam, taking away the names and forms experienced as objects, 
does not eliminate anything from pUrNam. Nothing need be taken away 
to reveal pUrNam. PurNam is always there, available. Shruti 
mentions "adding to" and "taking away from" pUrNam not because there 
is any need to take anything away from pUrNam in order to discover 
limitlessness - to discover that I am that limitless which I long to 
be. Shruti makes the statement to make clear the opposite fact - the 
fact that whether anything is added to or eliminated from pUrNam 
makes no difference. Why does it make no difference? Because there 
is nothing that can be added to or taken away from absolute fullness. 
Any ’adding to’ or "taking away from’ is purely an appearance. There 
is no real different thing to add to or take away from another 
different thing. All difference - object / object difference; 
subject / object difference; formless/formful difference - is but an 
appearance. Difference is miTyA - that which makes an appearance but 
lacks reality. From me alone came the dreamer subject and the dreamt 
object. Remove the dreamer and the dreamt and I alone remain. The 
dreamer subject and the dream resolve in me alone. PurNam eva 


avashiSyate. PurNam alone remains. 


In shruti’s light one sees that there is no real bhEda, difference 
between drishya and drishya, between object and object. Even at the 
empirical level of reality, inquiry reduces the apparent substance 
comprising any object to aggregation of sub-atomic particles. Modern 
physics, from its standpoint, confirms lack of substantiality by 
finding lack of ‘real’ difference in apparently ’real’ things. 
Shruti-based inquiry (which defines real as what cannot be negated) 
reveals any known or knowable object, to be unreal because it is 
negatable by time, limited by space, and, in actuality, only a name 
and form reducible to some other apparent substance or substances 
which in turn are but names and forms reducible again to other 
substances. No known or knowable thing reduces to a known or 
knowable substance incapable of further reduction. A knowable thing, 
anything which can be objectified, defies final definition - has no 
reality of its own. Things are but names and forms, ever changing 
aggregate processes, limited by time and space, dependent for their 
apparent reality upon a real substratum, formless, limitless, time- 
free Brahman. 


Thus, when I pick up from the stream bed a shiny, solid stone and 
hold it in the palm of my hand, I can appreciate and enjoy the 
apparent difference seen by me between this smooth, solid object and 
the flowing rippling water which had been rushing over it. But at 
the same time that I enjoy the apparent difference between rock and 
water, I can also see and appreciate, with no uncertainty, the fact 
of nondifference between these two drishyAs, these two known things 
each of which is but a name and form, limited, reducible, negatable 
and their differentness - their /’/twoness’ - resolving in the single, 
nondual reality of pUrNam Brahman. 


Although I see nondifference between the objects that comprise idam, 
the things of creation that constitute idam jagat, this world - I 
find it more difficult to see the absence of difference between me 
and idam: between I, the seer, and this stone, the seen. I, whose 
skin, the sense of touch, divides me from the world, see the stone 
outside while I am inside; my skin is the wall, my senses the windows 
through which I view outside, and my mind the master of the house who 
takes stock of what is seen. 


This long conditioned conclusion of internality and externality 
between the seer and the seen can be a problem. But like all false 
conclusions, it yields to inquiry. 


Idam (this) or drishya (the seen) indicates anything that is known 
or knowable - anything which is objectifiable. My skin is part of 
and the boundary for a given physical body and its functions. This 
body is a known thing, drishya, something objectifiable. Associated 
with this body and its functions is a certain bundle of thoughts, 
comprising sense perceptions, decisions, judgments, memories, likes 
and dislikes, and a sense of agency (a sense of, "It is I who am the 
doer, the enjoyer, the knower, the possessor"). Each of these 
thoughts is known - is objectifiable, is drishya, a known thing. No 
thought or any collection of thoughts is nonobjectifiable. Thoughts, 
including the pivotal I-the agent thought, are known things. 


Steps by step, inquiry finds no separating gap between I, as seer, 
and this stone as seen - no place to draw a line between seer and 
seen. Everything knowable by me through my senses or inferable 


through sense data is drishya. All objects, all events, this body, 
mind, memory, sense of agency and interval measuring time as well as 
accommodating space - all are known or knowable, all are drishya. 
Drishya establishes no difference. No real difference can be 
established between the seer and the seen. The only difference 
between known things is the apparent difference of ever changing name- 
forms projected upon never changing formless reality of pUrNam 
Brahman. I, as seer, have no greater reality than the stone, as seen, 
Each of us has for its reality only nondual, formless Brahman, pUrNam. 


Thus, the difference between seer and seen have no independent 
reality; they are apparent only being negatable by the knowledge 
gained through inquiry into the reality of the experience of 
difference. Try to find a line dividing the seer and the seen. It 
cannot be found. Every time you find a place where you think the 
seer is on one side and the seen on the other, both sides turn out to 
be the seen, drishya. The only thing you can see, the only thing you 
can objectify is drishya. However, viewed experientially from the 
point of view of their common reality level, subject/object 
differences seem very real. The knowledge aham idam sarvam, "I am 
all this". (or, "This stone and I are one") is not a conclusion to be 
reached experientially. When subject and object enjoy the same 
degree of reality, the experienced difference will seem real. That 
experienced difference is not eliminated as experience but is negated 
as nonreal through knowledge. Simple reasoning - logical inquiry - 
shakes the reality of difference. Shruti, as pramANa, a means of 
knowledge, destroys difference and reveals Oneness. 


A dream is good example of the ’realness’ of experienced difference 
within its own level of reality. If I dream of a fire which I am 
trying to put out by throwing water on it, then that dream water 
which puts out the dream fire is as real as the fire - and the fire 
is as real as the water. And I, the dream fire fighter, am as real 
as the water and the fire. But I am no more real than the fire or 
water. Enjoying the same degree of reality, the fire fighter, the 
fire, the water, all seem real, all seem different, but all resolve 


as unreal. Upon waking I find no ashes on my bedroom floor. Dreamer 
and dreamt have both resolved. Dreamer has no greater reality than 
dreamt. Both resolve. Nothing is left out. I alone remain PurNam 


eva avashiSyate. 


Now the question can be answered: Is this verse profound or 
prattle? The Englishman was wrong. It is not prattle; it is very 
profound. This one verse has everything. Nothing is left out. 
Subject, object, cause, effect, experience and fullness - nothing is 
omitted. It is not an ordinary verse. It contains the vision of the 
upaniShads - the truth of oneself. 


I am PurNam 


The reality of I is limitless pUrnam. I as seer of the stone am 

but an appearance, no more real than the stone I see. In reality I 
am limitlessness alone, one nondual existent boundless consciousness - 
pUrNam. Subject and object are nothing but passing projections 
superimposed upon I; they neither add to I nor take anything away 
from I. I, unconnected to any appearance, am the One unchanging, 
nonnegatable formless reality - pUrNam - into which all appearances 
resolve. 


I am pUrNam, completeness, a brimful ocean, which nothing disturbs. 
Nothing limits me. I am limitless. Waves and breakers appear to 
dance upon my surface but are only forms of me, briefly manifest. 
They do not disturb or limit me. They are my glory - my fullness 
manifest in the form of wave and breaker. Wave and breaker may seem 
to be many and different but I know them as appearances only; they 
impose no limitation upon me - their agitation is but my fullness 


manifest as agitation; they are my glory, which resolves in me. In 
me, the brimful ocean, all resolves. I, pUrNam, completeness, alone 
remain. 


Om ShAntih ShAntih ShAntih 


An Interview with Puyya Swami Dayananda Saraswati 
Sept 7, 2008 


Swami Dayananda Saraswati is a great visionary, an eminent teacher of 
Vedanta, a powerful thinker and writer. As a teacher of Vedanta, he has 
established four traditional teaching centers and many more across the 
globe, through his students. 


To get a better understanding of the various activities of Pujya Swami 
Dayananda Saraswati, an interview with Swamiji was conducted by Dr. 
V. Swaminathan, a scientist by profession, on Sept 7, 2008 at the Arsha 
Vidya Gurukulam, Saylorsburg, PA and others, to learn about Swamiji’s 
activities connected with the protection of Hindu Dharma, Traditions, and 
Culture. The proceedings of the interview are detailed below: 


VS: Pranams, Swamiji. Besides your teaching and public talks, you have 
lately launched several initiatives with the express intent of safeguarding 
and nurturing the Hindu dharma, traditions, and culture. Here is a list of 
various activities that I have got glimpses of in satsangas with you: 


> Teaching of Vedanta 
= Gurukulams & Spiritual Retreat centers: Running these 
facilities and Teaching camps and long term courses for 5 to 6 
months in a year 
= Inspire and train a large number of people to become Vedanta 
teachers 
= Many Public talks all over the world every year 
= Outreach program 
= Bhagavad Gita Home study program 
= Research and Publications 
> Recognizing contributions to Arsha vidya (Institution of ‘Arsha 
Kula Sreshtha’ award) 
> Hindu Dharma Acharya Sabha (apex body of ancient Hindu 
sampradayas) 
> Hindu Dharma Samstha Pramukh Sabha (body of more recent 
Hindu institutions which are not members of the Acharya sabha) 
> Dharma Rakshana Samiti 
= Recognition and encouragement of Guruswamys 
= Propogation of Grama devata worship (cala-pratistha of 
Angala Pramesvari Amman) 
> Pathashalas for preservation of Vedas and agamas 
> Preservation of Temple traditions and cultures 
= Oduvars — recognition and support for livelihood 
= Construction of Ashta DikPalakas and proper offerings at 
Brhadeesvarar temple 
=  Thiruvidaimarudur ther (chariot) project 
> Hindu-Jewish summits 
> Promoting Education 
= Dayananda education trust 
= Krupa by Dayananda- B.D.Goenka seva trust 
= Vedic heritage teaching program 
> Preservation of arts and music 
= Institution of Arsha Kala Bhushanam awards 
= Thiruppugazh conference 
> Promoting global harmony and world peace 
> Thinkers meet (a forum for thinkers to address Hindu and National 
issues) 
> Digital library project 
> International conference on Vedic Sarasvati River and Hindu 
Civilization (to get the true story of ancient India) 
> Fighting Global warming (by advocating avoidance of red meat 
eating) 


Would Swamiji like to add any other initiatives? I wouldn’t be surprised 
if I missed a few. 


Swamiji: I think you have all the significant ones. 


VS: Swamiji, this is an incredible amount of work! Let us begin with 
teaching, that being an area very dear to you. Can Swamiji please speak 
about his work in this area and about the Gurukulams set up in India and 
overseas? 


Swamiji: I have been teaching Vedanta for almost fifty years now. 
Currently, I teach courses and hold camps for about 5 to 6 months each 
year and also deliver public talks in a number of cities in India and 
overseas. As a student I recognized that for a mumuksu to study Vedanta 
is not simple — one needs a good teacher, a place to stay, bhiksha — each 
one of these requires grace. Therefore, I created facilities for a three-year 
program of study at Rishikesh, Saylorburg, Anaikatti and lastly in 
Nagpur. The long-term study program has a syllabus that includes study 
of Vedanta prakaranas, Bhagvad Gita, Upanisads and finally chatussutri. 
All these imply the study of Sankara Bhashya in the original. Along with 
these studies, the Sanskrit language is also taught with Paninian grammar. 
Besides all this, there are daily meditation and satsangas (which are often 
question and answer sessions). I along with my students have taught ten 
of these three-year programs (eight in India and two in the United States) 
and many of my students from these programs are now teaching all over 
India and abroad. My students are totally free to pursue what they like 
after the course. I encourage them to share their knowledge and be 
contributors wherever they are. 


The facilities for long-term teaching that I talked about are called 
Gurukulams and they impart ‘Arsha Vidya’ i.e. the vidya (knowledge) of 
the rishis (seers) with a primary focus on teaching Vedanta and Sanskrit. 
During these courses, related disciplines like Vedic chanting, Yoga, 
Classical music, Dance, Ayurveda, Jyotisya etc., which all stem from the 
Vedic culture, also find expression, and encouragement in all our 
institutions. (The word ‘Arsha’ has also been used by many of my 
students in naming their facilities). I do not believe in large centralized 
organizations and these institutions are simply meant to facilitate the 
teaching. The four institutions are at: 


e Arsha Vidya Gurukulam, Saylorsburg, P.O. Box 1059, PA 18353, 
USA (www.arshavidya.org) 

e Arsha Vidya Gurukulam, Anaikatti, Coimbatore - 641108, TN, 
India (http://www.arshavidya.in) 

e Arsha Vijnana Gurukulam, Vedapuri, Tah Katol, Dist Nagpur, 
Maharashtra, India (www.arshavidya-nagur.org) 

e Swami Dayananda Ashram, Rishikesh 249201, Uttaranchal, India 
http://www.arshavidhyapitam.org) 


These institutions have a temple, facilities for teaching, bookstore, library, 
simple boarding, and lodging for residential students with the focus being 
on the teaching of Vedanta. They offer a range of programs including 
weekend students programs, spiritual retreats, meditation camps, courses 
of various durations like 1 week, 2 weeks, 4 weeks, 6 weeks, 3 months, 6 
months, 3 years in Vedanta, Sanskrit, Yoga, Astrology, Ayurveda and 
even Classical music. All the institutions have had the privilege of having 
conducted one or more rigorous three-year programs in Vedanta. 
Gurukulams also provide you with a support group and satsanga which 
help new aspirants stay the course. 


In addition to the four institutions I mentioned, we are also trying to 
establish a retreat center in a scenic location in the Western Ghats in 
India. The Dayananda Education Trust has recently taken over a center in 
Amboli, Maharashtra for spiritual learning and retreat. Amboli is a place 
surrounded by rain forests receiving 300 to 350 inches of rain in the 
monsoon season. It is situated on the road connecting Goa and Belgaum. 
The facility can be used by Arsha Vidya teachers for holding spiritual 
retreats. 


VS: Thank you Swamiji, these Gurukulams are a blessing for people who 
are able to come and spend time there. How can others, who are unable to 
visit these Gurukulams, benefit from the teachings? 


Swamiji: There are a few options that such people have. You can make 
use of the outreach programs. The gurukulams reach out through outreach 
programs. Our teachers travel to more distant communities which have a 
core group of people who are interested in learning and make the teaching 
available to them right there. So you can approach our Gurukulams to 
arrange the outreach programs in your neighborhood. Our Swamis, 
Viditatmananda, Tattvavidananda and Pratyagbodhananda, travel to 
various locations in the US each year and deliver classes. 


The Bhagavad Gita Home Study Course is another very effective way of 
imbibing the teaching. The Gita Home Study course material is based on 
actual classroom teaching of the Bhagavad Gita to students of a three-year 
program in Vedanta conducted at Saylorsburg, PA. There were about 360 
classes, which were transcribed and edited carefully to form this material. 
Since the material is based on a classroom teaching, it is very effective. 
You can also supplement this study material with the Bhagavad Gita 
home study MP3 CD set made up of seven CDs which cover all the 360 
plus classes forming the basis for the home study material. There is also a 
searchable version of the course material for those who prefer an online 
resource rather than books. Recently, Aruna (Alan) has published a five 
volume set of books to learn Sanskrit grammar through the verses of the 
Bhagavad Gita - so you can learn grammar and Gita at the same time. So 


go for it. You can get all these from our bookstore at the Saylorsburg 
Gurukulam. ' 


Bhagavad Gita is a complete teaching including yoga (the preparation) 
and the Gita Home Study material will make things very clear. There was 
one person who had been studying for several years — he had studied all 
Upanishads with bhashyam, sutra bhashyam etc. but still had something 
obstructing his understanding. He came to the US to visit his children, and 
took the Gita Home Study books. He called later to tell me that the Gita 
Home study had cleared his doubts and that it was very good material to 
get clarity. I recommend people form a group for the study of these books. 
Form a small group of 8 to 10 people, which we call a Gita Vicara Group, 
with a commitment to meet at a regular interval, like once in a week, and 
study together. One person can play the role of a facilitator and the group 
members can choose to take turns playing this role. Each member in the 
group reads a couple of pages loudly and then it can be discussed. The 
group becomes a support group and will help you stay with the satsanga 
through thick and thin. If the group is unable to find answers, you can 
note down the questions and have them addressed by one of the teachers 
at the Gurukulam. 


In addition to these, the Arsha Vidya Centre for Research and Publication 
based in Chennai is publishing a number of books on the teachings. I am 
doing the final editing for all of these books — about 20 books have been 
published so far. There are different series of books, like the series on 
‘Public Talks,’ ‘Moments with oneself,’ ‘Vakya Vicara,’ ‘Mantras and 
Stotras’ and ‘Upanisad’ series. In addition to these series, there are other 
books like ‘Visnu Sahasranama,’ ‘Collection of essays’ etc. published else 
where. All these books are available at the bookstores in our Gurukulams 
and so are a number of DVDs, CDs and tapes on various topics. You can 
use these books and CDs to keep learning. 


VS: Thank you Swamiji. I would like to tell the readers that the Gita 
Home study course includes not only a very germane explanation but also 
contemporary examples and jokes, which keep the readers from loosing 
attention, even when the discussions are very technical. 


Moving from teaching to your activities for dharma samrakshana, can 
Swamiji begin by telling us more about the Hindu Dharma Acharya Sabha 
initiative? 


Swamiji: The Hindu Dharma Acharya Sabha is a unifying body that 
provides leadership, guidance and a collective voice for the Hindus. It was 
formed in 2002. The uniqueness of it is that for the first time in the history 


' The books and CDs can be ordered online through http://books. 


arshavidya.org and also from the Arsha Vidya Gurukulams in India (Refer 
Page No... ) 


of India, heads of Hindu religious institutions have come together under 
one umbrella organization. The Sabha has presently 140 members who 
are mandaleswars and heads of ancient traditional institutions that are a 
few hundred years old. It consists of Acharyas belonging to all the ancient 
sampradaayas of Hindu Dharma each having a congregation of millions 
of people. The sabha is a federation of religious leaders with a religious 
trust consisting of eleven of these leaders. These eleven trustees (with the 
exception of the managing trustee) are variable and hold the office for a 
three-year term. A new team of trustees then takes over at the end of three 
years. This trust is an official body of the Hindu Dharma Acharya Sabha 
and through this trust, the Acharya Sabha is engaged in various activities. 


The Acharya Sabha is a collective voice of the Hindus, making the Sabha 
an apex body of the Hindus to raise a unified voice against callous 
disregard of Hindu sentiments and adverse propaganda against Hindu 
Dharma. We have held three annual conferences since inception. There 
are regional committees each with their own convener. One of the 
activities that the Acharya Sabha is seriously engaged is in matters of 
religious endowments and temple governance in many states like 
Karnataka, Andhra Pradesh, Madhya Pradesh, Himachal Pradesh and 
Uttar Pradesh. The Sabha is also providing leadership at various levels 
including legal and legislative processes and in statutory changes in the 
manner of temple governance. It advocates temple committees comprising 
local temple worshipping communities for transparent and accountable 
management. You can look at the Hindu Dharma Acharya Sabha web site, 
http://www.acharyasabha.org/ for information on all its activities and the 
resolutions that have been passed during the 3rd conference in Shri Adi 
Chunchunagiri Math (near Bangalore). 


Q: Swamiji, can you tell us about the AIM for Seva, a unique movement 
initiated by you and its activities and the necessity for such a movement? 


Swamiji: Ours is a culture in which there is no place for competition. A 
child inherited the profession of its father. The competition was only how 
well you are able to do whatever you did and what your commitment is. 
Therefore it is a spiritual society. The duties called suadharma, were well 
defined. Duties remain the same for everyone. The inner composition, 
disposition alone undergoes transformation. 


Competition means you have to follow norms. Without rules there is no 
competition. Whether it is a game or business, you need to follow rules. 
The rules have to grow upon you. The competition that we see now is 
thrown upon us. Therefore people are insecure and you find the symptoms 
of the insecurity in terms of grabbing and hoarding and taking advantage 
of each situation. This is a society which is unknown to us, and now it is 
seen to be very rampant. 


Therefore, I thought we should create a new chemistry. In our culture 
there is such a thing as daanam, sharing, caring. We are caring people. We 


do not throw our elders to old age homes. We have homes and we keep 
them with us and we respect them. Therefore, we have to emphasize some 
of these very important values in our own being and these values have to 
surface. For this, a movement is necessary. You need a movement and 
therefore I started this movement called, All India Movement for Seva. 
Then, I started doing various things in the villages. In Anaikatti, 
Coimbatore, where we have our Gurukulam, there are a lot of tribal 
villages. I did not even know that they existed, until I started looking for 
them. I found that there are about 100 villages all around. In these villages 
we began providing whatever the local people wanted, like water and so 
on. Then I was looking for one thing that can really initiate this 
movement. I asked one of the women in the village, “What do you expect 
us to do? What do you want?’ She said, ‘Please start a home for the 
children. We want our children to study. Now we cannot send the children 
to school because the school is 5 miles away. Since there are wild animals 
around, we cannot send the children to school. Please start a home.’ That 
struck me as this is what we should do. Our Chairman was Sri R. 
Venkataraman, ex-president of India, and he said that we will start one 
Chatralaya in every district to begin with. That was the commitment with 
which we started. 


Then we started schools, hostels, hospitals and chatralayas in many states. 
There are 10 schools being run under AIM for Seva. They are functioning 
in Tamilnadu, Gujarat, Karnataka, M.P, and Madhya Pradesh. We are 
even administering Government schools in Gujarat. In the villages, the 
government schools do not even have chairs, tables or chalk to write with. 
We supply them with all these and make the school function. If they do 
not have enough number of teachers, we give them teachers also. There 
are now almost 62 Chatralayas in 13 states. There are 5 hospitals located 
in Tamilnadu, Gujarat, U.P and Bihar. We are even running a 
Government hospital and it is functioning well. In Mathura there is an 
eye-hospital. 7 Health care centers are functioning in Tamilnadu, Bihar, 
Andhra Pradesh, Maharashtra and Karnataka. Mobile Out Reach 
Programmes—where a mobile unit equipped with medical facilities visits 
the villages—are functioning in Gujarat, Tamilnadu, Andhra Pradesh and 
Karnataka. There are Day Care Centres for children below 5 years. In 
Anaikatti alone there are 170 of them. Bengal is the only state where we 
don not have anything because they will not let us do anything there. 
They say give the money to us and we will do everything. We hope that 
we will be able to do something there also. As part of Tsunami activity, 3 
desalination plants have been set up in Pazhaverkadu area near Chennai. 
We have done a lot of good work during Tsunami. Help was given to the 
fishermen in the form of providing boats, fishing nets and new homes and 
also renovating old homes. Kofi. A. Annan — Secretary General, UNO 
recognized our activities and AIM for Seva was mentioned in his report. 
All this has happened within these few years. So we have a good track 
record within a short span of a few years. I could do all this because of my 
disciples. I taught them only to teach Vedanta. Now I am asking them to 


do this work also, but at the same time not to give up Vedanta. So they are 
doing all this. 


I have told all the acharyas of Hindu Dharma Acharya Sabha that in their 
name I am doing all these activities of AIM for Seva. They should also do 
this work. Individually they are all doing now. There is a certain 
awareness that has been created and we need to do this work. 


Any movement needs to reach a critical point and from that point alone it 
will take off. I think we are somewhere around. The new chemistry has to 
come — CARING. Just to CARE. Why? Because there is no other way a 
person can really mature. The whole process of maturing implies the 
transformation from being a consumer to a contributor, even though one 
continues to be a consumer. The one who contributes more than what one 
consumes is a grown up person. Otherwise, the person is still a child. 
Therefore one has got to discover oneself as a contributor and that inner 
transformation has to take place. That is India. Giving is India. We have 
to therefore, emphasize this caring - programmes of caring. We should get 
the people involved because, the problems are so enormous. Even the 
people who see the problems cannot do anything, because they are 
emotionally paralyzed. They cannot think of doing anything. Therefore 
we have to create an avenue for the people to pitch in. It maybe small 
help, but when there are a lot of people pitching in, then that becomes a 
movement. So that’s the whole vision. All our sadhus are also engaged in 
this work. There are also a lot of people who are quietly doing small 
things individually. But all of them have to be brought together in a 
movement. This is the movement. 


VS: Swamiji, this is indeed a significant achievement. Can you say 
something about the Dharma Rakshana Samiti? 


Swamiji: The Dharma Rakshana Samiti was founded to preserve the 
native spiritual culture of Bharat inherited from the Rishis and to raise the 
awareness among Hindus of the Vaidika Dharma (a.k.a. Sanatana 
Dharma). This Dharma which has percolated in every aspect of our 
society makes all our pursuits as sacred. Our culture recognizes and 
respects divinity in every being and in every aspect of the creation. We 
have 32 full time workers all over Tamil Nadu. This number is growing 
and is spreading to other states. The Dharma Rakshana Samiti has been 
doing several things. For example, we have held 3 conferences of 
Guruswamis (A devotee of Lord Ayyappa, one who has gone to 
Sabarimala without a break for 18 years for the annual Makara Jyothi 
festival) and honored them. The Guruswamis inspire fellow devotees and 
others about the importance of the ayyappa vratam and motivate them for 
preserving the Sanatana Dharma. The Samiti has engaged in validating, 
preserving, and propagating the worship of Grama Devata and Kula 
Devata. It reaches out to slum areas and distributes lockets, leaflets/free 
booklets on various topics to promote and propagate Hindu religious 
practices and rituals and the Vedic vision of God. In addition, we 


distribute clean water in the slum areas. Another important activity is 
called Amman Yatra. This consists of taking Angala Parameswari 
Amman (Goddess) on procession (cala pratishtha) through many villages 
facilitating village people to offer worship in village samudayams 
(communities). Thirteen bronze vigrahas of the Goddess have been made 
to be taken to different villages and 340 villages have been covered so far. 
The demand for vigrahas is increasing. 


VS: Swamiji, this is truly inspiring. I understand that you have started 
several Veda Pathasalas for the preservation of Vedas and Agamas. Can 
you please tell us about this? 


Swamiji: Several Veda sakhas are becoming fast extinct due to lack of 
infrastructure for learning. Hence, we are establishing Veda Pathasalas for 
the preservation of the sakhas facing extinction. For example, we have a 
Veda Pathasala for the Maitrayani sakha of the Krishna Yajur Veda and 
one for the Kanva sakha of the Sukla Yajur Veda. Both these are at 
Manjakudi. The Raanaayana sakha of the Sama Veda is a recent find and 
we have pathasalas at Karnataka, Vadakkupattu (near Chennai), and 
Coimbatore for this sakha. We have a pathasala for the Jaimini sakha of 
the Sama Veda at Kodlumtarapalli (near Palaghat, Kerala) and for the 
Pippalada sakha of the Atharva Veda at Bangalore. 


At Kudavasal we have a pathasala for Vaikhanasa Agama for training 
priests for Vishnu temples. This Agama is Vedic and the priests often 
function without any training. So we started this pathasala to address that. 
In addition, we are trying to establish another pathasala at 
Maduramangalam through the Jeer matha there, for the preservation of 
Vaikhanasa Agama of the Vaishnavaite tradition. 


VS: Swamiji, please tell us about your initiatives for the preservation of 
Temple traditions and cultures. 


Swamiji: Let me first tell you about the Oduvar Project. The term 
Thevaaram is used to denote the devotional poems sung by the three 
Saiva saints - Appar, Sambandar, and Sundarar who lived in the 7th and 
8th centuries CE. There are nearly 8000 Thevaarams. These hymns, 
together with the ones composed by 23 other Saiva saints, have been 
compiled into 12 volumes known as “Panniru Thirumurai.” They 
constitute the canonical books of Saiva Siddhantam and they are also an 
essential element of ancient Tamil literature. During Raja Raja Cholan’s 
rule in the 11th century, Thevaarams and other Thirumurais were sung in 
the Saiva Temples. With the loss of the royal patronage, there has been a 
slow decline of this extraordinary tradition with the result that many 
ancient temples are without the services of qualified oduvars. With a view 
to stop the downward slide of the ancient Saiva tradition and to revive it 
to its original glory, I launched an Oduvar (singer of the Thevaarams) 
Support Program in 2005. The program consists of appointing oduvars in 
the Saiva Temples, conducting annual festivals known as Thirumurai 


Thiruvizha, and honoring senior oduvars who have dedicated their lives to 
preserve the ancient tradition. We have honored so far 10 senior most 
oduvars by conferring upon them the title “Thirumurai Sevamani” and 
presenting each a cash reward of Rupees 20,000. This recognition of the 
senior oduvars will become a regular feature in the future Thiruvizhas. At 
present, the Oduvar Project is supporting 21 oduvars who are serving in 
different temples in Tamilnadu. As we discover more qualified oduvars 
we will appoint them in all those temples which have the services of 
oduvars. We hope to achieve our goal of having one oduvar in every 
ancient temple visited by one or more of the composer saints. I have 
started a Thevaara Pathasala in Thiruvidaimarudur and appointed a 
teacher who has committed all the 8000 thevaarams to memory. 


In other areas, I have undertaken the construction of the Ashta Dik 
Palakas at the famous Brhadeesvarar Temple in Tanjore. Currently, these 
are damaged due to lack of maintenance. I have instituted daily maha 
naivedyam to commensurate with the size of the Siva Linga at the 
Brhadeesvarar Temple in Tanjore. I have arranged for the daily offering 
of naivedyam of 10 kilo rice either as pongal or puliotharai. After 
institution of proper puja and appropriate naivedyam in the temple there is 
an admirable increase in the number of devotees visiting the temple daily 
with devotion and fervor. 


Another project that I have recently launched is the Thiruvidaimarudur 
Ther (Chariot) Project. I have recently founded a trust consisting of 
eminent persons of Tamilnadu with the main objective of preserving the 
various forms of declining fine arts of our country. These fine arts include 
wooden and granite sculptures, traditional painting, folk music and dance, 
puppetry etc. This trust, registered as Sri Mahalingaswami Seva Trust, has 
taken up as its first project the construction of five wooden rathas 
(chariots) for Sri Mahalingaswami Temple situated at Thiruvidaimarudur 
near the famous temple town of Kumbakonam in Thanjavur District of 
Tamilnadu. Thiruvidaimarudur, a great sivasthalam, is known as 
madhyarjunam and is said to be on par with Benares. The Sri 
Mahalingaswami Temple’s sprawling campus is bejeweled with lofty 
towers and ornate mandapams. The colossal Nandi is a distinct and 
inspiring feature at the temple. This temple is associated with Kulottunga 
Chola I, Varaguna Pandyan etc. Tiruvidaimarudur is one of the Thevaara 
Paadal Petra Sthalams and is considered to be the 30th in the series of 
Tevara fame temples in the Chola kingdom. Among the temple rathas of 
Tamilnadu, the Thiruvidaimarudur temple rathas are very famous. The 
main ratha of Sri Mahalingaswami is one of the biggest rathas like 
Thiruvarur temple ratha. Due to various reasons, all the five rathas 
disintegrated over time and there has been no rathotswa at the 
Thiruvidaimarudur temple for the past 74 years. 


With the gracious consent of the Gurumahasannidhanam of 
Thiruvavaduthurai Adheenam, the Mutt, which manages this Temple, I 
have taken up the mammoth task of building the five rathas through this 


newly formed Trust. The five rathas are, respectively, for Lord 
Mahalingaswami, Goddess Brahadsundarakucambika, Lord Ganesa, Lord 
Subrahmanya and Lord Chandikeswara. The total cost of renovation, 
which includes building the rathas, ratha-stations and establishing a 
corpus for the annual running of the rathas, is estimated to be about $1.2 
million. Rathotsawa in our country is not only a religious celebration but 
it is also a social function, which brings together people from all walks of 
the society. It not only invokes the grace of the Lord but also generates 
mutual love, respect, and goodwill among different communities of our 
ancient land. Luckily there are still a handful of artisans who are well 
versed in the art of ratha construction, living near this ancient town. The 
construction of the five rathas generates job opportunities for these 
artisans and also accomplishes the significant feat of preserving this art 
culture by providing a great opportunity for the artistically talented youth 
in the town to get trained in the fine art of wooden sculptures. 


VS: Swamiji, recently you have written about a Hindu Jewish declaration. 
Can you please elaborate on it? 


Swamiji: We organized the first Hindu-Jewish meet in Feb 2007 at New 
Delhi. This was facilitated by the World Council of Religious Leaders. 
This was a great event as both the Hindu and Jewish traditions, which do 
not have aggressive programs of conversion, advocated a way of life to 
accomplish the view. The point of the dialogue was to look for common 
cultural features and common philosophies behind the two religions while 
gladly accepting the differences. A joint declaration was issued 
acknowledging the shared value of the two traditions and for deepening 
the bilateral relationship predicated on the recognition of the One 
Supreme Being. 


A second summit was held at Jerusalem Feb 17-20, 2008. The 
Government of Israel supported the Meet and the entire Rabbinate and 
Jewish scholars participated in the dialogue. The Hindu delegation 
consisted of members of the Hindu Dharma Acharya Sabha, including 
representatives of Shankaracharyas. The second meet was as 
extraordinary as the first one in that, it emphasized and illustrated the 
importance of honest dialogue between any two religious traditions to 
resolve seemingly irresolvable differences. The Jerusalem meet concluded 
with a landmark declaration that Hindus worship ‘one supreme being’ and 
are not really idolatrous. The implications of this are profound in content 
and far-reaching in effect. Judaism was born of the complete repudiation 
of idol worship and rabbinic literature abounds with denunciations of 
idolatry. Due to an incomplete understanding, Hinduism has been 
perceived by the Jewish and other Abrahamic traditions as idolatrous and 
promoting many gods. For centuries, the Hindus have experienced the 
extremely violent consequences of this wrong perception. The historic 
declaration made at the Jerusalem meet sets to rest the wrong notion that 
Hinduism is idolatrous. The declaration reads: “It is recognized that one 
Supreme Being in its formless and manifest aspects has been worshipped 


by Hindus over the millennia. The Hindus relate to only the one Supreme 
Being when he/she prays to a particular manifestation. This does not 
mean that Hindus worship ‘gods’ and ‘idols.” We worship devatas who 
are manifestations of the one Supreme Being. The Chief Rabbi announced 
that it was a matter of relief to know that their hitherto held perception 
was wrong. I urge all the readers to read the article that I have written on 
the declaration. I would also like to inform you that the 3rd Hindu-Jewish 
meeting will be held in 2009 in the US. 


VS: Swamiji, all the readers would certainly agree that this declaration is 
indeed a hallmark declaration showing the way for meaningful dialogue 
between leaders of different religious traditions and help remove wrong 
perceptions arising from lack of understanding and/or misunderstanding. 
Can you shed some light on your activities in the area of education? 


Swamiji: I established the Dayananda Educational Trust to provide 
quality education to the economically backward sections of rural Tamil 
Nadu, particularly Manjakudi and surrounding villages. The Trust has 
enabled a model for rural education. Nearly 3,500 students attend 
schools/college daily and we provide in one campus pre-grade to post- 
graduation education. Both the school and college offer co-education. The 
trust has also under it the management, two other schools in nearby 
villages (Semmangudi and Mudikondan). Overall, the schools and college 
serve the need of ~ 200 villages within a 30 km radius. By and large the 
student body consists of Ist generation students. We have both 
commuting as well as residential students. The schools and college are 
run with high efficiency. You would be surprised to know that there are 
nearly 3,500 daily commuters (students & staff) exceeding the village 
population of 2,500. Four school buses are run by the Trust to address the 
inadequate public transport. The Government furnished free bicycles to 
facilitate commuting from homes. Student volunteers manage the student 
density during school start and end times. The facilities include a hygienic 
canteen and adequate toilet facilities. Over the years, there is a steady 
increase in the enrollment of girls in the college, indicating the 
progressive empowerment of women. More parents are sending their 
children to schools and there is a greater awareness of the importance of 
education leading to economic well being and improved standard of 
living. Further, there is also an increased awareness of health, hygiene, 
and nutrition in families through students. The Manjakudi schools and 
college are indeed a good model for replication in other similar rural 
areas. 


I should also mention about Krupa, an institution for the mentally 
challenged that was established in 1998. The Dayananda - B.D. Goenka 
Seva Trust is managing the institution. Krupa was started with the aim of 
helping mentally challenged children to get proper care and give their 
parents a better quality of life. Krupa is an institution of caring. It has 25 
residents currently and the aim is to grow the number gradually. 


I should also mention about the Vedic Heritage program which is 
followed in more than 100 schools in Tamil Nadu and other parts of India. 
The culture of the people of India is religious. This religious culture, 
which touches every aspect of one’s life, was imbibed by osmosis from 
one’s home and the immediate community. However, this is not the case 
anymore. We need to have a program to teach children the religious 
cultural forms and their meaning methodically and in a classroom 
situation. With this goal in mind, we have developed the Vedic Heritage 
program for children of different age groups from grade 1 through 12. 


VS: Swamiji, this is extraordinary. Manjakudi is certainly a model for 
rural education in India and perhaps in other countries as well. Please tell 
us your initiatives in the preservation of arts and music. 


Swamiji: I recently established the Arsha Kala Rangam to promote 
classical Carnatic Music. We have instituted the ‘Arsha Kala Bhushanam’ 
award that goes with a citation and a purse. Arsha means ‘what came 
from the Rishi.’ The title means one for whom Arsha Kala is bhushanam 
or one who is a bhushanam for Arsha kala. We have recognized so far 
eight senior musicians (both vocal and instrumental) with the Arsha Kala 
Bhushanam award. I plan to establish awards to encourage upcoming 


junior musicians also.* 


*Pujya Swamiji himself has composed many kirtans in Sanskrit on different deities, 
many of which including ‘Bho Sambho ...’ have become a part of many music and 
dance performance. These kirtans are loaded with philosophical meanings [Ed]. 


I will be holding a Thiruppugazh conference in Nov 2008 for two days in 
Chennai and will be honoring those who are propagating Thiruppugazh 
singing. Thiruppugazh stands for devotional songs composed on Lord 
Subrahmanya by Saint Arunagirinathar who lived during the 15th century. 


VS: Swamiji, you have been participating and taking a lead role in several 
global initiatives for promoting harmony among religions and world 
peace. Please tell us about them. 


Swamiji: I have been participating in several global initiatives to further 
the cause of peace between nations. Some of these include: 


e The International Inter-religious Encounter, held at Monterrey, 

Mexico, Sept 2007 

World Youth Peace Conference, Nairobi, Kenya, 2004 

World Youth Peace Conference, Kyoto, Japan 2003 

Dharma Conference in New Jersey, July 2003 

Conference on preservation of religious diversity held at New 

Delhi (inaugurated by Prime Minister Sri A.B.Vajpayee and 

attended by the Dalai Llama among others) 

e Global Peace Initiative of Women Religious and Spiritual Leaders, 
Geneva, Switzerland, Oct 2002 


e World Council for Preservation of Religious Diversity Bangkok, 
June 2002 

e International Congress for the Preservation of Religious Diversity 
in Delhi, 2001. 

e Millennium World Peace Summit at the United Nations in 2000 in 
which I led the Hindu delegation 

e The fifth Global Peace Initiative of Women convened in Geneva 
by Ms. Dena Merriam held in Jaipur, India during March 2008 

e Upcoming Hindu-Buddhist meet in Cambodia under the auspices 
of the World Council of Women religious leaders in Feb 2009 
(which I will be attending) 


VS: Swamiji, tell us about the Thinkers Meet that you have been 
organizing. 


Swamiji: The Thinkers Meet is held annually and so far, we have had 
many meets. It provides a forum for educationists, journalists, 
industrialists and political leaders to come together to address Hindu and 
National issues. The Chief Ministers of Gujarat, Madhya Pradesh and the 
Deputy Chief Minister of Bihar attended the latest meet this year. The 
next meet will be held at Anaikatti in 2009. 


VS: Swamiji, please tell us about the Digital Library Project. 


Swamiji: We have established a new digital library under the auspices of 
the Sruti Seva Trust at the Arsha Vidya Gurukulam, Anaikatti. The 
purpose of the digital library is to preserve ancient manuscripts that are on 
the verge of getting lost in digital format, publish texts that are not in print 
and provide the infrastructure for scholars to stay and do research. The 
digital library has digital images of palm leaf manuscripts and paper 
manuscripts running to around 5 to 6 lakh pages and video documentation 
of rituals running more than 100 hours. These have been obtained from an 
academic agency involved in the digitization projects since early 1980s. 
The collection includes texts of Saivagama, Pancaratra agama, 
Vaikhanasa agama, Sakta agama, Saiva, Vira Saiva, Saiva mahatmya, 
Saiva tantra, Kashmira Saiva, Veda samhita, Vedanga, Grhya sutra, 
Srauta prayoga, Mantra, Vrata, Tantra, Tantra anushtana, Yoga, Purana 
and Dharmasastra. We have also formed a team of scholars as part of the 
research council. The scholars include Sri Balakrishna Sastrigal, Sri 
Radhakrishna Sastrigal, Sri Krishnamurthi Sastrigal, Sri Goda 
Venkateswara Sastrigal, Sri Mani Dravid  Sastrigal, Dr. 
Abhiramasundaram and Sri Kudavayil Balu. The infrastructure includes 
computers, scanners, printer, digital camera, high definition video camera, 
a good library, and facilities for researchers to stay comfortably. 


VS: You recently wrote about a solution for global warming from a 
hitherto ignored perspective that is quite intriguing and thought 
provoking. Please tell us about it. 


Swamiji: A 2006 report from the United Nations reveals the surprising 
fact that ‘raising animals for food generates more greenhouse gases than 
all the cars and trucks in the world combined.’ Tens of billions of animals 
farmed for food release gases such as methane, nitrous oxide and carbon 
dioxide through their massive amounts of manure. Animals such as cows 
and sheep, being ruminant, emit huge amount of methane due to 
flatulence and burping. “The released methane,” the report says, “has 23 
times the global warming potential of CO2.” It is very alarming to note 
that the livestock industry alone is responsible for 37% of human induced 
methane emissions. To make room for these animals to graze, virgin 
forests are cleared. The livestock industry also needs vast stretches of land 
to raise mono crops to feed the animals. The CO2 that the trees and plants 
store escape back into the air when they are destroyed. Growing fodder 
for farmed animals implies heavy use of synthetic fertilizers produced 
with fossil fuels. While this process emits a huge amount of CO2, 
fertilizer itself releases nitrous oxide, a greenhouse gas that is 296 times 
more potent than CO2. Alarming though these facts are I see in them a 
reason for hope. All that people all the world over have to do is to avoid 
meat eating. In the absence of demand for meat, there is no more need for 
breeding millions of animals for daily slaughter. The reversal of global 
warming is a certainty. If it is too much for one to switch to be a total 
vegetarian one needs to give up at least red meat eating. This the only 
option one has. 


Q: Swamiji, please tell us about the Hague Conference in which you are 
representing the Hindu Religion, as the convener of Hindu Dharma 
Acharya Sabha? 


Swamiji: In Hague, Netherlands, a conference is being convened by the 
Catholic Bishops in Netherlands to be held on 10" Dec. 2008. Dec 10" is 
the day when the Human Rights Charter was adopted by the United 
Nations. Now on this particular day, they want a re-affirmation of this 
document and in this document there are some clauses on religion. So the 
religious leaders are going to gather to make this re-affirmation in Hague. 
They feel that there is a need for this re-affirmation. They want to 
emphasize on the freedom of religion, because there is an increase in 
intolerance now. Therefore, they are inviting the religious leaders to a 
conference. It is going to be a conference of only about 10 religious 
leaders and perhaps a few more, representing different religions of the 
world. 


The Vatican is represented by their top Cardinal; the Archbishop of 
Canterbury for the Protestants; the Baptists; the Evangelists—they all 
come under one body—the World Council of Churches. The secretary of 
that body is representing them. There are two major sects in Islam — the 
Shiites and the Sunnis. Both are being represented by two top persons 
from Iraq & Iran. Buddhism will be represented by the Dalai Lama and 
there is one more person. Then there is one person for Taoism & 
Shintoism. One person for Hinduism and that is me. 


This document, which these people are going to sign, has already been 
prepared. The signatories have been asked to send their representatives to 
finalize the draft. This preparatory meeting is at Hague, on the 22" Oct. 
So I am sending 2 people — Martha Doherty & Prof Vaidyanathan. We 
want certain changes in this document. We want to include certain clauses 
and remove certain clauses. We are going to argue that, freedom of 
religion is also freedom not only to change one’s religion, but also to 
work for the preservation of one’s religion. That freedom is a much more 
powerful freedom, because you are not interfering with any other religion. 
The freedom of religion is interpreted in many ways. It cannot be one 
sided. This particular idea can be said in one single word - mutual respect 
or equal respect. Then we want universal values to be recognized and 
accepted by all religions so that there are only one set of values for the 
believers as well as for the non-believers. These two things we are going 
to emphasize on and we want to propose the addition of a few other 
clauses also. 


VS: Swamiji, I understand that you are the convener for an International 
Conference on the Vedic Sarasvati River. Please elaborate on this. 


Swamiji: Yes, I am the Convener of International Conference on ‘Vedic 
Sarasvati River and Hindu civilization,’ to be held during Oct. 24-26, 
2008 in New Delhi. The Conference is being jointly organized by 
Sarasvati Research Centre, AIM for Seva, Bharat Heritage Foundation, 
and Hindu Dharma Acharya Sabha Trust. Recent research perspectives 
from a number of disciplines have pointed to the importance of River 
Sarasvati as the fountainhead of Hindu civilization. According to many 
Vedic scholars, the fact that the Vedas thrived on the banks of the River 
Saraswati is proved by the words of the Vedas. The Conference is 
intended to provide a multi-disciplinary forum for researchers, to present 
and to review the results of their researches related to Vedic River 
Sarasvati and Hindu civilization to get the true story of ancient India. 


VS: We would love to know what comes out of this conference. Swamiji, 
Thank you very much for taking the time to tell us about the important 
activities you are currently engaged in. I am sure people will find this 
very informative and will come forward in larger numbers to support 
these initiatives. Pranams Swamiji. 


Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Seeking and Emotional Maturity 
Question 


What makes a person go towards Vedanta? Does every person become a 
seeker eventually? 


Answer 


Every person is already a seeker. We are all seekers of happiness. But 
that seeking gains direction when a person is exposed to Vedanta. What makes a 
person go towards Vedanta is really God’s grace! What else can you say? It is 
said that a love for Vedanta or the love of non-duality is due to the grace of God. 


What brings you to Vedanta is your good karma. It is evidence of the 
fructification of all the good things one might have done in the past. It may be a 
friend who brought you here, or a relative. But it was you who took the decision 
to come. Many people who come here ask others to come, but they don’t come. 
That you came here, however that may have happened, can only be said to be by 
the grace of God. And then, being exposed to the teaching of Vedanta makes 
you a seeker. Although we are seekers already, the nature of our seeking 
becomes clearer to us. Vedanta brings that to our attention. 


The beauty of Vedanta is that it addresses the very fundamental need that 
we have. It takes as a basis our simple day to day experiences and shows us 
certain patterns, such as how our lives have a certain agenda. The teachers of 
Vedanta help us realize the basic facts of our lives, which we ourselves may not 
be able to see. This is like the law of gravity; it was always there, but somebody 
had to make us understand it. Vedanta brings the fundamental laws of life to 
our attention. 


Lord Krishna says [Bhagavad Gita, 2-47], “karmanyevadhikaraste ma phalesu 
kadacana,” you have the freedom to perform actions, but not the freedom to 
determine their outcome. It is a simple statement, which signifies the basic facts 
of life. Also, Lord Krishna says, [Bhagavad Gita, 3-9], “yajfiarthatkarmano’nyatra 
loko’yam karmabandhanah,” whenever an action is performed in a spirit other than 
as a yajfia, it becomes a binding action. There are certain laws governing our 
lives. When we know the laws, we can live life in keeping with those laws. If we 
do not know the laws, it is possible that we may be violating them unknowingly. 
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And we may get punished for that too, without our knowing why, like a child 
who doesn’t understand why he has been punished by his parents. Often, we 
cannot understand why this happens in our lives. Vedanta draws our attention 
to the basic laws of life or realities of life. It is important for us to know these 
laws or realities so that we can live our lives in keeping with them. Violating a 
law always brings about some punishment or pain. 


When you violate a law you get violated in turn. For example, if rub your 
back against the bark of a tree, your skin gets hurt. Similarly, when you rub 
against the law, it is you who that gets hurt. Therefore, in order not to be hurt, it 
is important that you should know the laws. Following the law not only 
prevents us from being hurt, but is also beneficial to us. Therefore, the exposure 
to the teaching of Vedanta enables us to learn the right attitudes and values. We 
might not change externally and may continue to live life as we know it, but our 
priorities and responses change. A complete transformation comes upon us as 


we begin our inner growth. 


In some ways, the journey towards Vedanta is like being on a road 
without a map. You want to get somewhere, but don’t know where or how to 
get there. Vedanta provides you the map. Until then, we don’t even know what 
we are searching for. Vedanta not only tells us where we are going and what we 
are looking for, but also shows us how to get there and find it. Vedanta is like an 
operating manual for life. 


Question 


Detachment from desires is said to be the key to emotional maturity. 
However, developing this detachment seems to require emotional maturity. In 
this apparent ‘Catch 22,’ how does one develop emotional maturity? 


Answer 


It seems like a ‘Catch 22’ that you need to be emotionally mature to be 
detached and detachment is necessary for emotional maturity. Therefore, in 
order to acquire emotional maturity we follow certain rules. For example, we 
live in accordance with the values, such as truthfulness and honesty. The practice 
of these values will, in course of time, bring about detachment. The values and 
basic rules are always given. If I am emotionally mature, I would follow the 
rules without being told. For this reason, I start following the values whether I 
like it or not so that, in course of time, I will learn to become emotionally mature. 
It is like learning to swim — I can’t plunge into water if I don’t know to swim and 
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I can’t learn to swim unless I plunge into water. What am I to do? A person 
could just stand there thinking “I can’t just jump into the water. How am I going 
to learn to swim?” The teacher standing right behind pushes him into the water 
forcing him to fend for himself. In course of time, he does learn to swim. 
Similarly, you have to ‘plunge’ into following the values. You will then slowly 


acquire the facility to develop both detachment and emotional maturity’. 


' Arsha Vidya Gurukulam Memorial Day 2006 Camp satsanga. Transcribed and edited by Jaya Kannan 
and Jayshree Ramakrishnan. 
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Satsang with Swami Viditamananda Saraswati 
Arsha Vidya Gurukulam 


Self knowledge and experience 


Question: 
Is self knowledge an experience? 


Answer: 


Knowledge is not called experience. What we mean by knowledge is 
cognition. So, this flower is in front of me, my eyes contact this flower and 


cognition of flower takes place. In that cognition, I have no doership at all. 


Ji änam vastu tantram. Knowledge is determined by the object of 
knowledge. So what type of cognition will take place in my mind is not decided 
by me, it will be decided by the object, vastu. When you experience something 


means you are the experiencer and you are experiencing something different from 
you. So, the word ‘experience’ usually conveys duality. On the other hand 
knowledge conveys understanding. So, one can have an experience but not an 
understanding. That is, I can even see the Lord in front of me and not recognize 
him. 

The common example that is given by a Vedantin is this: I am talking to a 
person for 10 minutes. A common friend comes and asks, “Swamiji, do you 
recognize this person? He is Krishnamurthi. Do you remember in New York City, 
in those days we used to do this and that?’ “Oh, this is that Krishnamurthi”. 
Those days, he used to wear a suit and had short hair. Now he wears kurta and is 


with a beard and long hair! 
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Then I recognize Krishnamurthi. I had experience of Krishnamurthi but not 
necessarily recognition of Krishnamurthi. Experience can be there but recognition 
may not be there. In that sense, experience and recognition of knowledge are 
distinguished. If you use the word experience to mean understanding, then it’s 
okay. To give an idea of the difference between experience and knowledge, I can 


be experiencing that person but not knowing him. 


I can be experiencing God, but not recognizing him. So Vedantins will say 
that you don’t need experience of God, because whatever you are experiencing is 
God. You don’t need experience of Self because, Self is always self-revealing. In 
fact any experience is possible only when you first experience the Self. Therefore 
by experience of God, if you mean experiencing God in certain form, then it’s 
okay. But if you mean experience of God as Vedanta explains to us, then 
everything is God. So whatever experience you have is the experience of God. 
Thus what is lacking is the recognition, not the experience. In that sense 
experience and knowledge or understanding are different. There cannot be 


knowledge without experience. 


Of course, knowledge requires an experience because you know something 
which is there. So, something has to be there for you to know. If you are talking 


about God with certain description, then you require experience of that God to 
know. Therefore in dvaita, where God is looked upon as different from us, we 


require the experience of God because that God has certain description. So, 


whatever may be the description of God, it requires an experience. 


However if God is your own self, he is always experienced. If everything is 


God, it’s also always experienced. In that case that is a matter of recognition. You 
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don’t need to create any experience because any experience will be nothing but 


revealing Brahman, provided you recognize. 


So, when it comes to duality, experience is required. In case of non duality, 
recognition is required because what there is, is God. But to have any knowledge 
you require experience. Like, I must have experience of flower for the cognition to 
take place. Experience and knowledge need not be identical. You can have 


experience and still may not have understanding or recognition. 


Transcribed and edited by Nirmala Krishnamurthy and Ravi Venkat 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Separating the Self from the non-Self 


Question 


Ramana Maharishi asks us to abide in our Self. When I attempt it, I am 
not able to control my mind, which has zillions of thoughts. How do I come 
out of these shackles? 


Answer 


Yes, it is not easy. It is a process. First of all, I need to accept myself as 
Iam. I need to develop a comfort with myself as I am — with my virtues as 
well as my limitations. It would be possible to be with myself only when I 
have developed a comfort with my own self. When I am not comfortable with 
myself, I will have lots of conflicts, which result in lots of thoughts. Therefore, 
being with oneself is not something that we can do right away. It is a result of 
a process of living life based on a graceful acceptance of our own self. To the 
extent that we can accept ourselves, discover a comfort with whatever we are, 
and recognize that everything is in order, to that extent is there an absence of 
conflict within myself, to that extent can I be myself. First, the non-Self is to 
be accepted as itis. Then I can create a distance. What being myself means is 
being able to create a distance between the Self and the non-Self. 


Question 
What do you mean by ‘looking inside’ and how should one do that? 
Answer 


‘Looking inside’ is not in terms of physical space. It does not mean you 
turn your eyes inwards and look ‘inside’. That is not the point. ‘Inside’ is in 
terms of the truth. Looking ‘inside’ an ornament means looking at the truth of 
the ornament. You look at the gold rather than the shape and form of the 
ornament. Thus, ‘looking inside’ implies examining the essence of myself, the 
truth of my Self. 


Usually, the mind looks outwards and seeks external gratification and 
pleasures. Vedanta points out that you yourself are the source of gratification 
and asks you to look within yourself instead of seeking gratification from 
external sources. It asks you to understand that you are the source œ 
happiness or gratification. 
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Question 


When discriminating between the person and the personality, 
memories of the past seem to provide a definition of who we think we are. 
How do we address this aspect of the personality? 


Answer 


We look upon memory as part of a personality because a memory is 
different from the person. To create a distance between the person and the 
personality, we need to understand that we are talking of distance not in 
terms of space, but in terms of understanding. What we mean when we talk 
of creating a distance with the body is that we need to recognize that the body 
is a dwelling place, and that I, the person, am not the body. Because of past 
memory, we may fall into the habit of identifying with the body and we need 
to be alert to this and again create a distance. 


Question 


In the guided meditation session, I could not make an appointment 
with myself. All I sław was just black emptiness. I saw the dark idol of Lord 
Daksinamirti. Is this a mental problem? 


Answer 


When I say that the meditationis an appointment with myself, there is 
no suggestion that I have to visualize myself in my eyes. An appointment 
with myself means just being with myself. Perhaps it looks like you 
attempted to be with yourself by trying to visualize your self, and instead, the 
idol of Lord Daksinamiurti appeared in your vision. This could be because 
you have never seen yourself very intently. It is quite possible that that idol 
or image of the Lord has created an impression in your mind and you see that 
idol when you close your eyes. It is the nature of the mind to retain 
impressions that have a significant impact on it. 


The reason why we have these pictures or these idols before us is so 
that these impressions can be retained in our mind. Meditate on them if you 
want to. You can meditate on Lord Daksinamitrti in your mind. When we 
talk about an appointment with yourself, however, we do not mean that. You 
don’t have to visualize anything. It is not that I need to visualize myself, but 
basically be myself. In meditation, there is no need to visualize anything. If 
something comes to your mind, you need not pay any attention to it; just let it 
go. 

In reality, I am already with my Self. It is my mind that should come to 
my Self. My mind is occupied with lots of activities and agendas and 


therefore, always with something else, thinking of something else. We want 
our mind to think of our own Self. In an appointment with myself, I make my 
mind think of my Self. I already experience my Self. I do not have to create 
an experience of myself because I am my Self. I know myself because I 
experience my Self all the time. What we want to do is to understand that 
experience. We erroneously take ourselves to be jīvas or the limited beings. 


In our guided meditation, do not try to visualize anything. Recognize 
that appointment with myself means keeping my mind to my Self, freeing it 
from other preoccupations or agenda. Already I am experiencing my Self. 
When my mind is with my Self, I can appreciate what my true nature is. So, 
appreciation of my true nature is the purpose of our guided meditation’. 


' Transcribed and edited by Malini, Jaya Kannan, Jayshree Ramakrishnan, and Krishnakumar 
(KK) S. Davey. 


Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


SAMA, THE MASTERY OF THE MIND 


amea- AAMT AAA AeA FTE: N 

Samastavat - Ssravanadivyatiriktavisayebhyo manaso nigrahah [Vedantasara, 
19]. 

Sama is the curbing of the mind from all objects except hearing etc. 


Sama is Santi or the quiet disposition of mind. The word sama is 
derived from the root sam in the sense of quietude or silence. Sama means 
quietude of the mind. This passage describes how to make the mind quiet. 
Nigrahah is curbing or restraint, and manasah nigrahah is the restraint of the 
mind. Since the word ‘restraint’ has negative connotations of force and 
suppression, we will use the word ‘mastery’ instead. Therefore, sama means 
mastery of the mind or bringing the mind back from the sense objects, 
visayebhyah. 


What we really want is a simple, silent, learning, and abiding mind 
that is available for study and contemplation. Sometimes, we are inspired by 
a Vedanta class and wish to dwell upon what we have heard; however, as 
soon as we walk out of the class, other things take hold of the mind. And, 
despite our efforts to drag the mind back, various emotions such as desires, 
passions, anger, greed etc., pull our minds away from ourselves. 


The mind naturally dwells upon sense objects 


The natural tendency of the mind is to dwell upon sense objects for 
which it has an attraction or fascination. The peculiarity of the mind is that it 
also dwells upon those beings, situations, and objects to which it has an 
aversion. In fact, we find that the mind dwells more often upon things that it 
hates than on things it likes. If we always thought only of things that we love, 
we would be happy. Thus, raga and dvesa keep our minds away from the Self; 
the mind is dragged away from its purpose into the objects of its likes and 
dislikes. 


Sea cae WE AAR | Tale AAT eT RA 
indriyasyendriyasyarthe ragadvesau vyavasthitau, 

tayorna vasamagacchettau hyasya paripanthinau. 

There is attachment and aversion with reference to every sense object. 
May one not come under the spell of these two because they are one’s 
enemies [Bhagavad Gita, 3-34]. 


Lord Krishna says that every sense organ has both an attraction and an 
aversion to its corresponding objects. These attractions and aversions are 
built into our personality. We carry them forward from our past births and, 
along the way, many more of them become ingrained in us in the course of 
our upbringing. Everyone, including our parents, elders, society, and 
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teachers, plants ideas of likes and dislikes such as this is good, this is not 
good; this is proper, this is not proper; this should be done, this should not be 
done, or this is right, this is not right. As a result, the mind is full of likes and 
dislikes, which distract our minds. Validating our experiences, Lord Krishna 
says in the Gita [2-60]: 

Feat ary atc e fear: aad Taree eee A HA: N 

yatato hyapi kaunteya purusasya vipascitah, 

indriyani pramathini haranti prasabham manah. 


Because the powerful senses of even the person who makes an effort, 
who sees clearly, forcefully take the mind away, O Arjuna. 


Even as we make an effort to concentrate the mind, we find that the strong 
forces of likes and dislikes pull the mind away. Despite our alertness, we are 
helpless as our minds are dragged away from the Self into the sense objects. 
We should understand the mechanism of how the mind gets distracted. 


The mind is under the control of the six-fold inner enemies 


At present, the mind is under the control of the six-fold enemies 
within: kama or desire, krodha or anger, lobha or greed, moha or lack of 
discrimination, mada or pride, and matsarya or jealousy. Kama means passion, 
lust, or desire. Whenever there is desire, there is the potential of anger, 
krodha. It is said that whenever you make an appointment, there is the 
possibility of disappointment. Similarly, whenever there is a desire, there is 
always the chance that it may not be fulfilled. Anger arises whenever there is 
an obstruction to the fulfillment of a desire. The stronger my desire, the 
stronger is the likelihood of anger. When my desire gets fulfilled, however, it 
creates a different problem: my mind always wants more. It is analogous to 
pouring butter into fire; the fire grows bigger. There is always inner 
dissatisfaction. This is called lobha or greed. Thus, desire gives rise to either 
anger or greed. Whenever the mind is under the spell of anger or greed, it 
cannot think clearly and that is moha, a lack of discrimination or the loss of 
proper thinking. Out of greed, people think incorrectly and invest their 
money in many things, only to lose it all. Greed ruins a person because there 
is no end to greed; it is compared to an ocean. Just as an ocean has no other 
bank, so also, greed is that which has no end at all. Many people get ruined 
out of greed. Anger ruins other people. Since anger and greed rob my mind 
of a sense of discrimination, both are powerful enemies. Next is mada, pride 
or arrogance. When I find myself successful, there is pride or arrogance. 
Whenever there is pride, there is immediately going to be matsarya or 
jealousy. A proud person seeks security in his or her own achievements. 
When that person finds a more successful person, his or her own inadequacy 
becomes manifest and gives rise to jealousy. Thus, these six propensities of 
mind are considered to be our inner enemies, the sadripuh. At the moment, 
the mind is under their control. All we want is a mind that is under our 
control. 
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Mastering the mind requires effort 


The Kathopanisad says [1-2-20]: 
TARJ: Wald ANA AGHA ASAT AA: N 


tamakratuh pasyati vitasoko dhatuprasadanmahimanamatmanah. 
The desireless one sees that glory of the Atman through the serenity 
of the organs (and becomes) free from grief. 


We want the favor of our own minds. Having sama means having a mind that 
is favorable, available, and a friend. The Gita [6-5] says that while the mind is 
our friend, the same mind is also our enemy. 


AH AHA TT RUAA: N 
atmaiva hyatmano bandhuratmaiva ripuratmanah. 
The self alone is one’s benefactor and the self alone is one’s enemy. 


A mind that is pleased becomes a friend; a mind that is under the control of 
desire, anger, greed, delusion, pride, or jealousy is an enemy. We want the 
mind to be our friend. We go around cultivating friendships with the whole 
world, but make no effort to cultivate a friendship with ourselves, meaning 
our minds. When the mind becomes a friend, it becomes available to us and 
we enjoy its grace and favor. This requires an effort; it does not just happen. 
This is also known as emotional maturity. 


Sama confers an emotionally mature mind, a mind that accepts the facts 
of life and, therefore, does not react. We have to understand the facts of life 
and learn to accept them. More often than not, we are battling with the 
realities of life. Let us call a truce with that reality. To do so requires that we 
understand the reality of life and understand the reality of our own selves. 
Weare happy only if we make peace with reality and not otherwise. 


Only a favorable mind is available for Vedantic study 


An aspirant devoted to the pursuit of knowledge wants the mind to be 
available for sravanam, listening to the scriptures. He wants to do mananam, 
reflect upon what he has heard, and then achieve nidhidhyasanam, the 
assimilation of what he has understood to be the truth. Sravanam leads to an 
understanding of the truth, mananam is the subsequent contemplation to make 
one’s understanding free from doubts, and nidhidhydsanam is the assimilation 
of that truth. However, the mind of the aspirant strays repeatedly on account 
of past impressions and innate patterns of thinking and concluding. It 
requires a particular kind of effort to control or restrain the mind so that it is 
available to do what we want. This quietude, restraint, cheerfulness, or 
abidance of mind is sama. Sravanam, mananam, and nidhidhyasanam, are the 
means to gain knowledge and we want the mind to be focused on this pursuit 
all the time. As the Vivekactiidamani [22] says, svalaksye-niyatavastha, the 
mind should be constantly focused on one’s laksya or goal. 
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Sama or quietude of mind enables the mind to turn away from its other 
preoccupations and remain focused. The mind cannot be brought under 
control or made agreeable to us unless we make a specific effort. What is it 
that makes the mind disagreeable to us? It is our likes and dislikes, which 
arise primarily from raga, attachment. The mind has a false fascination for 
things. It sees that which is not there; for example, it sees happiness and 
security in objects, situations, and people, which do not have them. This is 
the reason why it is necessary to free the mind from its fascinations. 


The Bhagavad Gita [2-59] says that we can create a distance between 
ourselves and the things that we like and, in doing so, refrain from indulging. 
However, the very rasa or fascination does not go easily. I can turn my face 
away from a given thing, but the fascination remains and it is that which I 
have to deal with. If it is a proper fascination, it would not be a problem. 
Unfortunately, the fascination of the mind for objects and achievements is a 
misplaced fascination because those things do not have the essence of 
happiness or security. Therefore, the mind first superimposes security and 
happiness where it is not, and then desires to possess it. When the mind gets 
an object that it desires, it feels happy. Raga is considered to be an enemy 
because it is that which deprives one of true happiness. 


Repeatedly seeing the limitations of worldly objects helps master the mind 


Virajya visayavratad dosadrstya muhurmuhuh is the dispassion felt 
towards a host of objects by seeing their limitations again and again 
[Vivekacudamani, 22]. The method suggested to restrain the mind or bring it 
back to its focus is to see its limitation. Dosadrsti means seeing the faults 
present wherever the mind wants to go or in that to which the mind is 
attached. What are these faults? Any attachment or aversion can be there 
only when we have a partial view; there will be neither likes nor dislikes 
when we have a total view. Fascination is created because the mind sees only 
one aspect of a thing. We should make the mind see the other aspects as well 
to free it from its false fascination. A mind free of attachment or aversion is 
an objective mind. This is a process that is to be practiced constantly. We 
have to deal with the mind and its likes and dislikes, attractions and 
aversions. 


A mastered mind is free of likes and dislikes 


Whatever is, is brahman or God, sarvam khalvidam brahma 
[Chandogyopanisad, 3-14-1]. Therefore, there should not be attachment or 
aversion to anything because everything is my very Self. In order to 
appreciate this Truth, the mind must be relatively free from raga and dvesa. 
Therefore, it is necessary to deliberately make the mind free from raga and 
dvesa, not by forcing or supressing it, but by accepting the truth of things. Ifa 
thing really deserves my fascination, so be it; if a thing really deserves my 
hatred or aversion, again, so be it. We do not want to deny the mind what is 
genuine. When we analyze the nature of things, however, we find that 
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neither attractions nor aversions can be genuine because a thing does not 
inherently deserve either. That is why it is said [Bhagavad Gita, 6-26]: 


dl ai AerK aR Tce aAA Fat ACI 

yato yato niscarati manascaficalamasthiram, 

tatastato niyamyaitadatmanyeva vasam nayet. 

For whatever reason the unsteady mind, always in a state of flux, 
goes away, bringing it back from that, with reference to the Self alone, 
may one bring (the mind) into one’s own hands. 


Whenever the mind gets distracted, let the mind see the true nature of things. 
In short, we have to learn to appreciate things for what they are; neither as 
more nor as less. When there is fascination, we see more than is there and, 
when there is aversion, we see less. Only a mind that sees neither more nor 
less is objective, free of raga and dvesa, and in the state of sama. Sama is the 
mastery of the mind, which enables the student to focus on his goal". 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KrishnaKumar (KK) S. Davey and 
Jayshree Ramakrishnan. 
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Silence in spite of Thoughts 
Swami Dayananda Saraswati’ 


Preparing the mind 


To create a condition of mind that enables you to see the Truth of 
yourself, you must remove all of your false notions. With love, you have to 
criticize various opinions and prejudices. There is no other way to obtain 
clarity, which is the sweetest thing. Whatever denies you a clear vision of 
the Truth has to be eliminated, along with limiting notions and prejudices 
about yourself. You condemn yourself, “I am useless, I am worthless”, and 


it is this self condemnation that stands in the way of knowing what you are. 


When a guru comes and tells you that you are sat, cit and Gnanda, that 
you are full and you are the center of creation, that there is nothing beyond 
you, it is a beautiful thing that you see. Not just beautiful, more than that. 
“Such a profound Truth am I, I lack nothing. I am all that I seek.” That is a 
stunning discovery. Who would think that he/she could be all that? “How 
could I ever imagine that the thing I am seeking in life is myself? By the 


very fact that I am seeking it, I can’t imagine that it is myself.” 


The Truth is heard, but not assimilated. For those who seem to follow 
what the guru says, as long as the guru is talking, everything seems to be 
clear. You think, “That is true. That is true.” Then the guru goes, and that 
ānandā you felt and all that he said, all that also goes. When he comes, 
ānandā comes; when he goes, ānandā goes. Therefore, you begin to doubt 
what you understood. “Did the Swami hypnotize me? I think he made me 


believe that I am wonderful. If I saw that I am wonderful why don’t I feel 


' Transcribed and edited by Lynn Del Cotto and Dorothy Brooks from a lecture series on meditation given 
in San Francisco in November 1978. Published in the Arsha Vidya Gurukulam 10" Anniversary Souvenir, 
1996. 
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that Pm wonderful now?” It is that old confusion of knowledge and 


experience. 


If hypnotism could do it, I need not teach like this. I need only tell 
you from the first day onwards, “You are all happiness, you are all joy, you 


are all joy, you are all joy...” That is called hypnotism. It doesn’t work. 


The whole teaching is an unfolding. Just as the artist makes you see 
beauty in something you generally take as commonplace, so the teacher 
makes you see yourself. He doesn’t bring his own experience and tell you. 
He uses your experience as the basis for teaching and makes you see the 
truth of that experience. This brings about assimilation in terms of knowing 


the experience of yourself. So it is not hypnotism. 


Then if it is knowledge, why does it seem to not stay and serve me? It 
doesn’t serve me because the mind is still the old mind with all its likes and 
dislikes which it picked up over many years and which do not just drop 
away overnight. Previously we were agitated. After listening to the 
teaching, we again suffer through spells of sadness, of frustration, of sorrow, 
of anger ---- what we don’t want to happen keeps happening. So the mind 
keeps saying, “I want to see myself as a full being all the time!” Well, of 
course, I am always a full being, but I forget. On a day to day basis this 
knowledge doesn’t seem to serve me, and therefore it seems isolated from 


my life. What can I do about that? 
The silent self 


I must come to know that I am the Truth of every thought. Whether it 
be an agitating thought or a blissful thought, I am the Truth of the thought. 


A thought has no existence without me. It exists only as a reflection of my 
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own self-effulgent being. It is something that shines after me, as the moon 
shines after the sun, and therefore a thought cannot disturb me. It depends 
upon me. If, on the other hand, I am the thought, then whatever is the 
condition of the mind is my own condition. If the mind is restless, I am 


restless. 


The mind undergoes change. The mind is meant to undergo change. I 
should see myself in spite of changing thoughts as a person who is all 
silence, even as gold, in spite of being a chain, is all gold. It need not 
become a ring in order to take itself as gold. Whether it be a chain or a ring 
or a bangle, it is pure gold all the time. Once I see that the thought (or the 
chain) 1s mithya, apparent, then the apparent cannot cause a problem. 
Therefore, I can and must see myself, not in the absence of thoughts, but in 


spite of thoughts. This is called meditation. 


What is that unchanging ‘P that is to be seen in spite of thoughts? 
That ‘I’ is silence. That ‘I’ is happiness. That ‘I’ is fullness. That ‘I’ is 


freedom. It lacks nothing. It is always free, the free, silent self. 


Now, the silence that is the self is not something that is different from 
myself. Can I ever gain silence? No. Can I ever regain silence? No, 
because I am silence, I need not do anything to gain silence. Nor can I 


regain silence because it is not something that comes and goes. 


Agitation comes and goes. All those thoughts which seem to destroy 
silence — they come and go. But silence is something that always remains, 
before agitation, under agitation, and after agitation. When agitation goes I 
am silent. Because I am generally agitation, it seems as if silence comes and 
goes. In England, where it is cloudy all the time, it seems as if the sun 


comes and goes. In truth, the sun does not come and go. It is the clouds that 
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come and go. The sun always remains. Similarly, here the clouds in my 
mind fall away and I see myself as silence. They come again and I seem to 


lose myself. That is all that happens. Silence is never away from me. 


In order to learn anything I must be silent, otherwise learning can’t 
take place. Because I am silent now and then, I have gained some 
knowledge. But if I try to pick up something when I have a lot of thoughts 
in my mind, nothing will happen. Even a newspaper column won’t make 
sense because my mind is occupied. When the mind is preoccupied I can 


learn nothing new. 
Changing thoughts 


I know that silence isn’t something unknown to me. It only appears to 
come and go because thoughts appear to create agitation. I take thoughts as 
myself and become agitated due to mechanical thinking. The deep 
accumulation of likes and dislikes, of undigested and unassimilated ideas, 
cause so many conflicts and frustrations that the mind becomes mechanical. 
It reacts rather than acts. Once a thought comes, and that thought takes me 
to another thought, and that thought again takes me to another thought, I 


experience a spell of agitation. 


In such mindlessly mechanical thinking I take the very thought as 
myself. I forget myself. Then when the thought goes away I suddenly come 
back to myself and pick up a moment of silence. Thus silence appears to 
appear to come and go. But if I analyze it, the problem is not one of 


discovering silence but one of destroying mechanical thinking. 


A thought comes and goes. Before it came there was silence, and 


after it goes there is silence. Again, after another thought, there is silence. 
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Between thoughts there is silence. Silence is not something I have to strive 
for. Thoughts come and go. Silence always is. And still I miss it. What 
does this mean? I miss it because I walk upon the thoughts. I am carried 


away with the thoughts. 


I miss the silence when there is a buildup of thoughts, thereby creating 
a spell. I walk upon the thoughts. I don’t get to the ground. My mind, by 
some association, jumps from one thought to another. The association can 
be a simple sound, even a rhyme. The meaning of a word can also bring any 
number of other words to mind. Just as the monkey leaps and catches the 
next branch, I also catch the first thought and leave the last one. This is why 
the mind is called a monkey. I must learn to break the spell of this 
mechanical travel upon thoughts and discover the silence between two 


thoughts. This should become a practice for me. 


I should provide myself with a situation wherein I can develop the 
knack of being with myself in spite of thinking. This special situation is 


called meditation. 


What is meditation? Am I meditating when I remove all thoughts? 
Suppose I try to remove all thoughts. Then what happens when a thought 
comes? Silence is gone. I am going to be in for trouble, because the arrival 
of a thought becomes a problem. Can I have a mind that will never think? 
Would I ever ask God, “Oh, God, give me a mind which will never think!” 
Why should He give me a mind at all, then? The mind is meant to think. 
Thinking doesn’t create problems. It is a blessing to be given a mind. To 


make thought into a nightmare is the silliest thing a person can do. 


If you think the absence of thought is meditation or seeing funny 


visions is meditation, I would say that is maditation. Seeing funny visions is 
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not meditation, removing thoughts is not meditation. If I seek to remove all 
thoughts I only become frustrated and condemn myself as worthless because 
I can’t do it. In trying to be “spiritual”, I become so frustrated with myself 
that I become an impossible person to be with. I can’t stand anything going 


on, because it all creates thoughts in me. 
Developing the knack 


Any process of thinking is a chain of many and varied thoughts. In 
this chain there is always a probability of being carried away on the 
thoughts, a superficial, reacting, mechanical form of thinking. But now I am 
going to do something with my mind whereby I shall have many thoughts 
and, at the same time, I am going to discover the silence between the 


thoughts. 


How do I do this? Instead of having many varied thoughts, I create 
thoughts that are many in number but are all identical. If the second thought 
is just like the first thought and the third is just like the second, no 
captivating thought chain is created. There is no association, no connection. 
Only thought-period. Thought — period. Thought-period. After the first 
thought, what is there? Silence. After the second thought? Silence. Third 
thought? Silence. Fourth thought? Silence. What am I doing now? 
Learning. Learning what? The knack. Of what? Of being silent. Between 


what? Thoughts. It’s a knack, just like learning to ride a bicycle or swim. 


That single thought may be repeated as one word. What should that 
word be? Should it be meaningful or meaningless? If I take a meaningless 
word and start repeating it the mind tells me that I am doing a meaningless 


thing. 
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So I should choose a meaningful word, something representing the 
Whole, the core of creation. Something that is not one of the things in the 
creation. And because it is a word that is very meaningful to me, the entire 
teaching can be seen in that one simple word. Any word which you 
recognize as the name of the Lord, a word which, as you repeat it, makes 
you appreciate yourself is fine. It should be a very meaningful word in 
which you are included. 

The word can be one like Om, a word which includes everything, both 
in its meaning and in its sound. It has the sounds ‘a’, ‘u’, ‘m’; ‘a’ stands for 
the waking, physical world; ‘u’ stands for the thought world; ‘m’ stands for 
the unmanifest. Therefore, the whole creation and the basis thereof are all 


brought into this one syllable, Om. 


The word you chose could be another word. It could be Jesus. Or 
you can say, “Om namah sivaya.” Namah means “I salute.” Siva means 
“all-auspicious,” that which is all dnanda. Thus, “Unto the Lord I offer my 


bj 


salutations.” Such words form a prayer. If I require that, these words are 


very useful. So long as the word is meaningful, it can be anything. 


Om. Om. Om. Is there any connection between them? No, because 
each is complete. The thought is the same even though it is repeated a 
number of times. And the repetition must be there. Why? Why not have 
only a single Om? Because in order to discover silence between thoughts I 
must necessarily have many thoughts, but not various thoughts. To have 
various thoughts means that the thoughts form a chain, and I will not 
discover silence in a thought-chain. Therefore, I feed myself a single 
thought many times. I don’t create a chain, but at the same time I see a 


number of thoughts. The first is not different from the second, and the 
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second is not different from the third. Thus I provide myself with a situation 


wherein I discover the silence between thoughts. I can’t miss it. 


When I chant Om, what is next? Silence. Om. Silence. Om. 
Silence. And I do this all in order to see that I am silence in spite of having 
two successive thoughts. This new occupation, called meditation, helps me 
discover with ease that I am always the same. In spite of all actions 
performed, perceptions gathered, and thoughts entertained, I remain the 


same free being that is silent and does no action whatsoever. 
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Solving the Human Problem! 
Swami Dayananda Saraswati 


The word Upanisad means self-knowledge. The phala, the result of 
this knowledge is desirable. In fact it is the most desired. Self- 
knowledge is sreyas, that which is absolutely good. It is an ultimate 
achievement gaining which, one can say, there is nothing more to 
achieve. Any kind of achievement cannot give a person lasting 
happiness or security. But in the gain of self-knowledge, wherein a 
life of becoming has found its culmination, all achievements are 
happily accomplished. This is what we call sreyas. 


Preyas is another end which is what we generally seek. 


The Kathopanisad?’ presents the nature of the choice available to a 
human being in the two words, sreyas and preyas. It looks as though 
these two ends, sreyas and preyas, are open to a human being. This is 
like having to decide which road to take when you are at a crossroad 
in a new place and you have a destination in view. 


Once in India, another Swami and I were driving with a few others to 
some place. We reached a point where the road bifurcated. We had to 
reach our destination at noon to attend a meeting. The Swami 
instructed the driver, ‘Go this way,’ and the driver took that road. 
The driver did not know the route. The choice was made because the 
road was very nice, newly laid and completely empty. We drove 
about 50 miles and when we found no sign of any milestone, we 
stopped the car. We consulted someone who said, ‘You have to go 
back 50 miles!’ Since we did not want to go back, we asked ‘Is there 
any other way?’ He said ‘Yes, there is; but you have to drive an 


1 Edited excerpt from Exploring Vedanta, Arsha Vidya Research and Publications, Chennai, 2006. 
* SreyaSca preyaSca manusyametastau samparitya vivinakti dhirah 


śreyo hi dhiro’bhi preyaso vrnite preyo mando yogaksemad vrnite. (KaU 1.2.2) 


additional 50 miles’. We chose that route because we did not want to 
accept defeat and ended up at our destination at 6 pm instead of at 
noon! We missed our lunch and went late to the meeting. All this 
happened because the road looked good. This is preyas. 


The whole basis of choice was the appearances of the roads; one road, 
the preyas road, seemed to be good and the other, the sreyas road, did 
not seem to be impressive. The preyas road looked very beautiful, was 
lined with flowers, and seemed very inviting, very welcoming and 
very enticing. The sreyas road did not look inviting or welcoming; it 
seemed to be forlorn and less traveled. 


When one has to choose, one needs to have a basis for the choice. One 
does not choose something just because it is good looking or enticing. 
What is the basis of one’s choice? Tau samparitya vivinakti dhirah. 
Dhirah means a viveki, a person who discerns, who is able to sift and 
see what is worthwhile, who is serious and who wants to do 
something which is meaningful. Such a person chooses sreyas. 


One chooses preyas due to yoga-ksema*. One wants to accomplish what 
one does not have. Yoga, in this context, is getting what one does not 
have. The means of accomplishing it is also called yoga. Ksema is 
protecting what one already has. 


The word yoga has three roots, yuj samadhau, yuja samyame and yujir 
yoge. All three roots are used to derive the word ‘yoga’ but their 
meanings are different. The first root is yuj samadhau, to concentrate 
the mind. This meaning is used by Patanjali in his work on the yoga- 
sastra. The second meaning, yuja samyame, is also used in the yoga- 
Sastra, and is often used in the Bhagavad Gita and elsewhere in the 
sense of thought resolution, resolution of the subject-object division. 
The other meaning occurs in the sense of any form of discipline. 


° Apraptasya prapakam yogah. Praptasya raksanam ksemah. (source? I think it is in Sankara’s Gita- 
bhasya, perhaps on the yoga-ksema verse, but I don’t have my book with me. Can someone 
check it?) 


The third meaning, yujir yoge, is used in the sense of connection; 
when two things come together. The seeker and the sought come 
together when the sought is gained. The cessation of seeking is called 
yoga. When you have something to be sought, naturally you become a 
seeker. You employ a certain means to achieve that. Both the sadhana, 
the means employed, and the sadhya, the end achieved, are called 
yoga. The word yoga in the third sense is often used also in the Gita 
and other works. Though the root ‘yuj’ is the same, the grammatical 
development of the three meanings of the word yoga is entirely 
different. 


Yoga is gaining what one does not have but wants to have, and it goes 
along with ksema, keeping whatever one has and wants to retain. 
There is a concern that one may lose what one has. This is called 
viyoga, loss or disassociation from what one has. Every saryoga, 
association, has a viyoga at the end. Therefore every achievement is to 
be protected from forces so that viyoga does not occur. 


Everything, including one’s own room has entropy. One puts 
everything in order, and after two days it is all in disorder. This is 
entropy, moving from order to disorder. The hot water cools down 
because there is entropy. One has to reheat it again to get back the 
temperature. Even if it is money, one has to protect it from money 
itself. This is a very interesting thing: one has to protect money with 
money, because money has this intrinsic problem of entropy. It has a 
value today, and after sometime its value goes down. Money too ages 
and one has to fight against inflation so that its ability to buy does not 
go down. This is called ksema. 


Preyas means both yoga and ksema. Whatever one has—whether 
money, home, or relationship—one wants to retain it. When does one 
stop? One wants yoga because one has to achieve something. Then 
after achieving it, one has to retain it. Or, one wants to get rid of 
things that one had acquired because they are no longer desirable. 


One finds that it was a wrong decision to acquire it in the first place. 


In the United States, people have a great creative method of getting 
rid of whatever small or big things they do not want. This is known 
as a garage sale. People in the neighborhood come to the garage sale 
and buy things that someone else is getting rid of. The people in the 
neighborhood always oblige each other. But what happens at the end 
is that the junk of the neighborhood remains in the neighborhood; it 
never moves away. There seems to be some love between the people 
and the junk. I know one instance in which a woman put in a garage 
sale the gift she got from a friend at Christmas the previous year. The 
friend came to the garage sale and was appalled to find the gifted 
item; but then she bought it. I was sure she was going to gift the item 
to somebody else, but perhaps in another neighborhood this time. 


What does this all reveal? The nature of preyas is like that. With great 
avidity you go in for something. After getting that something, it is all 
over. After a few days you grow out of the new hobby, or you get 
tired of it, and you want something else. The problem is not in what 
you are doing. There is nothing wrong with what you are doing. The 
problem is ‘T am not at home with ‘myself’. When Iam not at home 
with myself, anything I do becomes monotonous after some time, 
because I am monotonous myself. I have a self-monotony. I cannot 
handle myself. Even after starting this new hobby, I am still the same. 
After getting rid of the hobby, also, I will remain the same. What is 
the use? Iam the same no matter what I do. 


First, I get rid of a relationship; Iam the same. Then, I need a 
relationship and therefore, I go back to the same person. Then again I 
have the same problem and this continues. One girl said to me, 
‘Swamiji, I get easily tired of whatever I do. Therefore, I am afraid of 
getting married, because I might get tired of it’. 


The problem is not what one does; it has nothing to do with things. 
This is viveka, discerning that behind this there is some other 


problem. It has something to do with oneself. One cannot stand 
oneself, and one has to face oneself, always. Thus, one becomes a 
constant murmurer. Therefore the problem does not lie with 
anything external, but with oneself because oneself is the problem. 
The mind is never a problem; it is just an instrument, a means. The 
mind-fixers will come and tell you, “Your mind is the problem’. The 
mind cannot be sad and frustrated; it cannot loathe itself. It has no 
complex. The body also is not dissatisfied with itself; it can even 
afford to have a few more kilos. If one eats a few more donuts every 
day, the body will put on weight. It thinks it is important to store all 
these things for the wintry day, for the starving day in the future, 
even though one has enough for three incarnations. The blessed body 
is so programmed that it will never stop storing. The body has no 
complex whatsoever. 


I am the person who has to be fixed up. I have a self-view which is 
not acceptable to me. Such a self-view is the cause of the tiredness 
and the self-loathing. The problem of self-esteem and self-image is ‘I’ 
centered. 


The problem is that one has to live with oneself, and is not that one 
has to live with one’s mind. The sense of ‘I’ has a problem, and it has 
nothing to do with one’s mind. One should not make one’s mind a 
whipping boy for one’s dissatisfaction, or a guinea pig for all kinds of 
experiments. One cannot escape from oneself, but one can escape 
from one’s mind. One can divert the mind. That is what we generally 
do. One can incapacitate the mind by drugs, by alcohol, by some kind 
of technique. But this is only bypassing the problem, for the mind is 
not the problem; there is only one problem and it is centered on ‘T’. 
What is the problem in accepting this problem? Thank God, there is 
only one problem; at least one can address it. If there are many 
problems, it will be difficult. Therefore the preyas road—achieving 
name, power, money, etc.,—is all fine, and perhaps it is necessary for 


someone, but the problem of becoming is not solved. The upanisad 
provides the solution to this problem. 


Upanisad means self-knowledge. Here the main word is ‘sad’, from 
the verbal root sad. Most Sanskrit works originate from a verbal root. 
The root itself cannot be used; it needs to undergo a grammatical 
transformation to become a verb or a noun, for which suffixes are 
added. These suffixes are either seen in the word, or they convert the 
root into a word and disappear. The suffix that is used to convert the 
root ‘sad’ is called a zero-suffix. It comes, does the job and 
disappears. It is like the agency suffix ‘er’ in English added to the 
verb cook. The one who cooks is not a cook-er’ but a cook; the ‘er’ 
disappears. It is a zero-suffix. Similarly here, the elided ‘kvip’ agency 
suffix converts the root ‘sad’ to the word ‘sad’ indicating verbal 
activity. The root ‘sad’ has three meanings: visarana, gati and 
avasadana, in the senses of disintegrating, reaching and destroying 
respectively. All three meanings are used in the word upanisad, which 
is Vedanta. 


The word ‘upanisad’ has two prefixes ‘upa’ and ‘ni’. Upa means what 
is nearest. You are the nearest. Nearest is not the word; it pertains to 
the self because you cannot go any further, in terms of nearness. 
Everything else is objectified by you. The one who objectifies, the self, 
the subject ‘I’ is the nearest. About the ‘T’ there is so much confusion. 
Therefore the subject matter of the whole upanisad is the subject ‘P, 
myself alone. 


The prefix ‘ni’ denotes definiteness. Upani means a well ascertained 
knowledge of the self, without vagueness or doubt, which does not 
leave anything to be desired. What does the self-knowledge do? The 
three meanings of the verbal root ‘sad’, visarana-gati-avasadana, reveal 


it’s action. 


This self-knowledge causes disintegration of all the anarthas, the 
things that one does not want to have. But does it mean that they 


may get integrated again? No, avasadayati, all the anarthas get 
disintegrated along with their roots. The self-knowledge puts an end 
to all those things that one does not want to have. But this may still 
leave one wanting, as one may not have all that one wants. No, this 
knowledge brahma gamayati, makes one own up oneself as Brahman. 
Brahman means limitless. One gains freedom from a sense of 
limitation. The sense of limitation, which is due to ignorance, is 
removed by self-knowledge. The ultimate end is gained. One is not 
limited by the problems of yoga and ksema. One becomes a krta-krtyah, 
fulfilled person. One is secure and there is nothing more to be 
accomplished. 


Everyone has a list of items in terms of what one has to accomplish. 
There are a few items to accomplish after retirement, also, when one 
thinks one has more time. One makes the resolve, ‘I am going to 
really apply myself to doing this after retirement.’ There are also 
items not yet spelt out, but which are lurking in the subconscious and 
which will surface later. The list has a knack of lengthening like the 
tail of Hanumanji. It is the truth of the nature of this list; it is endless. 
But gaining self-knowledge, the table is turned. Most of the items in 
the list get ticked off. Many of them will disappear for good. Some of 
them may remain but one can pursue them happily. One needs no 
comforting from outside. On the contrary, one becomes a source of 
comfort and strength to everybody. One does not need a support 
system, but one provides strength for others. The becoming life 
comes to an end, in the sense that one does not need to become. This 
fulfilment is not by becoming, but by understanding; one sees that 
one does not need to become. The self does not require to become 
anything, much less can it become. That which cannot and that which 
need not become is the self. Therefore upanisad, self-knowledge is the 
ultimate end to be achieved. 


Lord Daksinamirti, Source of Spiritual Knowledge 


Swami Dayananda Saraswati’ 


The importance and reverence given to the teacher is something unique to the spiritual 
tradition of Vedanta. This is because for us the spiritual goal or the ultimate end of a human 


being is knowing oneself and knowing the Lord. 


The sastra tells us that between the individual, the world, and the Lord there is a certain 
identity or oneness. It informs you that this oneness cannot be separate from you. You are the 
one who is conscious of the world, and in fact, the world can be defined as anything that you are 
conscious of. There is nothing that you can say exists of which you are not conscious. Not only 
is everything you know the world, anything you don’t know, but can know later, is also the 
world. Further, whatever is known to someone else is the world. In other words, the world 
consists of these two things: what is known to you and what is not known to you. Even if what is 
unknown does not become known to you at all, still it is known to you as being unknown—you 
are aware of your ignorance. What you know and what you don’t know—these two things 
together constitute what we call the world. The entire world is what is known and what is not 


known, sarvam jagat viditamavidam yat sarvam tad jagat. 


In this world that you are conscious of, there are many things and there are many beings. 
All of them are objects of your knowledge. Is this world entirely independent of me, the one who 
is conscious of it as an object, or am I part of the whole? The sdstra says not just that I am 
included in the whole, but that I am both the subject and the object. I am the conscious knower of 
the world, and the world is also me. What, then, is the common basis of the knower and known, 
the subject and object? The subject that objectifies the object cannot know the common basis; the 
subject can only know the object. Our usual means of knowledge—perception and various forms 
of inference, take the subject, the knower, for granted and focus on the object. They are not 
meant to show us the basis, the substratum, that connects the subject and object. Although we 
know ourselves experientially, we seem to miss our essential nature because the knower is 
constantly looking outward, as it were. Our usual instruments of knowledge—our body, mind 


and sense organs—cannot and are not meant to ‘see’ our true nature. 
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This is because it is you, the subject, who employs various means of knowledge to know 
an object. Anything known to you is an object—including time, space and everything in the 
universe of time and space. If there is a common basis, a substratum that includes you and the 


universe of time and space, you have no way of knowing it through your available means of 
knowledge. You have to give up for a number of reasons. All of the means of knowledge at your 


disposal are external to you. That is, they are employed by you, the subject, to know things other 
than yourself. Secondly, the knowledge gained by these means is the product or discovery of a 
human being; it is within the realm of what a human being can figure out. As a human being you 
have the capacity to stumble upon the knowledge of something that can be objectified by your 
means of knowledge. However, you cannot just happen upon the knowledge that you are the 
whole. How would you stumble upon this truth? If you are the subject who uses a means of 
knowledge to know things other than yourself—things which you can objectify through your 


mind or sense organs—how can you possibly stumble upon the truth of yourself, the subject? 


You can stumble upon an objectifiable empirical truth. The discovery of penicillin, for 
instance, was stumbled upon. I would say that was the greatest human discovery because it 
really has made a difference in people’s lives. Technological discoveries, such as computers and 
the like, have not really contributed to our quality of life as much as this discovery. They’ve just 
made life more complex—and a bit floppy, too. But penicillin was an amazing discovery that 
was made purely by accident. A scientist was culturing a certain strain of bacteria for another 
experiment. When the bacteria unexpectedly died, he set about to find the cause. He found a 
fungus formation on the bacteria, and in subsequent experiments with that fungus duplicated the 
result with other bacterial strains. Then he knew he had stumbled upon something important. We 
can thank that scientist for enabling us to perform the varieties of surgery that are done today. Or, 
more correctly, we can thank penicillin. The scientist himself was baffled as to why he would 
receive praise for the discovery, saying that he was not responsible for the substance that he 
accidentally happened upon. The substance was simply there. Anyone else, he said, could have 
discovered the same thing. His humility was based on his appreciation of the fact that any object 


can be stumbled upon, can be discovered. 


What cannot be objectified, however, cannot be stumbled upon. You cannot stumble 
upon the essence, the common basis, of the subject and object, because you are that very essence. 
There is no way to stumble upon the knowledge that you are this essence, because it has to come 


from that very essence, that very source which makes it possible to discover things and to wield 


www.AVGsatsang.org 2 


all other methods of knowledge. Only the very source of this world, the very source of all 
knowledge can give this knowledge to us. The body of knowledge which comes from this source 


is called Vedanta, as it is found in the end part (anta) of the Veda. We look upon it as a means of 


knowledge. Being a means of knowledge, it is not a matter of belief. 


We generally believe that religious scriptures are the products of revelation. The Bible is 
believed to have been revealed by God and the Gospels, by the Son of God whose words were 
collected by his disciples. Later the prophet Mohammed said that he was the chosen mouthpiece 
of God. He said that God talked to him in his dreams and that he compiled God’s words into the 
verses called the suras that form the Koran. It would seem that God goes on revealing different 
things to different people at different times. What are we to make of this? Maybe God has 
different tongues, so that there is one set of truths for one prophet, and another for a different 
prophet, which is why God revealed different facts to different peoples. Or, maybe different 
Gods spoke to different prophets? Which truth should I believe; which truth should I not believe? 
Furthermore, why should I believe any of them when there are so many different versions, none 
of which can be verified? According to one set of beliefs, if I follow a certain path, I will go to 
heaven. That requires that, first of all, I have to believe that I will survive after the death of the 
body. Then, I must believe that heaven exists, and that I will like being there. It is one 


continuous set of beliefs, non-verifiable beliefs. You may hold a belief that is non-verifiable, but 


how can you convert another person to a belief that is non-verifiable? 


Some beliefs are verifiable, like some systems of medicine. In homeopathy, for instance, 
there actually is no medicine in the pill that is given as a remedy. According to homeopathy, 
every disease is due to a gross substance, and the subtle aspect of the same substance will relieve 
you of the disease. The basis of the treatment is that similar cures similar. The diagnosis is 
determined from your symptoms and seemingly irrelevant information, such as your marital 
status, salary, and so on. Then the doctor will refer to his manual of symptoms and remedies and 
choose the proper one. He then introduces one drop of the mother tincture into a big bucket of 
water and goes on stirring it for hours. Then he takes one drop of this diluted substance, puts it in 
another bucket of clean water, and again stirs it. This procedure is called potentizing the remedy. 
A substance is considered highly potentized if it has gone through the process ten times. Finally, 
a tiny pill is made of a drop of the final substance mixed with sugar water. Although homeopathy 
may not be understood scientifically, the system often works; it is verifiable. If you say, 


“Swamiji I don’t believe in it,” you can try it yourself. You can be certain that if your symptoms 
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worsen the next day, the doctor will be very happy because it means he or she has given you the 
correct medicine. The homeopathic principle is that the cure will, at first, aggravate your malady. 
According to homeopathic doctors, there is a medicine for every condition. Unlike an 
unverifiable belief, homeopathy is verifiable. While it may not be a system of medicine, it is a 
system of cure. Ayurveda also is a system of cure that uses herbal remedies. Although we may 
not know what part of a particular leaf cures an illness, we know that the leaf does cure. Unlike a 
system of medicine, which extracts a certain part of a leaf to make a remedy, both Ayurveda and 
homeopathy use the whole leaf. The whole environment remains intact. Even though, in a 
particular leaf, there may be only one substance that is the actual cure, the other substances in the 
leaf are considered to be adjuncts, and are not discarded. The medicinal substance in its own 
natural environment is considered curative in the Ayurvedic and homeopathic systems. At any 


rate, you can verify your belief in such systems of cure by taking the medicine. 


But how are you going to verify your belief that there is a heaven? If you say, “Swamiji, 
after death we can verify that there is heaven,” then I will have to accompany you there. Even 
then, if you tell me, “Swamiji, what you said is true. Here we are in heaven,” that is not 
verification. You have to verify it here. If I were to tell you, “Yesterday I went to heaven and 
came back. There is a heaven,” that statement would require your belief, because it is non- 
verifiable by you. How would you know that I went to heaven? Just because I said so? In fact, 
that is how belief systems work—on the authority of someone else. However, just because the 
existence of heaven is based on a non-verifiable belief, that does not prove that heaven doesn’t 
exist. The non-existence of heaven also requires proof in order to be verified. How can you 
verify that heaven does not exist? To be verifiable, it must be within the scope of our logic and 
perception, thus being available for research and criticism. Since you cannot prove heaven’s non- 
existence, much less prove its existence, we can give the benefit of the doubt to the scriptures and 


accept that there is a heaven. 


The Vedas also tell us that heavens exist, but they tell us that heaven is not our goal. 
Heaven, as well as naraka, a place of pain, is only temporary, because they are within the fold of 
time. You go there and you come back. According to the Vedas, since heaven is not a final 


destination, the very effort to get there is meaningless. So although the Vedas provide methods 


for going to heaven, they also point out its limitations and ask you to consider why you want to 


go there. 
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You may say you want to go to heaven because you want to be free from suffering. Yet 
you won’t be free, because even there you will have a boss—Indra, the ruler of heaven. You 
may say that as a denizen in heaven, you will have a better standard of living than you now have. 
But there, too, you will only be an employee. Moreover, another denizen may have a more 
prestigious job. So in heaven, too, there will be a lot of comparison. The Sdastra says that in 
heaven there are different classes of denizens, enjoying varying degrees of happiness. There is a 
karma-deva, a deva, an Indra, a Brhaspati, a Prajapati, in ascending order of rank and degree of 
happiness. Therefore, even in heaven there is taratatamya—comparative degrees of sukha, 


happiness. Thus, the śđstra does not present heaven as the ultimate end. 


You may say, “I want to go to heaven because as I am now, I am not okay.” Then I 
would ask why you don’t become okay. You have so much time available here to work on being 
okay. “I don’t think I will ever be okay.” So you have made two conclusions: “I am not okay” 
and “I don’t think I will ever be okay.” What is the basis of your conclusions? “I am over forty 
years old now.” What does it mean to be over forty? You come to realize that your attempts to 
make happiness last have not worked. You still feel incomplete. If you are an Indian, perhaps 
you came to America. Then you got the green card, thinking that once you obtained the green 
card, everything would work out, but even after getting it, you haven’t changed much. Then you 
thought that if you got married, you’d be okay—you’d find that elusive everlasting happiness. 
But even marriage didn’t make you feel totally okay. You thought that if you had a child, you 
would be okay. After having the child, you find that, well, you’re okay but also not okay. Then 
you say, “Swamiji, now that I have a child, I don’t want to be here—I want to go to India.” Well, 
all right, go to India. “I can’t go to India yet, Swamiji. I think I should have some more money 
before I go.” When will you get that extra money so that you can freely go to India and educate 
your children there? Year after year, you go on postponing the trip. Your child has become a 
teenager by now. He comes home at eleven, twelve o’clock at night, and is not available even to 


talk to. So how will you take him to India? When are you going to talk to that teenager? 


Naturally, having gone through these experiences, you now have a middle-age crisis. It 
is not that there were no crises before middle age, but before this time, you always thought you 
would solve them. By the time you reach middle age, you find that what you have been doing 
doesn’t work. And your psychological system also doesn’t wait for you to straighten out your life 
to your liking. All kinds of psychological problems start at this time; unresolved issues from your 


childhood surface. And thus, not only do you feel that you are not okay, you conclude that there 
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is no possibility of being okay. Then, when somebody promises that in heaven you will be okay, 
you are eager to believe it. You hold onto that belief for dear life. You hope to go to heaven in 
order to be happy, and until then, you live like a zombie, because that belief system has given you 
no hope for this life. It only instructs you to about what you need to do so that you will be 
allowed into heaven. Even after following all the instructions, you will have to wait for judgment 


day. 


The two-fold conclusion that I am not well, and that I can never be well, is a belief that 


people somehow live with. The sastra challenges this belief and asks whether you have really 


inquired into yourself before arriving at this conclusion. You may say, “Yes, I think about myself 


all the time. Not a day goes by that I don’t think about myself. Every morning when I wake up, I 
think about the kind of life I live and wonder why I should get up.” This erroneous belief you 
hold about yourself is avicdra-siddha, established without inquiry. Because it is arrived at 
without vicara, inquiry, it is merely a notion. And it is a commonly held notion. What you are 
immediately aware of—a physical body, mind, and sense complex—seems to be you. You feel 
limited by it and therefore feel like an insignificant person. Naturally, then, nothing is okay with 


you. 


What Vedanta has to say about you completely negates your notion about yourself. And 
what it says about you is verifiable. While other traditions may also say that you are limitless, 
only Vedanta is a teaching tradition, a means of knowledge, which will allow you to clearly see 
yourself as limitless. The words of the sastra handled by the teacher point out that what you 
think about yourself is not true and that you are, in fact, the whole. As you listen to the words, 
you verify the fact for yourself. Since it is yourself that is talked about, it is verifiable. Vedanta 
doesn’t talk about heaven; it talks about you, the one who wants to go to heaven. It shows how, 


in your pursuit of all pleasurable things, you are really seeking only yourself. 


Atmanastu kamdaya sarvam priyam bhavati, “Everything is desirable only for the sake of 
the self.” These words are attributed to Yajnavalkya, a great sage to whom they say the entire 
Sukla-yajurveda was revealed. In the Brhaddranyaka Upanisad, he has a dialogue with his 
wife, Maitreyi, in which he tells her of his plan to go to the forest and become a sannyasi so that 
he can gain moksa, liberation or freedom. Renouncing his vast wealth, he explained to her that he 
would leave half his riches, land and cattle to her. Maitreyi noted that the things he was leaving 


behind were obviously no longer valuable to him in his pursuit of freedom and asked him whether 
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that same freedom would come to her if she held onto the things he was leaving behind. He said 
it would not. Why, then, she asked, should she hold onto those things that were of no use in the 
pursuit of freedom? Instead, she also wanted to pursue that knowledge which leads to liberation. 
She asked Yajnavalkya to teach her. It was then that he told her, atmanastu kāmāya sarvam 
priyam bhavati, “Everything is desirable only for the sake of the self.” You love an object for 
your own sake, not for the sake of the object. While you may think that you love objects and 
people because of what or who they are, in fact, what you love is yourself. Yājñavalkya recited a 
long list of things that people generally pursue in life. All of them are sought for yourself alone. 
For instance, you love your spouse for your own sake; you love your son for your own sake. 
Whatever you seem to love is nothing but the reflection of your own love. When somebody 
pleases you, you want to be near that person because you want your pleased self. It is the pleased 
self that you love. If a person displeases you, will you tell that person, “I love you”? Once upon 
a time, you did tell that person, “I love you,”,and you got married. “I love you,” you murmured. 
Now you are displeased and you say, “I allow you. Let us have some space.” This is the polite 
way of saying, “Get lost.” It is something like a person eating a dead pig and calling it pork, to 
avoid feeling disgusted or guilty. Or he eats a dead cow and calls it steak, so that there is nothing 
at stake. Even though you can talk of unpleasant things in a nice way, you can’t say, “I love you 
because you make me unhappy.” The fact that such a statement is impossible means that what I 


love is not the object which pleases me, but the pleased self. 


At times I am pleased; at other times I am displeased. Of the two, which is my true 
nature? Is the pleased self me, or is the displeased self me? If the displeased self is me, then I 
should be pleased with being what I am. Thus, I should be happy when I am displeased; I 
shouldn’t feel ill at ease. But I don’t feel at home when I am displeased. That proves the point 
that the displeased self is not me. The pleased self is me. In those moments when you are 
pleased, what obtains is the self. That self is not the wanting self that you usually consider 
yourself to be. In fact, it is just the opposite. Even though you say, “I am not okay,” you are 
happy occasionally. At those moments of happiness, what obtains as you is the self that is 
pleased, which has no lack. You have no complaint to make about that self, and therefore, that 
self is you. But since, out of ignorance, you take that self for granted, you must come to know the 


true nature of your self. 


As Yajnavalkya tells Maitreyi, dtma vare drastavyah, “The self, my dear, is to be seen,” 


where ‘seen’ means to be clearly known. You must know the self just as clearly as you see a 
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flower in your hand. How is that to be done? Srotavyah mantavyah nididhydsitavyah, “It is to 
be listened about, analyzed and contemplated upon.” Srotavyah—the revealing words of the 
Sastra, delivered by a teacher who knows their truth, must be listened to; mantavyah—all doubts 
must be removed so that the truth of the self is cognitively assimilated, and nididhyasitavyah —it 
has to be contemplated upon so that you clearly know it is you. Contemplation reveals old 
patterns of thinking which are obstructions to assimilating the newly discovered truth about the 
self. One has hypnotized oneself into believing that “I am not okay”, and the world seems to 
confirm that belief all the time. So I have to dehypnotize myself—first by knowing what I am, 
and then by living a life which is conducive for this deconditioning. That is the purpose of 


Sravana manana nididhyasana. 


Thus, you do not stumble upon the truth—you must hear it from a teacher who knows. 


And you must verify it for yourself. Since Vedanta is a means of knowledge through which you 


gain this verifiable truth, what objection can you have to employing this means? If you are a 
thinker who is able to understand how a means of knowledge works, you will have no problem 
whatsoever. You just need to employ the means of knowledge to know whether it works or not. 
For instance, I know very well that in order to see color, I must employ my eyes, not my ears. 
My eyes are the means of knowing color. Do I need to be convinced of that fact? Do I demand 
to have other proof that my eyes see? No. I merely need to open them. I am the only authority 


who can say whether I see or not. 


This was made very clear to me when I had an eye examination. I used to get my 
eyeglasses in India. For 100 or 200 rupees you can go to a doctor and get glasses. If you are a 
little more adventurous, you can buy your glasses from a sidewalk vendor for fifteen rupees, 
which is 75 cents. In Bombay and other cities, there are vendors are on the sidewalk, selling all 
sorts of pairs of glasses that you can try on, one by one. So you bring a book to read, in order to 
test which pair is best. You then come home with a pair of glasses, frame included, for fifteen 
rupees. But I thought that perhaps I should go to a doctor, pay 100 or 200 rupees, and get a better 
pair. Then I was advised, “Swamiji, you should get your glasses in the United States rather than 
in India. Even though you pay more, it is worth it, believe me. You will get the appropriate 
glasses this way.” So, I went to a doctor’s office while I was in the United States and I was very 
impressed with the special chairs, lights and equipment. I thought, “This is going to be the real 
thing—this time for sure I will get the right glasses.” Previously, I was never satisfied that I had 


chosen the right pair. Now, I thought that the doctor, with his expertise and equipment, would 
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decide what kind of glasses I must have. This time, I thought, my subjectivity would not be 
involved at all, and I would get glasses objectively chosen for me. The doctor asked me to sit on 
the chair. Then using a light and other equipment, he examined my eyes. I was impressed. “I 
think he is going to give me a good pair of glasses,” I thought. Then he placed a piece of 
equipment like an empty frame on my eyes, and put some lenses in the frames. “Do you see?” he 
asked. “Yes, I see”. Then he removed those lenses and put another pair of lenses in the frame. 


“Now, how do you see?” he asked. “Now I think I see better.” 
“Okay.” Then another pair was inserted. “Now, how do you see?” 


“Now, I think the previous one was better.” Another lens was inserted. “Okay. Now, 


how do you see?” 


“T think this is better.” Better than what? Already, I am one pair removed from the better 


lenses. This is a problem. “This one is better”, I said. “Okay. Now, how do you see?” 
“Oh, I think this is better.” 
“Now?” 
“The previous was better.” Yet another lens. “Now?” 


“I think the previous one that I had said—that was better.” Already we have two previous 
ones that were better. And now we don’t know which one was the best because we can’t keep 
track of all these things. Finally, not wanting to embarrass him any longer or to remain sitting 
there, I settled for a pair of glasses. And that is how I ended up with a pair of glasses with which 


I can’t mistake an elephant. 


The point is that I am the only one who can say if my eyes see. Since my eyes are the 
authority, I should use my eyes to know whether they see or not. It is simple. Similarly, I should 
employ my ears to know whether the ears hear or not. You go to an ear doctor and it is the same 
routine as with the eye doctor. Previously, a tuning fork was used in ear examinations. The 
doctor would tune the fork, place it near your ears and ask, “Do you hear? Do you hear?” Now 


you are given a headphone connected to a machine. Then they press the button: “Do you hear?” 


“Yes.” 
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“Now, do you hear?” Again, it is up to me to know whether I hear or not. Whether my 


eyes see or not, whether my ears hear or not, it is up to me to know. 


A means of knowledge is validated by employing that means of knowledge. That is how 


we know whether it works or not. If I say that Vedanta, the words of the śđstra, are a means of 


knowledge, you have to employ them and see whether they work or not. That is because the 


subject matter is verifiable—the subject matter is you. You have to employ the words and see 
whether they work or not. Before you do so, you cannot say that they don’t work; you cannot say 
they are not true. Therefore, a means of knowledge is a proof in itself. It validates itself by doing 


exactly what it is supposed to do. 


Now there may be a question. A student may say, “Swamiji, I listened to Vedanta, but it 
didn’t work.” That statement can prove that Vedanta didn’t work either because what it says is 
not true, or because some other condition had to be fulfilled. It may be that my mind is not ready. 
Or it may be that the one who taught Vedanta is the one who has a problem. I don’t think a 
teacher who really knows the subject matter can fail to convey exactly what needs to be 
conveyed. There is a method, a very evolved method of teaching which is highly technical. A 
context is created and then the nature of the self is taught. Creating the context is essential for the 
teaching to work. While it is not difficult to understand the teaching, there is a certain technical 
know-how in employing the method that unfolds who you are. That is because you are what you 


want to be. 


The one you want to know is yourself. It is the very essence of you, the subject, the 


knower, and it is free from any kind of limitation. There is nothing that is away from you, and 


yet, you are independent of everything—these two facts have to be totally unfolded. All that is 


here is you and you are independent of all that is here. If you were not independent of 


everything, then you could not even move without everything and everyone else moving with 
you. But since you are independent of everything, and at the same time, everything is you, you 
can have the understanding that everything is yourself, (sarvatmabhava), and at the same time, 
the total freedom that is centered on yourself. You are the whole; you have to discover yourself 


as such. 


For this discovery, we employ a method called superimposition and negation. You have 
concluded that the mind/body/sense complex is you. We accept that, but then, we negate that part 


of it, severally, by showing you that while they are not other than you, they are dependent upon 
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you for their existence. You are not limited by them. All of them are limiting adjuncts (updadhi) 
that you take yourself to be, and are finally negated. They do not limit you because, although 
what is negated is you, you are more than what is negated. This superimposition and negation is 
done at every level until you understand, “The whole world is me; I am not the world.” At the 
level of the physical body, at the level of time, at the level of space, at the level of the universe, at 
the level of my knowledge, at the level of my memory, at the level of my ignorance—at all 
levels—I see that this is me, but I am more than all this. That gives me freedom. At every level 
you discover that all these things are you, and then when they are negated, you discover that you 
are more than what is negated. You are not dependent upon what is negated. B is A; A is not B. 
What is negated becomes mithya—what is dependent upon you. What is discovered becomes 
satyam, real. This is exemplified in the relationship between an actor and his role. The role 
depends entirely upon the actor. Although the role may have any number of problems, they are 
confined to the role; they do not belong to the actor. Thus, an actor can willingly assume the role 
of a beggar and beg better than a real life beggar. He can study all the beggars in the world and 
adopt the best form of beggary for his role. He can put them all together and, with all his 
histrionic talents, and background music to boot, can portray the most authentic beggar. No real 
life beggar could match his performance. At the same time, however, he doesn’t see himself as a 
beggar. He knows he is rich, and he also knows he will be richer by playing the role of a beggar 
for an hour or two. It is a very simple role. He doesn’t require elaborate makeup or costume to 
play a beggar—his favorite jeans will do. So, when he plays the role of a beggar, he is not really 
affected by the script. No matter what happens on stage, nothing happens to him. In fact, he 
enjoys being a beggar for some time. What does that mean? While B is A, A is not B. While the 
role of the beggar depends upon him for its existence, he is not a beggar. He is more than the 
role. Through this example, we can understand what it means to know oneself as the reality that 
gives existence to everything, sarvatmabhava. While all these things are not other than me, I am 


not limited by any of them. 


That knowledge that I am the reality of everything and at the same time, free from 
everything, gives me freedom. And Vedanta is the method to gain the knowledge. Vedanta is 
not simply words. It consists of words, no doubt, but they are not descriptive words; they are 
employed words. You use these words in order to remove them. You use them, remove them, 
and make them stick at the point where they have to stick. The capacity to make you see is not in 


the written words alone. In fact, the whole Vedic tradition is an oral tradition, because in order 


for the teaching to work, it cannot simply be read. While the books can be of use to support the 


www.AVGsatsang.org 11 


teaching, one has to expose oneself to the words as employed by the teacher. Therefore the sruti 


says, 


pariksya lokan karmacitan brahmanah 

nirvedamayan nastyakrtah krtena 

tadvijnanartham sa gurumeva abhiyagacchet 

samitpanih Srotriyam brahmanistham (Mundaka Upanishad 2.) 


pariksya — examining; lokadn — the worlds/experiences; karmacitan — gathered by 
karma; brahmanah — a Brahmin [a thinking person]; @yat — would gain; - nirvedam 
dispassion; nāsti — there is no; akrtah — uncreated; krtena — by action; tad- 
vijnanartham — in order to know that; sah — he; according to propriety (with 
sacrificial twigs in hand); abhiyagacchet would approach; gurum eva — only/indeed a 
teacher; śrotriyam — who knows the Sastra; brahmanistham - and whose 
commitment is in Brahman 


Examining the worlds/experiences gathered by karma, a Brahmin [a thinking person] 
would gain dispassion [understanding that] the uncreated is not [accomplished] by 
action. In order to know that [uncreated] he, would approach in the proper way 
only/indeed a teacher who knows the sdstra and whose commitment is in Brahman. 


The sastra tells us to go to a teacher who can employ these words properly, who doesn’t 


simply bandy these words about. Some teachers do simply throw words around. For instance, if 


you come to me and ask, “Swamiji, what is dtma?” and I say, “Atma is eternal, immortal, 


supreme, infinite bliss,” I will not have taught anything, and you will not have learned anything. 


Many teachers do make these statements, sometimes stringing all the words together, or 


sometimes just using them one by one. “You are eternal.” 


“What is eternal, Swamiji?” 

“Eternal is immortal.” 

“What is immortal, Swamiji?” 

“Eternal. It is infinite.” 

“Why should I know the infinite, Swamiji? 
“Because it is bliss.” 

“Oh, how can I get that bliss, Swamiji?” 
“You should experience it.” 

“How will I experience it, Swamiji?” 


“When your mind doesn’t think.” Well, obviously, this is all nonsense. “Eternal, 


immortal, infinite consciousness” has no meaning. It is exactly like a tape recorder playing a 


meaningful message, but on high speed, so it is undecipherable. It is the same thing here. The 


teacher who bandies words about like this doesn’t know what he is talking about. Thus, it is said, 


the teaching must come from a person who knows what it is all about. 
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The Gita also has a message for us on this topic. In all of its seventeen chapters, the first 
chapter is the only one that doesn’t require a guru to teach it. The first chapter, which contains 
Arjuna’s story, can be replaced by your own. You can write your own first chapter, your own 
autobiography, telling where you were born and all the important events of your life. And then it 
is you who tell Krsna: sisyas te’*ham Sadhi mam tvam prapannam, “I am your Sisya, your 
student. Please teach me, who has surrendered to you.” “Overcome by faint-heartedness, 
confused about my duty, I ask you,” karpanya-dosopahata-svabhavah prcchami tvam dharma- 
sammida-cetah (BG 2.7). Please teach me whatever is right for me. I clearly see that I cannot 
get rid of this sorrow by the means that I have been following so far. Please help me out, I am 
your student, sisyas te’ham. Thus, the first chapter of the Gita is your chapter. Arjuna can be 


replaced by any given person. You don’t require a guru for that; you require only yourself. 


The teaching of the Gita starts with the second chapter. You are grieving for that which 
is not deserving of grief, and yet, you speak words of wisdom, aSocydn anvasocas tvam prajna- 
vadams ca bhdsase (BG 2.11). This is the teacher’s opening statement: You are sad for no 
legitimate cause. “You say I am sad for no real reason? But I do have real reasons to be sad. I 
lost my job and I don’t think I can find another one. I have to make mortgage payments. Surely, 
these are legitimate reasons to be sad. How can you say I don’t have reasons?” You may have 
situations to think about and challenges to face, but you have no reason to be sad. “Oh. Do you 
require more reasons for being sad?” There is no reason big enough to make you sad. “What?” 
There is no reason that can make you sad. “That is utopia. Everybody’s sad. I know that you, 
too, are sad.” How did you come to that conclusion? “Because you are a human being.” You 
have jumped to the conclusion that if you are human being, you should be sad. You have jumped 
to that conclusion, and it is a suicidal conclusion. It is something like a parachutist jumping from 
a plane and his parachute failing to open—he jumps to a conclusion. Don’t jump to such 


conclusions about yourself. 


To understand the opening statement of the Gita, you must know all of the seventeen 
chapters. To understand one verse, you must know the vision of all the verses together. Yet, 
unless you know each verse, one by one, you will not know the vision of all the verses. Unless 


you read each verse, you can’t get the total vision. Unless you have the total vision, you can’t get 


to know the meaning of a single verse. You are caught in a catch-22 situation. It is like a man 


waits to be psychologically healthy before he will marry, yet unless he marries, he will not 


become psychologically healthy. We have a similar catch-22 problem here. In this situation, you 
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need a teacher who knows the whole. Knowing the whole, he can make you see the single verse 
as well as the whole. That is why he is called ‘guru’. The etymological meaning of the word guru 


is: The syllable gu stands for darkness and the syllable ru stands for the one who removes it, 
gukaro andhakaras ca rukaras tannivartakah. The one who is the remover of andhakara, 


darkness, is called a ‘guru’. 


Then we may ask how the guru got this knowledge. Did he figure it out by himself, verse 
by verse? If so, then the student can, too. That is not so. The guru received the knowledge of the 
Sastra from his guru. Or from her guru. In India, there were a lot of women teachers. Since this 
knowledge of the self has nothing to do with being male or female, the gender of teachers is not 
traced. Then you may ask another question: “Who was the first guru?” I would tell you that the 
first guru was the disciple of his guru. If you still persist, I would then ask you a question: “Who 
was the first father?” Remember that ‘father’ also includes mother. After all, both parents were 
necessary. You can keep tracing your ancestry until you can trace it no longer. Finally, you have 
to say that the first father was someone who was not caused. The uncaused cause is the first 


father. Janakah sarvasya jagatah janakah iti, the father of the whole world is “father”. 


If the Lord is the first father, the uncaused cause, who is in the form of this creation, and 
who is, therefore, the source of all knowledge, we have a name for that Lord: Daksinamiurtih. 
Being the cause, he is all knowledge, especially spiritual knowledge. You will find the Lord is 
presented in this form as astamurti, the one who has eight aspects. The first five aspects are the 
five elements. In the Veda the world, presented in the form of five elements—akasah, space, 
which includes time; vayuh, air; agnih, fire; dpah, water; and prthivi, earth. In this Vedic model 
of the universe, the five elements are non-separate from the Lord. In fact, these five elements 
constitute the Lord’s form, which is this universe. The next two aspects are represented by the 
sun and the moon. When, as an individual, I look at this world, what stands out in the sky are the 
sun and moon. The moon represents all planets other than earth, and the sun represents all 
luminous bodies. The eighth aspect is me, the jiva—the one who is looking at the world. These 
eight aspects are to be understood as one whole. This is the Lord. When we look at the form of 
Daksinamirti, we can see representations of the five elements. Space, dkdSa, is represented by a 
damaru, a drum, in his right hand. In order to show space in a sculpture, it needs to be enclosed. 
Empty space is enclosed in the damaru, enabling it to issue sound, or Sabda. Next, vayu, air, is 
represented by Daksinamiurti’s hair with the bandana, the band, holding his hair in place against 


the wind. Bandana is a Sanskrit word which comes from the root band, to bind. In his left hand, 
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you will see a torch, which represents agni, fire. Apa, water, is shown by the Ganga, in the form 
of a Goddess, which you can see on Daksinamurti’s head. Prthivi, the earth, is represented by 
the whole idol. Then there are people, the jivas, Sanaka, Sanandana, Sanatana and 
Sanatsujata, who are the disciples of Daksinamiurti, sitting at the base of sculpture. The sun and 
moon are also shown in this form of the Lord. On the left side of Daksinamiurti you will find a 
crescent moon, and on his right side there is a circle, representing the sun—a whole circle. So we 
see five elements, two planets and the jiva constituting the asta-murti-bhyt, the Lord of these 


eight factors that are the whole. 


You can worship Daksinamiurti as the Lord, the one who is astamurtibhrt, or you can 
invoke him as a teacher, because he also is in the form of a teacher. His very sitting posture, 
asana, is the teacher’s dsana. What does he teach? Look at his hand gesture. That shows what 
he teaches. His index finger, the one we use to point at others, represents the ahankara, the ego. 
The other three fingers represent your body, deha, mind, antahkarana and sense organs, prdana. 
They also may be seen as the three bodies, Sariras, the gross, subtle, and causal. This is what the 
jiva mistakes himself to be. The angustha, the thumb, represents the Lord, the purusa. It is away 
from the rest of the fingers of the hand, yet at the same time, the fingers have no strength without 
it. In this gesture, mūdra, in Daksinamirti’s right hand, the thumb joins the other fingers to 
form a circle, teaching that the jiva, who takes himself to be the body, mind and senses, is the 
whole. The circular hand gesture visually states the entire upadesa, teaching: tat tvam asi, “You 
are That.” Just as a circle has no beginning or end, you are the whole. That is the final word 
about you. Nobody can improve upon that vision; no culture can improve upon it. Even in 
heaven, it cannot be improved upon, for the whole includes heaven. Therefore, you have the final 
word here, because you are everything. It is better that you know it. That teaching is contained 
in the Veda, represented by the palm leaves in the left hand of Daksinamiurti. And to understand 
this, you require a mind that has assimilated certain values and attitudes and has developed a 
capacity to think in a proper and sustained way. This can be acquired by various spiritual 
disciplines represented here by a japa-mala, The fact that the Lord himself is a teacher, a guru, 
means that any teacher is looked upon as a source of knowledge. And the teacher himself should 
look upon Isvara, the Lord, as the source of knowledge. Since the Lord himself is a teacher, the 


first guru, there is a tradition of teaching, so there is no individual ego involved in teaching. 
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Daksinamiurti is seated upon a bull, which stands for tamas, the quality of maya that 
accounts for ignorance. This is the entire creative power of the world and Daksinamiurti controls 
this maya; Then, there are bound to be obstacles in your pursuit of this knowledge. 
Daksinamurti controls all possible obstacles. Underneath his foot, under his control, is a fellow 
called apasmara—the one who throws obstacles in your life. This tells us that although there will 
be obstacles, with the grace of the Lord, you can keep them under check and not allow them to 
overpower you. There is no obstacle-free life, but obstacles need not really throw you off course; 


you keep them under control. 


Thus, the whole form of Daksinamirti invokes the Lord who is the source of all 
knowledge, the source of everything, the one who is the whole, and who teaches you that you are 
the whole. He is Daksinamirti, the one who is in the form of a teacher, guru-murti. We invoke 


his blessing so that all of you discover that source in yourself. If this self-discovery is your 


pursuit, your whole life becomes worthwhile. This project of self-discovery should be the project 


of everyone. That is the Vedic vision of human destiny. 
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The Source of Happiness ' 
Vakyavrtti verses 24, 25 


Swami Dayananda Saraswati 


In the Brhadaranyaka Upanisad’, there is a dialogue between Maitreyi and 
her husband, Yagnavalkya, a great scholar, and a Vedantin. One day, he 
called Maitreyi, the senior of his two wives, and told her, in effect, “I am 
leaving for the forest to live a life of renunciation, sannyasa. I have lived 
this married life, egrhastasrama, very well, and now, I would like to take to a 


life of sannyasa.” From this we understand that the sruti, the Upanisad, 


tells us that a life style of renunciation, sannyasasrama, is conducive for 
gaining clarity, mista, in this knowledge. It also tells us that everyone is 
supposed to be a sannyasi in the end. A story in the Upanisad, in the Veda, 
is not a historical account. It is meant to convey something. What is 
conveyed here is that living a married life, as a grhastasrami, you can study 
Vedanta and gain knowledge of the self. Yagnavalkya has proved this in his 
own life. Married, with two wives, he was able to gain this knowledge, and 
even teach it to kings. That has already been shown in this Upanisad. Now 
he wants to gain a certain mista in this knowledge. Gaining mista means 
making the knowledge much more real, in order to enjoy the fruits of that 
knowledge. And for that, one has to live a contemplative life. That is what 


is pointed out here. If one doesn’t have mista, then one has to live a 


' From classes on Vakya-vrtti at Arsha Vidya Gurukulam, Saylorsburg, September 1997, transcribed and 
edited by Constance DiMartino. 


° Brhadaranyaka Upanisad 2.4.5 and 4.5.6 
1 
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contemplative life, and, therefore, a contemplative life is advised by the 
sastra. To illustrate this, there is this story in the Ayrhadaranyaka 
Upanisad. Here, Yagnavalkya tells Maitreyi, “I have divided all my 
property into two and I am giving half to each of you. I am leaving for the 
forest, to live the life of a mendicant, a sadhu.” Their property was real 
estate, a lot of cattle, and perhaps some gold, and so on. Cattle were the 
wealth in those days. When he had said this, Maitreyi didn’t say, “Okay.” 
She said, rather, “You are giving me all this cattle, this wealth. If I had all 
the wealth in the world, would I gain immortality by this wealth? Will I 
gain what you hope to gain?” When she asked this question, Yagnavalkya 
told the truth. “By wealth there is no hope of immortality, “ vittena na asa 
asti. By wealth you are not going to gain what has to be gained in terms of 
cognition. Then, he continues to talk to her. That is the basis of verses 24 


and 25 in the Vakyavrtti. 


Yagnavalkya tells Maitreyi that an object becomes very dear, not for the 
sake of the object. The love that you have for an object is not for the sake of 
the object; it is for yourself, 4tma, alone. An object becomes an object of 
love because it is connected to oneself. If it is an object of love, it is very 
clear that the object gives you a certain sense of security or joy, a certain 
happiness. Therefore, the love for the object is not for the object’s sake; it is 
for your own sake. Here, “your own sake’ means the pleased self’s sake; the 
secure self’s sake. So, love is, finally speaking, for the secure self, the 
pleased self. Since one doesn’t know that one is secure, that one is innately 
pleased, one needs something else to evoke the pleased self, the secure self. 
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This is what we call samsara—the dependence upon another person, another 
situation, for your own sense of wellbeing. That dependence is samsara. 
The thing that you depend upon is also insecure; it is also time-bound. Your 
body itself is time-bound. And, therefore, it gives only the semblance of 
happiness, a little spring in the desert of absence of happiness. That 
occasion to see the pleased self is definitely very desirable. The sukha, a 
certain joy that you discover in samsara, is all you can get. But then, that is 
not born of the object; it is born only of yourself, the pleased self. Therefore, 
Yagnavalkya tells Maitreyi, specifically, that the husband becomes very 
beloved to the wife, not for the husband sake, but for the wife’s, for herself 
alone. And it is true the other way around also. The person, husband or 
wife, is important because he or she makes the other person happy. If he or 
she makes the person’s life miserable, you find that the joy is gone. This is 


how we get the situation where, “I love you” for some time. 


We start with “I love you,” then after some time it becomes, effectively, “I 
allow you” which may be articulated as, “I think we need some space.” This 
is only because the person no longer evokes the pleased person in you. On 
the contrary, he or she evokes the displeased person. This may be due to 
some psychological transference about which the person has no 
understanding. Whatever the cause, what you love becomes perceived as a 


source of unhappiness. This is a very unfortunate thing. 


The fact is everything becomes beloved only for the sake of the self, 


atmanas tu kamaya sarvam privam bhavati. Yagnavalkya discusses 
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this in detail giving Maitreyi a very big list. One loves one’s child, one's 
house, one’s wealth, etc., not for the sake of the child or the wealth or the 
house—it is for one’s own sake. This is a very important thing to 
understand. Even an altruistic action like community service is not so much 
for the sake of the community as it is for one’s own sake. Whether the 
happiness is because of some recognition or some improved self-image or 
some genuine empathy with the people you serve, you are the one who sees 
yourself happy through that action. You do that service so that you can see 
yourself happy. It is not for the community’s sake; it is for one’s own sake, 
even though it does reveal a certain expansion on the part of the person that 
is a mark of growth. Instead of just confining one’s own world to a simple 
nuclear family, the person’s heart is able to extend to cover the community. 
This shows that the person has achieved a certain level of maturity. Still, in 
the happiness of the community, the person feels that he or she will be 
happy, and therefore, again, everything becomes beloved only for the sake 
of the self, 4tmanas tu kamaya sarvam privam bhavati. For great social 
workers, inspired people, their self is identified with the community. It can 
expand to the entire humanity, or even to the entire universe. You can 
extend it to all the devatas, all the living beings here, even the minerals, and 
so on. You can expand your heart to accommodate everything that is here. 
That means that you care for everything. You don’t even divide things into 
inert and sentient. You extend your care not only to all people, not only to 
all living beings, like trees, flora and fauna, etc., but even to minerals, to all 
that is here. You don’t abuse anything because you care. That is exactly the 
capacity for expansion of the human heart. This is because you see yourself 


as a part of the whole, not a totally isolated person. That expansion is the 
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growth of the person. But still, it is the same person, the same self and 
everything that is beloved is beloved for the sake of this self. That is 
established. The care that is extended is all for your own pleasure, for, if the 
community, etc. are unhappy, you are unhappy. Thus, naturally, it comes 
back only to your self. Even though, as I told you, community service 
indicates a certain degree of maturity, which is why it is considered 
desirable, at the same time, when we analyze it, we find that it is for your 


own self, finally. And therefore, what is the most beloved is yourself alone. 


That is the reason no one wants to die. Everyone wants to live, even just one 
more day. Nobody wants to die today, unless he is racked with 
interminable suffering. Even the person who wants to commit suicide, if 
asked, “Why do you want to commit suicide?” will say something like, 
“Because I don’t see any possibility of being happy.” That is a particular 
type of thinking—"I don’t see how I can be happy. I have lost my money; I 
have lost my fame; I have lost my name; therefore, I want to commit 
suicide." The entire future is viewed as very bleak, as without hope. Once 
there is no hope, one wants to put an end to this life. Suppose someone 
wants to commit suicide because he lost some money—say two hundred 
thousand dollars. Now suppose I tell this person, “I will arrange for this 
money. Next week I will give you this money. You need not pay it back” 
What will happen to his suicide plans? He will just drop them on the spot. 
What does it mean? The person’s heart is not in dying; it is in living. If he 
can live one more day, he wants to live, but he does not want to live so 


unhappily. He wants to live with a hope of being happy. 
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It’s not that people live happily, but they need to have a hope of being 
happy. They have to be able to hope that they will pick up some small bit of 
happiness tomorrow. Everybody wants to think that tomorrow is not going 
to be as cloudy as it is today, that there is going to be some bright sun of 
happiness tomorrow at least. This is what hope is. The human heart doesn’t 
give up. Why? Because the nature of the human being is happiness. 
Naturally, therefore, it cannot give up. In spite of all the problems, the 
human being does pick up a moment of joy now and then. Because of this, 
one cannot give up hope—unless there is a particular type of thinking. That 
is why we have all these emergency telephone numbers. Whenever anybody 
has this kind of thinking, if they can just call somebody, talk to somebody, 
that thought of giving up can go. Somebody has to express care. Somebody 


has to say, “Hey, it’s not that bad. Even this will pass away.” 


9 


“Even this will pass away” is a very good mantra. There is a poem that 
expresses this very well. A person was given a ring by his father as the 
father lay dying. As he gave the ring to his son, he told him that whenever 
he is in trouble he should look at the ring. The son wore the ring, but forgot 
about his father’s words. Eventually he suffered a financial setback and lost 
all his money. In despair he went to a nearby bridge to jump into the river 
and put and end to his life. Just then, he was looking at his ring and 
suddenly remembered his father’s words. “Whenever you are in trouble, 


look at the ring.” Knowing he was in trouble, he took off the ring and 


looked at it very closely. Inside the ring, which had never looked at, these 
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words were inscribed: “Even this will pass away.” He remembered that 
there was a time when he didn’t have money. Those days passed away. 
Then he made money. Those days also passed away and now he had no 
money. Well, these days will also pass away. He walked off the bridge 
repeating, “Even this will pass. Even this will pass.” He came back. Why? 


Because he wants to live. 


Everybody wants to live—that is the love for the self, 4fma. Do you know 
why? Because tma is eternal. At this moment, it is here. It is existent. I 
am a being and I cannot visualize this being, me, being totally decimated. 
That is the reason all theologies have a belief in an afterlife. People accept 
that because of the need to be. This need to be is very big. It is the reason 
people buy a good burial place, overlooking a waterfront, for example. And 
there are people to take advantage of this need, inducing you to buy the best 
casket, the best flowers, playing on your emotional vulnerability on the loss 
of a loved one. All this is because we don’t want anybody to disappear. In 
fact, death is such a difficult thing to deal with because it leaves a void. 
That person is no longer here—he is not going to be seen in the future, all 
the way down to ‘eternity’. You are not going to see that same person in the 
same form. That is very disconcerting. All the way to the 'end' of time you 
are not going to see that person in that form again. It’s a void. And a void 
we cannot handle. Though that person is gone, the position of my being a 
son or daughter or spouse remains. That doesn’t go away. Even if he is your 
ex-husband, still, you are stuck being an ex-wife. That position doesn’t go 


away. Since the position remains, when the person because of whom you 
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got that position is not there, naturally, all the omissions and commissions 
will rush to your head. As long as the person was there, you could settle 
accounts with him or her. Now, that person is not there to settle accounts 
with anymore. And therefore, your own omissions and commissions come 
to the surface. “Why did I do this?” “Why did I not do this?” It is called the 
affliction that comes after the fact, pascat tapah, and it is unavoidable. 
Why did I not do the right thing? Why did I do the wrong thing?, kim 
aham sadhu nakaravam kim aham papam akaravam iti? This is 
what really makes a person sad. That sadness is deep because you cannot do 
anything about it—you are facing a void. Ultimately, that sadness is 
because you cannot accept a void. And a void is not acceptable because 


there is no void at all. 


There is no such thing as a void, as total nonexistence. Even the absence of 
a thing, or its non-existence, abahava, you are conscious of. That I don’t 
have a pot in my hand, that I have no horns on my head you are conscious 
of. When you appreciate that, the appreciation implies the presence of you, 
the presence of an existent conscious being. Therefore, total decimation 
doesn’t exist at all. Total absence, atyanta-abhava, does not exist. Certain 
combinations, like a man with horns, also do not exist. A man exists, a horn 
exists, but the horn of a man does not exist. The man is there, and you are 
appreciative of the man at a given time, but at the same time, you are also 
appreciative of the fact that his horn does not exist. Similarly, in my hand 


there is no pot. My hand exists and the pot exists elsewhere, but on my 


> Taittiriya Upanisad 2.9.1 
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palm, there is no pot. That absence implies presence, the presence of you, 
naturally. No human being, self-conscious human being, can visualize and 
accept a future decimation. Therefore, there is a love to be. That love to be, 
Yagnavalkya says, is because you love yourself. If you don’t love yourself, 
then why would you love to be? If you hated yourself, you would not love 


to be. But you do love to be. 


The love for son, wealth, etc., is all for the sake of the self. Wealth 
includes home, vehicle, etc., including the contents of the home, like 
your carpet, your Persian carpet. People have a great value for all 
these things. I remember when I once went to meet a swami who was 
staying in a particular house in Madras. The house was facing east and 
had two floors, a ground floor and a first floor, or as you say in 
America, the second floor, where the swami was staying in one room. 
And there was a covered area where myself and another person were 
waiting to meet the swami. He was in his room and we were waiting, 
sitting on a carpet—a nice carpet, perhaps a Persian carpet. As we 
were sitting, one of the employees of the house came and asked us to 
get up and sit on the chairs. We sat on the chairs. And he rolled up 
the carpet. I thought that he was taking it to be used for a better 
purpose, perhaps. But then, he rolled up the carpet and kept it there, 
right in our presence, in one corner and left. That’s a very interesting 
thing to me, so naturally, I was not going to keep quiet. The next time 
he came to where we were sitting, I asked him, “Why did you do 
this? Why did you just roll up this carpet and keep it in the corner?” 


He said, “Amma [the lady of the house] is down in the kitchen and 
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asked me to please roll up the carpet and keep it in the corner.” I 
asked him, "Why?" "Because, now it’s eleven o’clock in the 
morning, and the sunlight will come and fall on it." Remember we 
were in a covered but open area with no window, so the sun would 
fall straight on the carpet and the color of the carpet would fade. 
Really. She is down in the kitchen. Her heart is where? Her heart is 
in the carpet. Not even in the carpet—in the color of the carpet. This 
is how people live their lives—you don’t know where the heart is. It 
is all over—in all these antiques, in so many things there is a little bit 
of heart. It is everywhere. Or it is empty. Our hearts have gone 
everywhere, lost in many things. In things that we have, and for some 
people, in things that they don’t have, in things that others have. 
Then, when I come and say, “You are ananda.” it doesn’t make any 
sense. "What ananda?" you wonder. Your heart is in this and that so 
these words don’t make any sense. It is lost everywhere. Please 
understand this. This is what people talk about as attachment, but I 
won’t say it is attachment—it is total identification. It is not like 
something that is attached to you, but rather, an identification. It is a 
way of looking at things. Things are there, but then, you see a life 
without them as a lost life. And therefore, with them you feel some 
kind of security. With respect to son or daughter, of course, this is 
expected. It is considered legitimate. When the son or daughter is 
unhappy, I am unhappy; when she or he is happy, I am happy, putre 
naste aham nastah putre puste aham pustah. That is expected. 
But then, look at these things—carpets, vases and all these things we 


prize. The heart is lost in all of them. All of them, because they are 
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connected to you become beloved to you, atma-sesataya priyah 
bhavanti. They are considered very important and play a significant 
role in your wellbeing, not because they have any intrinsic capacity to 
give you that kind of wellbeing, but because you think you need them. 


Because of that, because of their connection to you, they become 


beloved. Therefore, what do you really love? Not the objects, but 
yourself alone. Honestly, it is yourself. The objects evoke in you a 


pleased person. Perhaps a person whose aesthetic sense is satisfied, or 
a person to be admired by others for having good taste. Why should 
you want anybody to think that you have good taste? Because you 
doubt that you have good taste. That is the problem. If you have no 
doubts, then you don’t need others' certification that you have good 
taste. And even if you get it, you have to accept that you have a good 
taste. Then, once you have it, you don’t need others’ approval. So, 
even in the approval of others, what you love is not others’ approval, 
but self-approval. You need the approval of others, because in their 
approval you feel that you are somebody. Otherwise, you feel empty 
inside. There is an abysmal emptiness inside. Naturally, you want to 


fill it by "being somebody", and for that, you need others’ approval. 


Another thing to note here is that every individual is as good as he 
thinks he is. And what he thinks of himself includes what others think 
about him. Not only what others think about him, but what he thinks 
others think about him, because he doesn’t really know what others 


think about him. This is each individual's reality. And, therefore, to 
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be pleased with oneself is not an easy thing. Naturally, whoever 


evokes the pleased self becomes an object of love. 


putra-vittadayo bhava yasya sesataya priyah. 
drasta sarvapriyatamah so’hamityavadharaya 


Vakyavrtti verse 24 


putra-vittadayah- son, wealth, etc.; bhavāh- things; yasya Sesataya 
— being connected to one; priyah — [are] beloved; drasfa — the 
seer/subject; sarva-priyatamah- the most beloved of all; sah aham 


iti — “I am that”; avadharaya- ascertain 


Things like son, wealth, etc., being connected to oneself, [are] 
beloved. The subject is the most beloved of all. Ascertain, “I am 


that.” Vakyavyrtti verse 24 


Being connected to oneself alone, son, wealth, etc. become objects of 
love. Who, then, is the most beloved, priyatamah? It is yourself 
alone. Because you love them all for your sake, you love yourself. 
Therefore, the self alone, the seer or subject, drasta, is the most 
beloved, priyatamah. The subject loves the object because the object 
makes the person happy. And therefore, the most beloved is yourself. 


What kind of self? The pleased self. That we must note. Therefore, 
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what do you really love? The pleased self. It is 4nanda you love, for 
in the 'pleased' of the pleased self there is nanda. It is the a4nanda 
that you love. The self is there even when you are unhappy, but 
unhappiness is not what you love. Happiness centered on yourself is 
what you love, and that happiness is yourself alone. That is what you 
love, because it is your nature. The self, the pleased self is the most 
beloved of all, drasta sarvapriyatamah. That pleased self is indeed 
myself; this is the conclusion so’ham ityavadharaya. May you 


understand, "I am that alone". 


parapremaspadataya mā nabhuvam aham sada 
bhiyasam itt yo drasta so’ham ityavadharaya 


Vakyavrtti verse 25 


parapremaspadataya — being the abode of the greatest love; ma na 
abhuvam- “May I not cease to be”; aham sada bhiyasam iti — 
“May I always be.” yah — the one who; drasta — the seer/subject; sah 


aham iti - “I am that”; avadharaya- ascertain 


The subject, being the abode of the greatest love, one [wishes] “May I 


not cease to be. May I always be.” Ascertain, “I am that.” 


Vakyavytti verse 25 
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“May I not cease to be,” ma na abhuvam. Nobody wants to cease to 
be. One always wants to be. Even the love to have children is a love 
for eternity. When you want to live through them, when you want to 
leave something behind, that is a love for eternity. In some form or 
the other you want to be. Really speaking, the wish is, "I want to be 
there forever", sada bhiiyasam. This only shows that you love 
yourself. The self, tma is the object of your love; you want the self 


to be. Why? Because it is nanda. 


That is also the reason you love sleep. There is amanda in sleep. 
There is not only absence of suffering, duhkha, there is ananda also. 
When there is total absence of duhkha, there is no individuality, 
which is why sleep is such a wonderful area of 4nanda. That is the 
reason you are very, very conscious about creating the optimum 
conditions for your sleep. You want to make sure that your sleep is 
not disturbed, that you get that sleep. You switch off the phone. You 
don’t even want it to ring. You make sure the pillow height is proper, 
that there is not too much light and that the mosquito curtain is drawn. 
to sleep. Because you want to sleep. Sleep is such an important 
experience. The elaborate preparation that is made to go to sleep 
indicates how important it is. Then, what happens in the morning? 
You don’t want to get out immediately. You wake up, but you don’t 
get up; you are so reluctant to get up. All through one's lifetime, it is 


the same. As a child your mother had to call you and coax you to get 
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up. Later also, it is the same. Right on the bed a man will rub his hand 
over his face to see if he has to shave. Just to get another ten minutes 
of sleep. What does it mean? We are so reluctant to come out of it, 
but so enthusiastic to get into it. It is like watching the ballgame when 
your team is winning. You don't even want to get up for dinner. You 
want a TV dinner, because you want to keep watching. As with sleep, 
you are reluctant to come out of it, and you are so enthusiastic to go 
into it. Why? It means the island in between must be a happy island. 


It is a happy island. 


This happiness, is it because of your knowledge? No. Is it a product 
of your skills? Is it from the big house you have or the boat you are 
going to get? No. Is it coming from the important job you have, or 
the business? No. Or from your children, etc.? No. Then from 
what? It is from nothing else. I won’t say it is from nothing, but from 
nothing else. Nothing else means nothing except what is left out. 
What is left out? Atma, myself. That is the ananda. What is left out 


is yourself alone. You are the source of ananda. In fact, you are 


ananda. And if you are happy without any of these things, everything 


is a plus. If you are nanda, everything becomes a plus because 


nothing is going to make you different. You are what you are. 
Nothing can sully it; nothing can touch. This is the truth about 


yourself. Therefore, ãtma is not only consciousness. It is nanda, it 


is limitless. 
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Consciousness has no height; it has no width. From consciousness, no 
object is away; nothing is away. What is the distance between space 
and consciousness? Is there a distance? If there is a distance, that 
distance is space. When you think of space, it is consciousness. 
Space is consciousness, but consciousness is not space. Time is 
consciousness; consciousness is not time. And in time and space is 
the whole universe, so the whole universe is consciousness, but 
consciousness is not the universe. And consciousness is like 
consciousness. It is unlike everything else and everything else 
depends it. It is this limitless you experience in deep sleep and also 


while you are awake, whenever you are happy. 


Please understand this one thing. Some people say that between 
desires, you become happy. Between the fulfillment of one desire and 
the rise of another desire, you become happy. But there is no such rule 
at all. After fulfilling a desire, you can also be unhappy. And you 
need not fulfill any desire to be happy. Look at this. Every human 
being is like a teabag. Why, you may ask. Because you know his or 
her strength, only when he or she in hot water. You laughed. What 
desire did you fulfill? None at all. You didn’t fulfill any desire. 
Please understand. That means you need not fulfill a desire to be 
happy. That means you need not change to be happy. That means 
you are happy. Experiential happiness only reveals your fullness. To 
whatever degree happiness is there, to that degree, your own fullness 
is revealed. Therefore, it has nothing to do with the world. It is not 


going to be disturbed by the world. 
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The perception of the world cannot destroy happiness. In fact, 


perception of the world is an addition to fullness—an addition without 
any addition. I consider it a value addition. It is something like this. 


Coimbatore became a big textile center like Manchester. How? 
Originally agriculturists were growing cotton in this area. They 
would sell it to some people who would gin it. Then they thought that 
they could do the ginning themselves and get the profit from that. 
This is called value addition. You sell the same cotton, but the seeds 
are removed so the value is greater, and you can also sell the seeds for 
cattle feed or cotton seed oil. Then, the ginned cotton is sent to 
somebody for spinning. So they thought, "Why don't we also spin the 
cotton? Another value addition. The same cotton you gin and then 
you spin it and sell the spun cotton. Then it goes to the weaving 
factory. Eventually you add a weaving unit and sell the woven cloth. 
It is all value addition, the cotton remaining the same. Similarly, you 
are already 4nanda. And you have a mind—a value addition. Having 
a mind means there is a world also, which you are objectifying. 
Another value addition—the same nanda, plus a value addition. The 
whole world, jagat, is a value addition—nothing else. There is no 
addition, it is only a value addition. Therefore, already you are full 
and the world makes life colorful. It’s purely a value addition. There 
is no real addition. That is why the Upanisad says purmamidah 
purmamidam—that is whole and this whole. Whole plus whole is 


still whole. The world, the jagat, is purely a value addition. Therefore, 
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the subject-object perception doesn’t in any way stand between your 
happiness and you, because the whole thing is you. This is the vision 
of Veda. It has nothing to do with emptying your head, as so many 
people maintain. “Remove your thoughts; you will be happy.” This is 
just nonsense—top to bottom—all nonsense. Consciousness, Cit, is 
the nature, svarupa, of 4tma, yourself. Ananda also is the svarūpa of 


atma; existence, sat, also is the svarūpa of 4tma, of you. 
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nāvirato duscaritannadsanto nasam@hitah | 
ndsantamanaso va’ pi prajidnenainamapnuyat 


Neither one who has not withdrawn from bad conduct, nor one 
who lacks sense-control, nor one whose mind has no 
concentration, nor one who is not integrated can attain this Self 
through knowledge [Kathopanisad 1-2-24]. 


This verse talks of the prerequisites to gaining knowledge of the Self. 
One has to attain successive degrees of devotion that will lead to discovering 
this knowledge. Here, we are told of how it is possible to acquire this 


devotion and thus gain the Self. 


Duscaritad na aviratah, this self cannot be attained by one who has 
not refrained from wickedness. Duscarita is evil conduct, the violation of 
the basic values of life. Sat-carita is good conduct based on the values that I 
expect of others. I expect others to be kind to me, and loving to me, to be 
forgiving, compassionate, understanding, and accepting of me. I do not 
want other people to hurt me, cheat me, or lie to me. Others also have 
similar expectations of me and do not want me to hurt them, cheat them, or 
lie to them. They expect me to like them, love them, accept them, and be 
kind and compassionate to them. I know that what I expect of other people 


is what they expect of me as well. 


Positive values such as kindness and compassion, or non-violence and 
truthfulness are the universal expectation of all living beings. Everyone has 
love for these values because they are the very nature of the self, and there is 
a natural love for the self. Therefore, whenever I conduct myself in 


accordance with these values, I am conducting myself in harmony with my 


own self. On the other hand, whenever I violate these values, I am in effect 
violating my own self. This results in the squandering of my energy. I may 
not recognize it, but whenever I go against the values, I am hurting myself. 
There is a slight trauma every time I tell a lie. A little hurt, a little damage, 
so slight that I may not even notice it. Yet, years of accumulated trauma add 


up to depression and other kinds of problems. 


It is easy and tempting to violate the values, but it is a self-hurting 
way of life. It is very convenient to take the easy way out, getting away with 
less effort. There is a tendency to get as much as I can with as little as I can 
put in. If I fall prey to that tendency, it will become stronger and stronger. 


It will take over and soon I will become a habitual liar or violator. 


Na asantah. Another impulse that we have is seeking sense 
gratification. We have a natural fascination for sense objects. Self- 
knowledge is not available to one who has not restrained the sense organs 
from indulging in the sense pleasures. Vedanta does not say that we should 
not enjoy the sense objects at all. It only cautions that there should be 
moderation in all activities involving the sense objects. In the Bhagavadgita 
[6-17], Lord Krishna refers to one who has moderation and a sense of 
proportion in whatever he does: yuktahdravihdrasya yuktacestasya karmasu. 
He is described as one who is moderate in Ghara, vihdra and karma, eating 


and other activities, and alert with reference to one’s duties. 


The one who wishes to gain self-knowledge must have the ability to 
refrain from the temptation to indulge in sense pleasures. The one who 
cannot do that will not gain the knowledge because his senses are outwardly 
directed. He is too extroverted and gross. There are those who are given to 


sensuous impulses, who indulge in the sensory pleasures not recognizing 


that they are on the path to self-ruin. The Upanisad says that neither the one 
who has not refrained from evil conduct, nor the one who has not restrained 
the sense organs from the temptation of the sense pleasures can attain the 


self. 


Na asam@hitah: Another necessity is samadhanam, steadiness of the 
mind. One whose mind is agitated or distracted cannot gain the knowledge 
of the self. It is necessary to have a mind that has focus or steadiness. The 
Upanisad talks of the need for samadamddi-satka sampatti, the qualities of 
Sama, dama, uparati, titiksā, Sraddha and samddhanam'. We require the 
mind to focus upon the self. This happens only through deliberate practice 
and we have to make the effort. Just as a deliberate effort is required to see 
that we follow the values and restrain our senses from indulging in sense 


gratification, training the mind to retain focus also requires effort. 


Japa or repeating the name of the lord is an excellent means of 
cultivating focus of the mind. The steps of astānga yoga viz., Gsana, 
pranayama, dharand, and dhydnam, are also very helpful in developing 
concentration. In our daily activities, we have to set aside a certain time to 
practice the concentration of the mind. This should not become a 
mechanical exercise, but be a purposeful activity that is centered upon the 
Lord. Therefore, practice repeating the name of the Lord, as opposed to 
looking at a flame or something like that. A general level of alertness also 
helps because when we habitually do certain things for years, we begin to do 
them mechanically and without paying attention. We should watch for this 


and guard against becoming mechanical, or impulsive, and restrain the mind 


' Control or mastery over the mind is sama. Control of the external senses of perception and action is dama. 
Strict observance of one’s own duty is uparati. The endurance of heat and cold, pleasure and pain, etc. is 
titiksa. Faith in the words of the guru and the scriptures is sraddha. Single-pointedness of the mind is 
samadhanam. 


from meandering or wandering. The mind is susceptible to all this and we 
have to learn to deal with it and train it to develop focus. The sixth chapter 
of the Bhagavadgita deals with the practice of developing concentration of 


the mind. 


When the mind acquires concentration or single-pointedness, one 
likes to enjoy the experience of peace or silence within oneself. Enjoying 
the pleasure of the concentration of the mind is rasa-dsvada. However, this 
is seen as being an obstacle to gaining self-knowledge because one may stop 
at that point, or use concentration of mind; to develop other powers. This 
verse says that one should become free from the desire to gain any other 
benefit of the concentration of the mind; one should only want knowledge 
and nothing else. This is called devotion, yamevaisa vrnute [Kathopanisad 


1-2-24], the one who chooses the Lord. 


The first level of devotion is the deliberate choice of making Lord our 
priority in life. What is meant by choosing God in our life? Choosing God 
means living in accordance with the nature of god. It is sat-carita, good 
conduct, or refraining from violating the values. The second level of 
devotion lies in restraining the sense organs from sense indulgence. God is 
within, and therefore, to the extent that the sense organs and the mind are 
abiding, I am worshipful. The third degree of devotion is developing 
concentration of mind, making it free from its habitual wandering or habitual 
distractions. When one reaches the fourth level of devotion to the Lord, one 
is able to refrain even from that pleasure which comes from concentration, 
and contain the temptation to use that concentration for acquiring some 
mundane powers. All these are distractions that come in the way of 


devotion, to the Lord. 


A person who has overcome all manner of distractions, who enjoys 
the purity and concentration of the mind and is totally dedicated only to the 
knowledge of the Self and nothing else, will definitely gain the knowledge, 
prajndnenainamapnuyat. He is qualified to discover this knowledge, 
prajnhanena, and the proper means of knowledge, sravanam, mananam, and 
nididhyasanam, will thus become effective. Yamevaisa vrnute, he who 
chooses the Lord or atma or the Self and lives a way of life reflecting that 
choice gains the knowledge of dtma’. 


OK 2K KKK 
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Satsang with Swami Dayananda Saraswati 


Arsha Vidya Gurukulam 


Difference between spiritual problem and 
psychological problem ' 


Question 


Swamiji, how can we tell the difference between a deep spiritual problem and a 


psychological problem? 
Answer 


An example of psychological problem, I would say, is finding that I am sad for no 
reason. Or, suddenly, I find I am panicky. Or, if there is something a little strange 
or overwhelming, I feel threatened. Perhaps I cannot be in crowds. I shy away 
from people. Or I may be afraid of authority which may be connected to some 
childhood problems or some parental problems. These are all psychological 


problems. 


A spiritual problem is seen in someone who has solved all these psychological 
problems, for the most part, but who is still sad. He or she is considered to be 
“normal,” can interact well with people and so on, but is subject to his or her own 
yo-yo emotions—now high, now low. This is because down below, there is 
always a self-image which is as good as the body-mind-sense complex. 


How then are we going to solve the problem? There is a legitimate fear, legitimate 
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anger, legitimate sorrow—‘legitimate” because society has accepted them as 
legitimate. Modern psychology says that anger is normal and that one must be 


angry if a particular situation warrants it. Similarly, there is “normal” jealousy and 
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“normal” sadness. Because they are “normal,” there is nothing wrong with them. 
These we solve spiritually. Vedanta says there is no such thing as “normal” 
sorrow. The use of the word “normal,” then, marks the difference between 


psychological and a spiritual problem. 


Vedanta can resolve a problem if the mind is more or less normal. But, if the mind 
is abnormal, Vedanta cannot help because the person cannot handle the subject 
matter. It will not take hold. If, however, the person is unable to grasp what 
Vedanta is saying, but stays with it and follows all the attitudes and values 


properly, then it can help. 


Vedanta itself has its own approach to psychology, normal psychology, that is. It 
is raga-dvesa (likes and dislikes) psychology and includes prayer, meditation, and 


an understanding of values. If a person stays with it, follows it all properly, it can 


help. I consider this to be the best approach. 


On the other hand, Vedanta has no answer for abnormal psychology. It cannot 
help people who are schizophrenic, for example. It will only confuse them, in fact, 
and is therefore detrimental. This is why, originally in India, and still today, there 
are those who will not teach Vedanta to just anyone. Only when the guru is 


satisfied that the mind is prepared will he teach the person. 


It was a common practice, one that is still used today, that when a man with 
unprepared mind came to a teacher in Rishikesh, in the north of India, the teacher 
would send him on foot, to Rameswaram, which is in the deep south. He was told 
to go and come back—without money. “Then I will teach you,“ the teacher would 
say. The idea was that by the time he came back, he would be normal—if he came 


back. 
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From the north to the south of India is some thousands of miles so that it takes 
about five years for a man to return. And anything can happen to him on the way, 
even matriage. That, too, is “normal,” especially if he does not have very much 
detachment towards the world. Or he may become so abnormal that he ends up in 
an institution. He may even try to find another guru who will teach him 


immediately. Either way, the teacher who sent him on this journey is satisfied. 


! Published in Arsha Vidya Gurukulam 3“ anniversary souvenir, 1989. 
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CRADDHA! 


Swami Dayananda Saraswati 


The Vedas are revelations of Evara. In accepting this, there is a certain faith 
involved. But it is not a blind faith. If anyone tells you that God has sent someone 
down to save you from damnation, you have to believe this person. Somehow he 
makes you buy that idea, and then appoints himself as the saviour by saying, 
“God sent me down to save you.” This is all a belief. That is why some of these 
religions that are fundamentally committed to these kinds of beliefs are called 
Faiths. 


We cannot speak of the ‘Hindu Faith’. It is Hindu dharma, vaidika-dharma. There is 
a reason for that. Any belief we have has certain supporting arguments, though 
not proving arguments. This is called crutyanukula-tarka, a reasoning that is 
conducive to assimilating what the Vedas reveal. | can cite a few things. For 
instance, the jéva, the individual, survives death. The j&/a departing from the 
body is not seen because it is subtle. If the jéva departing from the body were 
seen, you would push the jéva back inside. So that the ja survives death is a 
belief. But it has supporting arguments. 


We know that matter conserves itself. No one can destroy matter, much less 
energy. They are always in one form or the other, and there is not much 
difference between the two. They are convertible. No one can destroy an ounce 
of matter and no one can destroy a quantum of energy. We have this much 
knowledge. My physical body is not a mere matter-energy vesture. | am a 
conscious being who is conscious of matter and energy. | am the one who is 
conscious of matter in the form of particles, of atoms, and of energy in the 
electrons. Therefore, how can it be construed that the conscious being should 
come to a total decimation? When these two, matter and energy, are not 
destroyable, the third one, the conscious being, need not be assumed to be 
destroyed, until otherwise proved. So, if matter and energy cannot be destroyed, 
the assumption that the conscious being also can survive is an argument to 
support the Cruti’s statement that the jéva surives the death of the body. 


The next belief is that the jéva reincarnates. It need not necessarily be here, on 
this planet. It can be anywhere in the universe; there are many lokas. This also is 


1 Edited excerpt from Exploring V edanta, Arsha Vidya Research and Publications, Chennai, 2006 
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an acceptable belief, one that is not unreasonable. 


Weall have a certain experience of luck and bad luck. Everything we talk about 
has a cause and effect relationship. A particular phenomenon exists because 
there is a cause. We are certain about it. The water in the kettle is hot because it is 
sitting on a hot plate. You got the bus today, but you missed it yesterday. When 
your turn came the conductor said ‘right’. It was right for the conductor, but not 
for you. For you everything was wrong; you stood there stranded. Missing the 
bus is everybody’s experience. Now and then getting the bus is also everybody’s 
experience. This luck, being at the right place at the right time, shows that there 
is something else also working for you, besides your effort. That something else 
working along with your pursuit is called karma. When we introduce karma, it 
means that the past has come. Past karmas are adafta, not seen, but have a basis in 
castra. That means there is ajé/a who incarnates. 


There are highly documented freak cases where children remember their past 
lives. In one case, a three-year-old child said to her parents, 


“| want to go to my house.” 

“This is your house.” 

“No, | want to go to my house, my husband's house.” 
“What? H usband’s house?” 

“Yes. | met with an accident; that is the house.” 


Then, indications like name, location, etc., are all given and then they are 
checked; they find an eighty-year old man of the name given who did lose his 
wife in an accident. These kinds of cases are well documented by people who are 
supposed to do research following all the norms. There are books on this subject. 
Even western scholars and psychologists have done research in this area, but 
none of them has conclusive proof; all of the evidence is supportive. 


We accept the Vedas as a means of knowledge because it has come from Evara. 
The karma-kaéoa, the first portion of the Veda, talks about sadhana-sadhyas. means 
and ends. It talks about unknown means for Known ends. For instance, wealth, 
progeny, rains are all known ends for which we have unknown means. We do 
know certain means, but those means are not adequate. The Vedas reveal the 
unknown means that are in the form of rituals. A rituals is a form of prayer. 
These rituals will remove all obstacles coming in the way of our efforts. Thus, we 
have unknown means for known ends. The results of prayers can be checked. For 
instance, you can do yaji as, fire rituals, like kar&é and japas, chants, like V aruéa 


www.avgsatsang.org 


Japa and bring about rains. Rains do come. You cannot conclusively say that the 
rituals and the rains are unconnected. Again, these are all supporting arguments; 
you cannot prove it definitively. 


The Vedas further talk of Known means for unknown ends. You do something 
good for the society. For instance, you help people affected by tsunami. These are 
all altruistic activities, charitable activities and they are the known good things 
that you do. There is puéya for all this. Puéya is adafida, unseen, by you. Because of 
puéya, you get into some favourable situations in life. If there is no particular 
mention in the castra of a specific result for any karma, there is a general blanket 
rule that the result is svarga, heaven. 


Then the Vedas reveal both means and ends that are unknown. It says that if you 
perform jyotifdoma-yaji a, you will go to svarga. | cannot say anything to prove 
that this is not true. That itself is good enough for the Vedas to be an 
independent means of knowledge. 


Now the same Vedas reveal in the upanifads: “You are Evara who is the cause of 
this entire jagat.” In this there are two possibilities. Either what the castra says is 
wrong, is blasphemous, or what the castra says is not understood. If you say it is 
blasohemous, you have no craddha. If you say, “Maybe it is saying something 
that | do not understand”, then it is craddha. Castra does not simply say, “This five 
feet seven inch person weighing one hundred and sixty pounds who is the father 
of two children is Evara.” 


Castra has a certain teaching, a certain methodology of communication. The guru 
tells the disciple, çiñya, “All that is here is only one; there is no second thing.”? 
The disciple says, “You tell me there is no second thing, but you are there, | am 
here, and so we are two. Minimum two are there already. If two are accepted 
everything else is accepted.” Here, the castra has a vision that includes this 
division, that includes this subject-object difference. 


The fact that the castra says that there is no duality shows it accepts the seeming 
duality; otherwise it will not say there is no duality. The negation itself shows 
that the castra sees the duality very clearly. Therefore, in spite of this subject- 
object difference that exists, the truth is revealed as non-dual. How is one going 
to negate this? To negate this, one has no arguments, really. 


Castra reveals that there is a reality, Knowing which everything is as well known. 


2 N eha nanasti kii cana (Kachopanifad 2.1.11). 
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In fact it says, “Everything is known.” | am making it “Everything is as well 
known.” If | say, that everything is known, you will immediately ask me, ‘Will | 
know French?“ That is why | say “as well Known, as good as Known”. 


In the Chandogya U panifiad, Cvetaketu, who had just then returned from his stay at 
the gurukula, asked his father about this one thing. He was someone who 
thought, “I have studied everything.” His father called him and asked, “Did you 
ask your teacher for that knowledge gaining which everything is known?” 
Cvetaketu Knew that his father was a vidvan, a scholar, and that he was asking a 
pertinent question. He replied, “My teacher did not know this.” The assumption 
here on the part of Cvetaketu was, “Had my teacher known, he would have 
definitely taught me, for | was the best student. He did not teach me. Therefore, 
he did not know that.” His father must have given him a stern look because, 
though there is no other mention in the castra, Cvetaketu then asked, “Is there 
such knowledge?” 


Just look at this. Suppose out of clay different types of earthenware, such as pots, 
jars, lids, cups and so on, are made. You can count them as one, two, three, four, 
etc. They are many. Now, | am holding two pots in my hand. If you count them 
as earthenware, then two different things are there. If you count clay, how many 
clays are there? There is only clay. Now, | am adding one more pot on my hand. | 
have three pots—three indicates the plural in Sanskrit—still, the clay is one. 


You say, “This is a pot.” If | ask you just one question, you are in trouble. Now, | will do some magic here. | am holding 
this pot in my hand. Suppose | ask you, “What is in my hand?” You say, “It is a pot.” | say, “It is clay.” Since you say 
‘pot’, | ask you, “What is the weight of this pot?” Whatever weight you say, it is the weight of clay. Therefore, you have a 
pot that has no weight. You have a pot that | cannot touch. The touch of pot is the touch of clay. What | touch is clay, 
what | hold is clay. Tell me, “Where is your pot?” 

“Swamiji, the pot is on the clay.” 


“How can it be on the clay? If it is on the clay then | should be able to remove it 
like this flower that | keep on the pot.” 


“No Swamiji, itis in the clay.” 
“No, in the clay is only clay.” 
So it is not on the clay, it is not in the clay. It cannot be off the clay either. So 


where is the pot? This is real magic here. In any other magic, the hand is quicker 
than your eyesight. This is our afis’ magic; hold the pot and dismiss the pot. 


Even though there is no object for the word ‘pot’, still there is some form that 
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holds water. You cannot dismiss the pot totally. Therefore, you have to say, “The 
pot exists.” But it is not a substantive. It is anama-rupa, a name and form. Pot is 
not an object as such; pot is only a form. That is why you can use the word for a 
belly too and say ‘pot-bellied’. 


A form is not a substantive; it is not a dravya, an object. Therefore, pot becomes 
an attribute of clay. Can you say that wherever there is clay there is the pot 
attribute, potness? No. Therefore, it is an incidental attribute to clay. This is sara, 
creation. Cvetaketu was convinced, “If | understand one thing made of clay, | have 
understood all that is made of clay. Ah, that is true because, what counts is only 
clay, nothing else counts. Everything made of clay is counted.” This is the 
illustration given in the U paninad. 


In the same way, if there is one thing out of which everything has come, by 
which everything is sustained, unto which everything goes back, then if that one 
thing is understood, everything is as well understood. Everything else becomes 
an attribute to that one thing. This ‘everything else’ includes your body, mind 
and senses. 


If one understands this even vaguely, that is enough to begin the study; that 
glow is enough to become a flame. Vedanta talks about what is already there 
that is the main thing, Knowing which everything is as well known and gaining 
which everything is as well gained. That means the gain is of the ultimate. What 
it says, is to be understood. 


What is to be gained here in terms of knowledge is something for which the 
means of knowledge is Vedanta. 

“Swamiji, can you prove it gives me knowledge?” 

“Yes, | can prove it gives you knowledge.” 

“What is the proof that it can give me knowledge?” 

“You do not require a proof for a means of knowledge. You have to use the 
means of knowledge to prove that it is a means of knowledge.” 


Here, | give an example for this. Suppose, there is a person who was born blind 
and has never been able to see. But his blindness could be corrected by a surgical 
procedure available in the USA. The Rotary Club and the Lions Club together 
sponsored him to go to New and undergo the surgical procedure. When 
everything was over, he was kept blindfolded for two days. Then the doctor 
came and removed what was covering his eyes and asked him, 


“Hello, please open your eyes.” 
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“Doctor, | will not open my eyes.” 

“Why?” 

“You prove that my eyes will see, then | will open them. Suppose they do not 
see, my heart will stop. Therefore, you have to prove to me that my eyes will 


How can one prove this? There is no proof. The eyes themselves are the means 
for visual perception. To see whether a means of Knowledge works or not, you 
have to use that means. There is no other way. You do not require any other 
means of Knowledge, and no other means can prove the validity of a given 
means either. What the eyes can do, only the eyes have to prove, other means 
cannot. That is why it is called a pramaéa. Therefore, the person has to open the 
eyes to see whether his eyes see or not. But this patient would not open his eyes. 
Then, the doctor called a special nurse to pin his hands to the bed, and used his 
fingers to open the eyelids. When he did so, the patient exclaimed, “Ah, Oh, Oh, 
|... .” What happened? The patient’s eyes see. 


That the eyes see, the eyes have to prove; that the ears hear, the ears have to 
prove. That Vedanta works, Vedanta has to prove. So the pot example is given 
and the possibility of gaining the limitless is established. Therefore, what the 
cruti says may be true. It has to prove itself, and what you need to do now is to 
allow the cruti to do the job. We cannot force a person to sit in the class. The 
person has got to decide whether he/ she wants to know or not. 


The subject matter of the castra cannot be the subject matter of any other pramaéa. 
Therefore, it cannot come from any given intellect; it can come only from Ecvara. 
If you look at the various means and ends of the karma-käëòa, the karma-käëòa 
can come only from kvara. If you look at the Vedanta castra also, it can come only 
from kvara. Whether it comes from Évara or not, it works for me and for you; 
that is enough. It works because it comes from E-vara. Otherwise it will not work 
because the subject matter is not available for other means of Knowledge. 


One also has to understand the nature of knowledge and Evara properly. Evara is 
all-knowing, he is all knowledge All knowledge already exists. No new 
knowledge is ever created by anybody. “If all Knowledge is Evara, then what 
about the pramaéas like the eyes?” one may ask. The eyes are only a means for 
you to gain knowledge. When the eyes, mind etc. remove the inhibiting factor, 
then one appreciates the knowledge that is already there. The pramaéa-pravatti, 
operation of a means of knowledge, such as eyes, etc., is for removing the 
inhibiting factor called ignorance. Therefore, for a j@&/a other pramdéas are 
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necessary. 


All pramaéas are only for aji ana-nivatti, removal of ignorance. Do not ask me, 
“Why is aji ana there?” You came along with ignorance. “Why did | come with 
ignorance?” If you did not come along with that, you would have come with all 
the wisdom. Or, you would not have been born at all. Therefore, one has to have 
craddha in the castra that it is a valid means of knowledge for removing ignorance 
about oneself. That is why Brahmaji tells A cvalayana, “craddha-bhakti-dhyana-yogad 
avehi, understand what the cruti says, with craddha, bhakti and dhyana.” The castra 
says you are already that which you want to be. Castra is the pramdéa for this. 
With the help of the castra you understand this. 


If what the castra says is valid, but we do not understand or we find it is saf- 
contradictory or other pramaéas come in conflict with it, then we need to resolve 
it. We have to take care of it. Suppose a scientist presents a paper propounding a 
new theory. His theory should not be self-contradictory and it should also not 
contradict what others have said in other disciplines of knowledge. Only then it 
is acceptable; it is accepted for the time being. 


Here also it is the same. The castra should not contradict whatever it says. If one 
upanifad says one thing and another one says something else, then which one is 
valid? Both the statements are from the same castra. If it is self-contradictory, it is 
not worth the consideration. What it says should also not contradict what other 
means of knowledge have to say. If castra says fire is cold, there is anya-pramaéa- 
kopa, conflict with another means of knowledge, namely pratyakna, perception. 
Castra does not say that. Therefore, there should be neither an external 
contradiction nor an internal one. That is how you have to understand the castra. 
This is how you establish a valid pramaéa. 


Suppose the castra contradicts, then what will you do? You will dismiss the 
castra, if you do not have craddha. If you have craddha, you will examine your 
understanding and will look at the whole thing again to see whether you have 
understood it properly. Craddha is very important in this pursuit. Kaféa says’ in 
the Géa, “One who has craddha gains this knowledge”. 

Castra will appear to contradict itself in many places. For instance, in one place in 


the Géa, Kaféa praises karma-yoga saying, “Karma-yoga is better than karma- 
sannyasa”* and asks Arjuna to fight. Elsewhere, he praises knowledge saying, 


3 Craddhavan labhateji änam (G éä 4.39). 
4Tayostu karma-sanyasät karmayogo viçi ñyate (G 4a 5.2). 
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“There is no purifier equivalent to knowledge”. There appears to be a 
contradiction here. In another place® K aféa says, “Arjuna, you become a yogi.” To 
what yoga is Kaféa referring here? Does he mean karma-yoga or dhyana-yoga? 
Arjuna is asking questions because he himself is confused. Kaféa seems 
committed to confusing Arjuna. No. Until Arjuna understands Kéféa confuses 
him. If you look at it properly, there is no confusion. How can we look at it 
properly? Already we go about with a confused mind. How can we look at it 
properly? 


When we say that castra is the pramaéa, what goes along with the castra is also 
included in it. It is a package deal. We have to understand the package here. 
First, for looking at the castra as a means of knowledge, craddha is inevitable. 
Then, along with the castra you get a guru also. Guru and castra go together. If the 
castra has to bless and reveal its meaning to you, you require a guru. So cruti says 
elsewhere: “Go to a teacher who is well-versed in the castra, and who is not 
committed to anything else except Brahman.”” That is why Acvalayana goes to 
Brahmaji and gets this knowledge right from him. Whatever Acvalayana got is 
right from Ecvara. So it is valid knowledge. The akhyayika, story, is for revealing 
the validity of the knowledge. 


To understand a book, you require the tools for understanding. The primary tool 
for understanding a book is the intellectual infra structure, which is mainly the 
language. Unless you have the language you cannot understand what is written 
in that language. Then, you require a certain aptitude to understand. If it is a 
book that presupposes certain preparation on your part, you require that also. 
You require covering a syllabus in order to read that book. Unless you cover the 
syllabus leading to this point, the book will not make any sense to you. Just as 
you have to cover a fourth grade book in order to understand the fifth grade 
book. Therefore, you need to complete the syllabus. 


Here one can raise an objection: “The subject matter is simple. It is myself alone. 
So all that is required is language. If | have the language, why do I have to havea 
guru included in the package? Why should | buy this guru idea along with the 
castra?” 


It looks as though it is some kind of a trick that the gurus play. Like a union 


5 Nahi ji anena sadacam pavitram iha vidyate (G éä 4.38). 
®Tasmat yogébhavarjuna (Géä 6.46). 
7Gurum evabhigacchet ... crotriyaa brahma-nificham (M uédakopanifad 1.2.12). 
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leader who creates a problem and then appoints himself as the problem solver, 
the gurus say that the castra is the pramaéa to know about oneself, and then 
appoint themselves as the only people who can teach what the castra says. It is 
not so. | have many arguments for the necessity of a guru. 


If we look at the Géa, the first few verses of teaching have nothing much to 
convey. Then this verse® comes: “nasato vidyate bhävaù näbhävo vidyate satau...” In 
this, the meanings of the word ‘sat’ and the word ‘bhava’ have no difference really 
speaking. Both have the same meaning, coming from the root bhu, sattayam, in 
the sense of ‘to be’. Both being synonyms, they will naturally confuse someone 
who reads this verse. The literal meaning of the above verse is: “What is non- 
existent has no being, what is existent has no non-being.” So what exists has no 
non-existence and what exists not, does not have existence. What exists, exists; 
what does not exist, does not exist. What can one understand from the above 
translation? Nothing. Some of the books will read only like this. People’s 
ignorance is the strength for the G éä teacher. 


To understand a given verse in the Géa, you need to understand the whole Géa. 
Unless you have the whole vision of the Gé&a, you cannot understand what is 
said in the individual verses. Even a verse like acocyan anvacocastvam...? you 
cannot understand properly. Then, unless you go verse by verse and grasp the 
meaning of each verse, you cannot understand the whole Géa. Thus, we have 
here anyonyacraya, mutual dependence: unless you cover the Géa verse by verse 
you cannot understand the whole Géa, and unless you know the whole Géa you 
cannot understand any given verse. 


This is like a person named Venkatraman, popularly called Venguttu, who has to 
be married. He was very well known, for he was slightly deranged mentally. The 
doctor advised that he would be okay if he got married. How to get him 
married? Unless he is well he cannot marry. Unless he marries he cannot get 
well. This is called a ‘catch 22’ situation. 


Similarly, unless you know the whole castra you cannot understand a given 
verse. You should know the whole thing. It is not possible to know the whole 
thing unless you go through it verse by verse. Therefore, you go to somebody 
who has the vision of the whole castra. But how did that person get the whole 
vision? That person got it from another person. How did that person get it? He 


3Géáä 2.16 
°Gda 2.11 
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got from another person. Who is the first person? 


The first person is the grammatical third person. In English the first person is ‘I’ 
but in Sanskrit the first person is Bhagavan. So you have to go to Bhagavan. There 
is no other way. Here too, in the Kaivalya U paniñad Brahmaji is the teacher. 
Brahmaji at least got it from Ecvara. You cannot ask, “From where did vara get 
it?” Ecvara is sarvaji a, all-knowing. Evara is the source of all Knowledge. The first 
guru is, therefore, the one who does not havea guru. Heis Evara alone. 


There is another reason for the need of a guru to study Vedanta. It is because 
Vedanta is a pramaéa in the form of cabda -words. You have to go sentence by 
sentence to understand a given passage and to understand a sentence you have 
to go word by word. What are the words? 

We have words that are verbs, nouns, adjectives, adverbs, prepositions, particles 
and articles. Words have only this much range in any language. When these 
words fall in syntax, they give rise to a sense and that is called the meaning of a 
sentence. It is really a miracle how a meaning of a sentence takes place. 


The Veda says, “You are Brahman.” | do not know what Brahman is. Now, | 
have a new word, ‘Brahman’. It is an unknown word. | come to know that 
Brahman is atma. Nothing is conveyed by these words. The teaching is meant to 
make you understand what Brahman is. Then one person will say: 

“Brahman is eternal.” 

“What is eternal?” 

“Eternal is immortal.” 

“What is immortal?” 

“It is limitless.” 

“What is limitless?” 

“Limitless is existence.” 

“What is existence?” 

“Itis reality.” 

“What is this reality?” 

“It is divine consciousness.” 

“What is this divine consciousness?” 

“It is Supreme consciousness.” 

“What is supreme consciousness?” 

“It is bliss.” 
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“Which bliss?” 

“It is B capital bliss. This is spiritual BLISS, not ordinary bliss.” 

So, words aresimply piled up here. It is similar to the following words: 
“What is Brahman?” 

“Brahman is thatha-botha.” 

“What is thatha-botha?” 

“Thatha-botha is gagabuga.” 

“What is gagabuga?” 


10 


“Gagabuga is chacha-bucha.” 
“What is chacha-bucha?” 
“Chachabucha is lodaloda.” 


| can go on and on. If somebody talks like this we dismiss him. But when 
someone teaches Brahman as ‘supreme, divine, immortal, consciousness which is 
all auspiciousness and purity and is BLISS’, we say, “He talks big, he talks on a 
high level.” These people also say, “Brahman is ever liberated and you have to 
realise it.” What is realisation? The first thing you should realise is you went to 
the wrong person. 


You require a teacher who knows the castra because it is not cabda-vacya, the 
direct meaning of any word. If it is cabda-vacya, then it is easy for you to 
understand the words; you require only cabda-ji ana, knowledge of the meaning 
of words. If you have the language you will be able to understand, because the 
subject matter is something available for you to understand through words. But 
here it is not cabda-vacya. 


Words like ‘eternal’, ‘immortal’, ‘divine’, ‘supreme’ etc., even though they 
belong to language, are not common; they are not something we understand. 
What is eternal is not something to be realised, but is to be understood. It is 
jl ana. But how does one understand? You do not understand what is eternal by 
hearing the word ‘eternal’ or repeating it eternally. 


The meanings of these words have to be unfolded. Therefore, you require a 
teacher to handle these words, not merely state the words. A teacher, coming in 
the tradition, handles the words in such a way that the words really help you 
appreciate ‘what is’. What is being conveyed is limitless and that is not available 
as the meaning of common words, known words. Still words have to be used to 


10 The words that appear in the dialogue are mere jugglery of letters. 
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convey, and therefore, words are employed to deliver. 


How are they employed? You create a situation in which the words can no 
longer have the commonly accepted meanings, and at the same time, they have 
their own content. Suppose, | use the word ‘satya’. Satya means asti, is. By the 
word ‘is’, you know it to be that which exists. Generally, our concept of existence 
is in terms of time. Existence, as we understand it, is bound by time. “He exists 
but he is not here” means he is elsewhere, in another place. If he is not in another 
place either, it means that he has passed away, he has gone to heaven. Heaven is 
a loka, a place, so existence is also bound by place. Therefore, our concept of 
existence is always in terms of time and place. 


Now, we want to convey that Brahman exists, but this existence is unlike our 
understanding of the word ‘exists’. It is not bound by time and place. Everything 
else is bound by time and place. It is all cabda-vacya. Brahman is not cabda-vacya. 
Brahman is cabda-laknya, the implied meaning of the word. Hence, we retain the 
root meaning of the word ‘satya, exists’ and remove all the conditioning factors, 
like time and place, by using another word ‘ananta, limitless’ in apposition. Thus, 
the reality is conveyed by the word satya, and at the same time, it is not the direct 
meaning of any word. So this is a thing to be conveyed by a teacher, creating the 
proper context. 


The teacher creates this context and then makes the words convey only the root 
meaning of ‘asti, exists’ without the concepts of time and place that we normally 
attach to the word ‘asti’. This is the special handling of words. How does the 
teacher come to Know about this? He knows because he had exposed himself to 
the teaching. He is called a crotriya. If anyone says, “I am a self-taught teacher”, 
tell him to keep the knowledge with himself. We should keep away from such 
teachers. This is not a matter for self-learning. 


One may ask, “What about Mirabai?” Mirabai had her own guru. She had 
understood the truth. Her songs do indicate her understanding. She talks about 
her own guru. Some people do not need a regular gurukula stay because of their 
head start, a certain understanding with which they come. They require only 
brief teaching to get easily connected to whatever they had started with. Lord 
Kaféa says that such people get connected to what they understood in their 
previous birth”. One does not quote an exception such as Mirabai. “If Mirabai 
gained knowledge by herself, why not 1?” Never quote an exception. 


"Tatrataa buddhi samyogaa labhate paurva-dehikam (G éä 6.43). 
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Now you understand that craddha implies a conviction” that the sentences of the 
castra are valid, whether one understands then or not. If one does not 
understand, one looks into the castra again and reconciles all the differences. 
Therefore, one uses anukula-tarka, conducive reasoning, to help one understand 
the castra. One does not use reason to dismiss the castra. This is craddha. If 
craddha is there, then your knowledge of grammar, Knowledge of language, 
knowledge of other disciplines will all help you understand the castra. If craddha 
is not there, then all these will only distract you and keep you away from the 
castra. Whenever an occasion arises, Cai kara says in his commentaries, “castra- 
acarya-upadecam anu, following a teacher’s teaching of the castra.” Cai kara always 
refers to both castra and acarya together. So castra is taught by an acarya. At one 
place” Cai kara says, “Even if a person is a great scholar in the castra, he should 
not inquire into Brahman without the help of a guru.” Therefore, Brahmaji said to 
A cvalayana, “craddhaya avehi, know through craddha”. 


12 Castrasya guruvakyasya satya-buddhyavadharaéa sa craddha... (Viveka Cudaémaéi 26) - The conviction 
that the castra and the words of the guru are true (is said to be craddha). 
B Castraji opi svatantryeéa brahmanvefiaéaa na kuryat (M uédaka Bhäñya 1.2.12). 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
On Stress, Self-acceptance and Desires 


Question 
How can we overcome stress caused by uncertainty? 
Answer 


Stress is caused not only by anxiety, but also from our unwillingness to face 
the unpleasant. If I am willing to face the uncertain results, then there is no stress. 
The conflict in our mind arises not only from this uncertainty, but also because of 
yearning for certain results. Graceful acceptance is accepting the uncertainty part of 
the results. In order to cope with the results we can say, “I did not control it. It is 
controlled by the laws of the creator. God has given me this result.” Adding this 
religious or devotional element enables us to deal with an unfavorable result more 
easily. Lord Krishna says “tasmdadapariharye’rthe na tvam Socitumarhasi’, 
therefore you should not grieve over that which cannot be altered (BG 2-27). In 
short, it calls for preparedness for whatever comes because we cannot change it 
anyway. There is no point in dreaming about the things that you cannot control. It 
is not so simple for us to accept failures, especially because there are so many things 
at stake. Your job is very important, finishing the graduate school is very important, 
and so on. These are not ordinary things and that is why it is not that easy for us to 
take things as they come. But however important they are, we can not control the 
outcome, and it is best to take the results gracefully. Even if we don’t accept the 


results gracefully, we have to accept them anyway! 


Question 
Does self-acceptance lead to complacency? 
Answer 


Self-acceptance means being comfortable with your self as well as 
committing your self to change in the areas where some change is needed. The 
desire to move ahead is not through rejection of the self, but through acceptance of 
the self. While it is quite all right to be what you are, it is also all right to want to be 
better than what you are. Wanting to be wealthier, stronger, or more recognized is all 
right. When you create certain targets for yourself (e.g., ‘I want to be so and so’), it 
is with the thought that when you become so and so, you will be all right; because 
you believe that you are not alright as you are right now. But you are all right now. 


You will be all right whether you become ‘so and so’ or not. 
Question 


I dislike myself when I am not able to do well enough, and end up pushing 


myself. Is it okay? 
Answer 


Just because I am not able to do well enough, it doesn’t mean that I must hate 
myself. Neither is it necessary to push myself because I dislike myself. I can push 
myself, despite liking myself. Liking means understanding and accepting my 
limitations, and being aware that I should change in order to be better than what I am 
right now. There is an acceptance of myself even with my shortcomings and 
limitations. Acceptance could also help me to be committed to changing myself, so 


that I could be a better person. 


Question 
What is the best way to control our desires? 


Answer 


Rather than looking at it as control, the Vendantins are more inclined to 
understand our desires and then decide whether it is worth being fulfilled or not. As 
soon as a desire arises in my mind, instead of blindly going ahead and fulfilling it, it 
is very important that I ponder upon its usefulness. It would be good to evaluate 
whether fulfilling that particular desire is going to help me or hurt me; or plunge me 
into bondage or release me from bondage. Reflecting upon the desire to find out 


whether I would be converting a luxury to a necessity is also important. 


It is not that you should not fulfill any desire at all. In some cases, where a 
desire may be related to the necessities of your day-to-day living, it should be 
fulfilled. There could be other legitimate needs which require to be fulfilled too. 
But there are some needs that are cultivated: needs that are not really there, but are 


perceived to be needs. In these cases, we must probe deeply to assess our need. 
Question 

What is meant by the abandonment of rdga-dvesa? 
Answer 


Raga and dvesa (likes and dislikes), like any intruders come without our 
permission; because there is something that attracts them. If we find out their root 
cause and give them up, then it is inevitable that the rāga-dvesas will also disappear. 


This is what is meant by “rvdga-dvesas will abandon us”. 


As long as the ego exists, there is insecurity and I struggle to be at ease with 
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myself. With growing acceptance of my self, the raga-dvesas slowly leave me. Just 
as bacteria cannot breed in the refrigerator, so also radga-dvesas cannot find a 


breeding ground in an accepting self. 
Question 

Does being free of raga-dvesas make us indifferent? 
Answer 


Becoming free from likes and dislikes does not mean that we are indifferent. It 
only means that there is neither aversion nor attachment to anything. There is an 
acceptance of everything. For example, when I find a person to be dishonest, that is 
also in order. Once the rdga-dvesa is not invoked in me, I can appreciate the person 
for what he/she is. It helps me to go beyond the superficial level and see the 
essential goodness hidden in this dishonesty also. When I do not react, I will be able 
to appreciate this. Everything is all right in its own place. Ultimately, nothing really 


invokes from me any kind of hatred or aversion or partiality’. 


kkkkk 
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Satsang with Sri Swami Viditatmananda Saraswati 


Surrender and Freedom 
1 of 6 


We appear to be limited 


Freedom is very dear to us. Each one of us wants to be free. There is a natural 
love for freedom for the simple reason that freedom is our nature. There is love 
for one’s own nature; it is innate. Therefore, the love for freedom and happiness 
is natural because it is our nature. Unfortunately, we find ourselves to be not 
free, but bound. We find ourselves limited in many ways and we cannot accept 
our limitations. We cannot accept any kind of limitation in ourselves simply 
because limitation is also not our nature. Hence, there is resistance, a non- 
acceptance of any limitation. 


I find myself to be limited and bound by many laws. Very often, I find 
that I am not able to do what I want to do and that I am required to do many 
things, which I do not care to do. For example, I want to drive my car at 120 
miles per hour on a road where the speed limit is 65 miles per hour. I start 
speeding, but slow down when I find others suddenly obeying traffic rules and 
slowing down because of a patrolman nearby. Even when I am speeding, there 
is fear because there is a law and I find myself bound by the law. It seems like 
there are laws everywhere and in every field of life. For instance, there are laws 
that are evident at the dining table every day. These are the laws that determine 
what I should eat or should not eat. Very often, I am obliged not to eat what I 
like to eat because I am told that what I like is not good for me. Then again, I like 
to sleep late, but I am told that it is not good for me; instead, I am expected to 
wake up early, meditate, and exercise. I find that I am constantly required to do 
what I don’t care to do, and am restricted from doing what I would rather do. 
There seems to be tremendous control over my freedom. I always feel as though 
Iam bound and limited and I do not like it. 


We are limited in time, place, and attributes 


I find that I am limited in terms of time, place, and attributes. I know that 
I was born and that someday I will die. I do not like that; I do not want to die. 
When a person seems to want to die, it is because of some difficulty the person 
cannot overcome. There may be physical pain or some other insurmountable 
problem in life. If you remove those problems, that person will not want to die 
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either. Nobody wants to die. It is only out of helplessness that a person may say 
that he wants to die. Death is contrary to our nature. I find myself to be a mortal 
being and don’t like any of the messengers of death like old age, diseases etc. I 
do not like the process of aging. That is why there is a fascination for heaven 
where the devatas or gods, the denizens of heaven, always remain young. They 
do not suffer old age or death. We generally associate old age with helplessness 
and a proximity to death. That is why etiquette demands that we not ask a 
person his or her age. Nobody wants to grow old. These are some realities of 
life, which we call laws. There seems to be a resistance towards these realities in 


my mind. 


I am limited in place. The limitation is that I can be in only one place at 
any time. Very often I wish to do many things at the same time. It would be nice 
if I could be here at the ashram and also elsewhere. But that is not possible; in 
order to be in one place, I have to give up the benefits of being in a different 
place. Sometimes, I feel guilty that I am in one place and not at some other place 
where I should be. Therefore, I am aware that I am limited in terms of place. 


Being limited in my capacities is another limitation I experience. Many 
capacities are given to us: jñāna sakti or the capacity to know, icchā Sakti or the 
capacity to desire or to will, and kriyd Sakti or the capacity to act. However, these 
capacities are also limited. I find myself limited with reference to knowledge, 
regardless of how much I know. Even if I read the entire newspaper, I can never 
know everything that is happening in the world. Often, I find that people know 
more than I do in every subject. There is limitation in terms of my ability to act 
because my skills are limited. While I enjoy the power to know, to will, and to 
act, it is limited in scope. I am not happy with my limited capacities. 


We are not comfortable with our limitations 


There would be nothing wrong with limitation if I were comfortable with 
the fact that I feel limited, bound or controlled. Vedanta would then not be 
necessary. For instance, Vedanta is not necessary for animals because they seem 
to be comfortable being what they are. We human beings, however, need 
Vedanta because we are not comfortable with our sense of limitation or bondage 
and are constantly seeking freedom from it. Once we understand the nature of 
this bondage, we will understand the nature of freedom and see how surrender 
can become the means for freedom. 
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Our sense of limitation is due to ignorance 


Is this bondage a reality about me? Am I really limited or bound? Or do I 
merely feel that I am limited and bound? The answer is that the sense of 
limitation and bondage is not a reality about me. It is a notion, which has arisen 
because of a certain perception I have about myself. The perception is that Iam 
this body, mind, and intellect. My identification with the body, mind, and 
intellect gives rise to the perception that I am the ego, the individual being. This 
is my perception of myself. Vedanta teaches us that this perception is not a fact. 
The body we are not; the mind we are not, and the intellect we are not. We 
possess them, but these are but the means that are given to us in order that we 
may live our life and in order that we may grow and become happy; we are not 
them. However, we do not know this and take this body-mind complex to be 
our true self. In Vedanta, this is called adhyāsa, superimposition. We are born 
with this adhyasa, which is a product of ignorance. We are born ignorant. This 
ignorance is not merely an absence of knowledge; it also creates false notions or 
false understanding. 


In Vedanta, the example of the rope-snake is given to illustrate this idea: 
A piece of rope is lying in front of me. Because of inadequate light, I develop the 
notion that it is a snake. Seeing a snake where, in fact, there is a rope is called 
adhyasa or the superimposition of the snake upon the rope. In this, we take one 
thing to be something else. The snake is not a reality. It is a notion because the 
snake exists only in my mind; it is a subjective perception. However, if I do not 
know that it is false or that it is a delusion, it remains a reality for me. The snake 
is a reality for the one who does not know the reality of the rope. The perception 
creates reactions like fear. What is important for me, now, is not what it is, but 
how I perceive it. Similarly, I have false perceptions or notions about my own 
self. 


Ignorance brings about false perceptions 


The notion we all have about ourselves is that we are bound and limited 
beings subject to birth, growth, old age, and death. We imagine that we are 
limited in time, place, and attributes. Is this the truth? Am I perceiving myself 
as I truly am? Vedanta teaches that our perception of ourselves is incorrect. The 
reality is that I am a whole and complete being, ever pure and ever free. My true 
nature is wholeness, yet I see myself as being incomplete. My true nature is 
freedom, yet I see myself as being bound. My true nature is all-knowledge, yet I 
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see myself as being ignorant. My true nature is immortality, yet I see myself as a 
mortal being. My perception of myself is totally contrary to my true nature due 
to my ignorance. It is this ignorance, which brings about false knowledge and 
false perception. In the rope-snake example, there is not only the ignorance of 
the rope, but also the false perception of a snake. Similarly, in our case, there is 
not only the ignorance of our true nature, but also the false perception that we 
are incomplete, helpless, limited, and bound. 


I am born with these false perceptions. I have had this perception about 
myself from beginning-less time, in this on-going cycle of birth and death. There 
is thus no answer to the question as to when this ignorance actually began; this is 
how it is. There is no birth for this ignorance and therefore, there is no birth for 
this false perception. There has never been a time when we have known 
ourselves as we truly are. We have always taken ourselves to be limited beings 
and been trying to become free from this sense of limitation. 


False perceptions lead to dependence and sorrow 


I find myself to be an insignificant being trying to become significant. 
Even if I am king and worshipped in my own kingdom, the fact remains that 
nobody knows me outside my kingdom. I may be a great person in my own 
home, but the street dogs bark at me when I walk out of the house. The moment 
I begin to think I am somebody, something else happens to make me feel 
insignificant again. I don’t like my insignificance and I want to be significant. 
My whole life is nothing but a struggle to prove to the world that I am something 
or somebody. Vedanta tells me that all this suffering and sorrow has its roots in 
the false perception I have about myself being limited and bound. Nothing in 
the world can make me sad or unhappy if I did not have this false perception of 
myself. If I understand my true nature, there would be no cause for 
unhappiness. As Lord Krishna says in the Bhagavad Gita [2-11]: 


aaea Tea ATT | 

TATA agaaa WS: N 

asocyananvasocastvam prajfavadamsca bhasase, 

gatasiinagatasumsca nanusocanti panditah. 

You grieve for those who should not be grieved for. Yet, you speak 


words of wisdom. The wise do not grieve for those who are living or 
for those who are no longer living. 
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Whenever I grieve, it is for myself that I grieve. The grief or unhappiness always 
pertains to me, although I may think that it is because of something that has 
happened to somebody else. The sorrow is always centered upon the self even 
though I feel that someone else is the cause of my sorrow. Therefore, I try to 
correct or change the world around me so that I can become free from sorrow. 
As Pujya Swami Dayanandaji would say, “I am the problem and I am the 
solution.” Which T is the problem? The ‘I’ that has the wrong perception of 
itself is the problem. 


My perception is that I am a needy person. If my needs are fulfilled, I find 
myself to be a happy person and if they are not, I am unhappy. Whether or not I 
am happy or comfortable is determined by the world around me. If it obliges me 
by fulfilling my needs, I am happy. The world becomes important to me because 
I am seeking happiness and security from the world. The world may not 
necessarily be a kind and supporting place. There cannot be kindness where 
there is competition; for every winner, there are many losers. Thus, I am not free 
to decide whether I am happy or unhappy. If being happy were in my hands, I 
would never be unhappy. Nobody wants unhappiness. Right now, I do not 
seem to determine whether I am happy or not; I let the world determine that. If 
the world is kind and obliging, I am happy; if not, I am unhappy. Thus, I find 
myself to be dependent and helpless. 


I seek comfort from certain happenings or outcomes. When there is an 
apprehension that they may turn out to be different, there is fear and insecurity. 
If I have no fear or insecurity, the outcomes would not matter. In that case, I 
would be free to do what I want to do. All my unhappiness, sadness, or sorrow 
is caused by my own false perception of myself. Understanding this clearly 
solves half the problems in life. I will then not blame the world for what is 
happening to me; I will not react to what is happening to me knowing that I am 
empowering the world to make me sad or happy. If I do not empower them, 
nobody can do anything to me. The world tightens my ‘screws’ because the 
‘threads’ are there. If these threads of false perceptions and complexes born of 
these perceptions are worn out, it would not matter. All of this is a cause for 
SOrrow. 


Freedom or happiness is our true nature 


Vedanta teaches that the feeling of dependence and insecurity is not a 
reality about me. It arises from my false perception of myself. That I am free is 
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the true perception of myself. That I am bound is a false perception of myself. If 
I analyze a moment of happiness, I find that at that time my false perception of 
myself drops off momentarily and I come face to face with the true self that I am. 
To the extent that I find this true self, I am happy. Happiness is indeed my true 
nature. It is the unhappiness arising from the false notion of myself that inhibits 
the expression of this happiness. I should dispel this false notion. Happiness is 
not something that is acquired. If I understand the nature of the happiness and 
freedom that I do experience occasionally, I will come to realize that the external 
objects, situations, or persons who cause the happiness are simply instrumental 
in helping me gain a glimpse of my own self. They help me experience my true 
self that is hidden behind the cloud of insecurities etc. My happiness is the result 
of my true perception of myself. If this becomes clear, most of my problems will 
be solved. The only cause of unhappiness, insecurity, limitation, bondage, non- 
acceptance, or dissatisfaction is false perception. My true nature is quite contrary 
to what I take it to be. 


True perception of the self leads to freedom or happiness 


What needs to be done to achieve freedom or happiness is for me to get 
rid of this false perception of myself. It is done in two ways: one, by 
understanding the realities of life, the world, and God and two, by gracefully 
accepting them. My perception of myself affects my perception of everything 
else; if I have a distorted perception of myself, it will only provide a distorted 
perception of the world and of God. 


False perception of the self creates attachment and aversion to the objects of 
the world 


How does my false perception of myself bring about a false perception of 
the world? My perception is that I am a limited being and, therefore, I feel 
insecure. This personal insecurity determines how I view the world. Some 
people and situations appear to be kind, helping, supporting, and conducive to 
my security and I look upon them as desirable. What I really desire is my 
freedom, security, and happiness and therefore, everything that I view as a 
source or means of this freedom, security, and happiness becomes desirable to 
me. Conversely, whatever I perceive as a threat to my freedom, security, and 
happiness becomes undesirable. I feel the need to defend and protect myself 
from such perceived threats. It is the ignorance that results in all false 
perception, which creates these ideas of desirability and undesirability. 
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Therefore, I divide the world into that which is desirable and that which is 
undesirable. 


Any source of happiness is important to me. I want to hold on to that 
because my comfort depends upon that. That kind of relationship is called 
attachment. Whatever is considered desirable causes attachment. It is a 
relationship of dependence; in its presence, I feel happy and in its absence, I feel 
insecure. For example, a little child feels secure in the presence of its mother and 
insecure without her. Attachment and aversion are bound to be there with 
respect to the world. Nobody is free from that. Lord Krishna says in the 
Bhagavad Gita [3-34]: 


a Na ~ SS AnA 
araa USA Aaa | 
ae AN [a N 
MAA RAPES GEA WAT II 
indriyasyendriyasyarthe ragadvesau vyavasthitau, 
tayorna vasamagacchettau hyasya paripanthinau. 
There is attachment and aversion with reference to every sense object. 


May one not come under the spell of these two because they are one’s 
enemies. 


Right from birth, I have brought with me tendencies of attachment and 
aversion arising from my own needs and insecurities. I am not comfortable with 
my own self since I cannot will to be comfortable, happy, or secure. That seems 
to depend upon things other than me. I have my own perception of the world 
arising from my own tendencies of raga and dvesa, attachment and aversion, and 
I cannot help but judge every person, object, or situation. Therefore, I put a 
stamp of desirable or undesirable and interact with the person, object, or 
situation accordingly. 


We live in the world of our own perceptions 


Rather than being deliberate, my interaction with the world is mostly a 
reaction. Free will is given to us, yet, it is not very often that we are able to use 
that free will. It is not very often that my actions are deliberate. More often than 
not, my actions are determined by my attachments and aversions. Thus, we live 
in our own private world of likes and dislikes. We do not interact with the world 
as it is; we live in the world of our own perceptions. Understanding the realities 
of the world will enable us to drop our false perceptions about ourselves, which 
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are responsible for our false perception of the world. My perceptions about God 
must also be clear with reference to the realities of God. 


Freedom lies in correcting our false perceptions at the intellectual and 
emotional level 


Freedom is the result of an understanding of the realities of life and 
developing comfort with those realities. As Lord Krishna says in the Bhagavad 
Gita [2-27]: 


waded È yal gi SH TA F | 

aeneus a ed Aage N 

jatasya hi dhruvo mrtyurdhruvam janma mrtasya ca, 

tasmadapariharye 'rthe na tvam socitumarhasi. 

For that which is born death is certain and for that which is dead birth 
is certain, therefore, you should not grieve over that which cannot be 
altered. 


I know that death is certain for one who is born, but still I am not comfortable 
with death. Developing comfort with situations is important. 


Our problem is at two levels: intellectual and emotional. Knowing the 
realities results in the correction of the problem at the level of understanding, the 
intellectual level, and developing comfort with the realities of life takes care of 
the habitual or emotional level. There are two major topics in the Bhagavad Gita: 
brahma-vidya and yoga-sastra. Brahma-vidya is the knowledge of Brahman, which 
helps us understand the realities of life at the intellectual level. Yoga-sastra 
corrects the problem of habitual error at the emotional level. This is called 
surrendering our false notions and our resistance to the realities of life. These are 
two aspects of surrender, which bring about freedom. Surrender lies in 
understanding the realities of life, assimilating them, and living a way of life in 
keeping with that understanding’. 


' Transcribed and edited by Swamini Srividyananda, Krishnakumar (KK) S. Davey, and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 


Surrender and Freedom 
2 of 6 


Surrender lies in understanding the realities of life and developing a 
comfort within. It brings about freedom, which is the reality of life. We discover 


freedom to the extent that we understand and get comfortable with the realities 
of life. 


Isvara is the creator, sustainer, and dissolver of this world 


A very important reality of life is isvara. What is our definition of isvara? 
The Upanisads say that 7Svara is the creator, sustainer, and dissolver: 


Fal A SAN Aaa Aled | Fat AT aa Teaco | 

yato va imani bhatani jayante, yena jatani jtvanti, yatprayantyabhisamvisanti. 
That from which indeed these beings are born, by which (the beings) 
that are born live, and unto which they go back while resolving 
[Taittirlyopanisad, 3-1]. 


card TST Tae” aed fray Toa aay | 

tavaisvaryam yattajjagadudayaraksapralayakrt traytvastu vyastam tisrusu 
gunabhinnasu tanusu. 

O, Giver of Boons, Your greatness is the cause of creation, maintenance, 
and destruction of the whole universe; this is supported by three 
Vedas; it is distributed in the three qualities and three bodies 
[Sivamahimna stotra, 4]. 


This universe is a creation and thus, there must be a creator. While the proof of 
isvara being the creator of this world is ultimately provided by the scriptures, 
there is reasonable evidence to show His existence. We do not provide reasons 
to prove isvara, but we can provide logic to support what the scriptures say. If 
we keep an open mind, there is enough evidence to prove that there is 7svara. For 
example, a lecture hall is made up of a number of components, all of which are 
put together in a meaningful and intelligent manner so that the hall serves a 
useful purpose. The inert parts do not come together by themselves; the design 
and creation of the hall must be a deliberate action originating from an intelligent 
being. Similarly, the universe can be looked upon as an an assemblage that is 
created or intelligently put together by somebody, to serve a useful purpose. It is 
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a cosmos, not a chaos. Whatever there is in the universe has a reason to be there 
and everything appears to be in its proper place. Therefore, īśvara or God must 
be its creator, sustainer, and dissolver. 


Acceptance of 7Svara is an acceptance of the order 


The word isvara is derived from the root 7s, which means to rule. He is the 
ruler of everything in the universe. Everything seems to be functioning in 
accordance with a basic order. All the natural forces seem to conform to this 
order and nothing in the universe seems to have the freedom to transgress it. 
Even such powerful forces such as the wind, fire, water, earth, sun, and moon 
function in a systematic and compliant manner as though they are appointed to 
perform certain tasks; the sun rises and sets at the appointed time, water flows 
from a higher level to a lower level, the earth rotates around the sun, the moon 
rotates around the earth in a prescribed manner, and the planets move in an 
orderly and predictable manner. Everything functions according to that order or 
law. 


The acceptance of isvara is an acceptance of the order. We may not know 
the order in its entirety because of limitations in our own knowledge, but we can 
accept its existence. As human beings, we have some knowledge of the order. 
Based upon that knowledge, we can predict certain things and live our lives. We 
will never have total knowledge of the order because that would require one to 
be all-knowing. The knowledge of all of humanity put together would still be 
insufficient for this. Therefore, whatever understanding we have becomes the 
basis for living our lives. 


Acceptance of iSvara is crucial for surrender 


The acceptance of isvara or this order is very important. It is only then 
that we will know that our lives are also a part of that whole order and not resist 
things. We find that we are required to conform to the order and also that 
nothing in nature resists the order. Following the order need not be a problem. I 
would not look upon the order as an infringement upon my freedom if I can 
accept it gracefully. The problem is that I want to have an order of my own. I 
want to be in control and expect things to go the way I would like them to 
happen. I have to recognize, however, that there already is an order, which 
decides how things happen; there is an appropriate result for every karma or 
action. An acceptance of this becomes the acceptance of iSvara. 
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Surrender is the ability to let go of our false perceptions 


Isvara is the creator. He must be a conscious being because this is an 
intelligent creation and intelligence always rests in a conscious being. This is 
where we part company with Science, which says that consciousness is the 
property of matter. We say instead, that matter is the manifestation of 
Consciousness. Science accepts only pratyaksa or perception, and anumana or 
inference as valid means of knowledge. In Vedanta, sabdha, the verbal testimony 
of the scriptures, is the ultimate pramana or means of knowledge. If perception 
contradicts what the scriptures say, it is our perception that we analyze to see 
whether it is right or not. Very often, what we perceive seems to be 
contradictory to what the scriptures say, or vice versa. For instance, the 
scriptures say that non-duality or non-difference is the Truth. However, we 
perceive duality and division everywhere. Also, my perception of myself is that 
I am a limited being, whereas the scriptures tell me that I am limitless. This calls 
for surrender on my part; I should be able to surrender my perception in favor of 
the words of the scriptures, wherever I find this kind of contradiction. This is 
because the scriptures are looked upon as the very essence of God on account of 
our Sraddha or faith and devotion in them. This surrender is called saranagati. It 
is the ability to let go of my perceptions, which is not easy to acquire. 


A definition of surrender 


According to a school of Vedanta known as Visista-advaita, Saranagati or 
prapatti is considered to be the most important means of attaining God. 
According to them, there are six aspects to Saranagati: 


anukilyasya sankalpah pratikalyasya varjanam raksisyati iti visvdsah, 
goptrutve varunam tatha atma niksepa karpanye sadvida saranagatih. 

The six aspects of surrender are: the acceptance of those things 
favorable to God; the rejection of unfavorable things; the conviction 
that He will give protection; the acceptance of God as one’s protector; 
the offering of one’s ego, and humility. 


Anukalyasya sankalpah, a resolve to do what is agreeable or favorable to God. My 
sankalpa or resolve is in keeping with His will; whatever He likes is what I will. It 
is a determination on my part that I will always submit to Him. This requires me 
to surrender my tendency to violate the order. Pratikillyaysa varjanam, giving up 
what is pratikila, not agreeable. Doing what is agreeable to God and not doing 
what is not agreeable means living a life in keeping with the order. The order 
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that is manifest in the universe is the will of God. The whole universe is 
considered to be the manifestation of His will. The Taittirtya Upanisad says that 
in the beginning of creation, the Lord desired to manifest as this universe. Sah 
kamayata bahu syam prajayeya iti, ‘May I become many’ [Taittiriya Upanisad, 2-6]. 
The universe appears to function in keeping with the order and, therefore, the 
order itself is the manifestation of the will of the Lord. 


Raksisyati iti visvasah, having a firm faith in His ability to protect. 
Sometimes, we are very insecure. The Mundakopanisad [3-1-6] says, satyameva 
jayate nanrtam, truth alone wins, not falsehood. Truth is His will and falsehood 
goes against His will. Therefore, my determination is to follow the truth and 
give up falsehood. I try to follow these rules, but, very often, I get disheartened. 
I find that many people in the world get away with falsehood and dishonesty. 
They seem to get ahead while the truthful ones are left behind. This makes me 
feel insecure and the insecurity comes in the way of my following the order. I 
must trust that I am in safe hands as long as I follow His will and trust that He 
will protect me. This is sraddha, faith or trust. In this, there is a surrender of my 
insecurity, which is a product of my false perception of myself. 


Goptrutve varunam tatha, the acceptance of isvara as my protector. I need a 
protector to help me let go of my insecurities. The last two aspects of surrender 
according to this definition are ātma niksepa, the offering of one’s ego, and 
karpanya, acquiring the spirit of humility. 


Surrender lies in correcting error at both intellectual and emotional level 


Whenever our perception seems to contradict what is told to us by the 
scriptures, we have to be willing to let go of our own perceptions in favor of the 
words of the scriptures. Each one of us has an erroneous perception of ourselves, 
of the world, and of God, which is born of ignorance. The only way to shed this 
ignorance is to shed these perceptions. This error is at two levels: the level of 
wrong thinking on my part and that of the resultant habitual wrong behavior. 
Thus, as we discussed earlier, there is an intellectual error and a habitual error. 
Even if I correct my understanding, it will be quite some time before my habits 
are corrected . We often hear people say, “I understand everything but I am not 
able to put any of it into practice”. In his helplessness, even Duryodhana says, 
janami dharmam na ca me pravrttih janami adharmam na ca me nivrttih kenapi devena 
hrdisthitena yatha niyukto’smi tatha karomi, ‘I know what is right, but cannot 
pursue it and I know what is wrong, but cannot refrain from it. In whichever 
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way I am impelled by the one sitting in my heart, that way I do.’ Often, despite 
knowing what is right, we are controlled by our own impulses. 


The first level of surrender is the true understanding of the realities of life. 
Unfortunately, I live my life based on a false understanding, which is responsible 
for many habitual patterns of thinking and behavior. I am bound to have raga 
and dvesa, attachment and aversion; these are products of my own perceptions. I 
look upon myself as needy and insecure and have a need to feel security and 
comfort. My life seems to be governed by a subjective perception of the desirable 
and the undesirable, and the resultant attachment and aversion. There is no such 
thing as that which is desirable or undesirable to everyone. Moreover, what is 
desirable now can become undesirable later. For instance, the doctor tells me 
that I should not be eating anything sweet because sugar is not good for my 
health. However, I find all sweets desirable, and it takes some effort to desist. A 
lot of alertness, self control, and discipline is required to overcome habitual error. 
Understanding the realities of life at an intellectual level is not difficult. People 
with a reasoning, analytical, or logical mind can appreciate this easily. The 
difficulty is in aligning one’s entire personality with the new understanding. The 
difference between understanding and behavior, called habitual error, has to be 
corrected. This is called yoga. 


Isvara is saccidananda 


It is important to understand that there is 7svara in our lives, and that He is 
an intelligent, conscious being because this intelligent universe is His creation. 
The fact of Consciousness is the ultimate truth. For the scientist, matter is the 
ultimate truth and consciousness is but a product of some kind of chemical 
combination, which occurs in the brain. It is that which emerged when the 
‘primordial soup’ reached the right temperature or pressure. Vedanta says that 
the chemical combination in the brain produces sentiency, not Consciousness. 
Sentiency is a manifestation of Consciousness. For example, when a bulb glows, 
we can either say that light is a property of the bulb or that the bulb is the locus 
of the manifestation of light. One could perhaps conclude that light is a property 
of the bulb or the tungsten filament. However, we say that the tungsten filament 
is where electricity manifests. Similarly, the brain is the locus of the 


manifestation of Consciousness. 


Sat-cit-ananda or Existence-Awareness-Happiness is the nature of iSvara, 
Truth or Consciousness. This saccidananda alone manifests everywhere. 
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Depending upon the particular medium of manifestation, Consciousness 
manifests differently in different upadhis or names and forms, just as the 
manifestation of electricity varies depending upon the medium of manifestation. 
For instance, the same electricity manifests as light in a light bulb and as heat in a 
heater. In living beings, Consciousness manifests in the subtle body as life or 
sentiency; there is sentiency wherever there is a subtle body consisting of the 
mind, intellect and sense organs. In objects such as tables and chairs, there is no 
subtle body and therefore, no sentiency. Consciousness is understood to 
manifest in them as the state of existence. Where the mind is sāttvik, 
Consciousness is manifest as dnanda. We equate Consciousness either with 
sentiency or a state of mind. According to Western thinking, consciousness is a 
state of mind. However, the mind is itself an upadhi, a limiting adjunct, where 
Consciousness is manifest as thinking. It is in the brain that Consciousness 
manifests as the mind. Consciousness is to be accepted as something that is 
independent of matter; it is in matter that it manifests. 


Happiness is our nature 


The Upanisads say that the universe has emerged from īśvara and that it is 
sustained by isvara, and also resolves into isvara. It is Consciousness, 
saccidananda. The Taittirlyopanisad calls it ananda [3-6]: 


`A a a a XN nN a lan 5 
Aldada Heda Yd Sec | Mares Ae Aealed | ag 
meaa | 
anandadhyeva khalvimani bhitani jayante, anandena jatani jtvanti, anandam 
prayantyabhisamvisantitt. 
Because, certainly, these beings are born from Happiness alone. (The 


beings) that are born live by means of Happiness. They go back to 
Happiness while resolving. 


It is difficult for the human being to appreciate that the universe is born of 
Happiness, is sustained by Happiness, and goes back into Happiness. It is only 
the human being that is unhappy in this creation. Perhaps sadness and 
depression are privileges of human beings alone because of their sensitivity; the 
more sensitive we are, the more prone we are to be hurt and unhappy. We are 
unhappy because we are keenly conscious of all our limitations. Only when we 
are unhappy, however, will we seek a solution for it. Other living beings seem to 
be blissfully ignorant, and do not appear to seek any solutions. We have the 
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basic problem of unhappiness and sorrow, and therefore, cannot enjoy all that 
God has given us. As we have seen earlier, this problem is a product of our false 
perception of ourselves. Sorrow is but a reaction of the mind. It is not that a 
given situation will necessarily make me sad. It is the way I interpret the 
situation and the way I relate to it that causes the happiness or unhappiness. The 
Upanisad says that understanding or accepting the basic reality is dananda. 
Happiness is my nature, but I project unhappiness. 


Sorrow or sadness is a reaction. When that reaction is absent, the reality is 
one of joy or happiness. When there is great physical pain, it is difficult to keep 
this in mind. However, pain is one thing and sadness quite another. A strong 
identification with the body brings about pain. It is possible to become free from 
this identification and become free from the pain. If we accept the pain 
gracefully as a happening in life, we will not let pain lead to sadness. Sadness or 
sorrow arises out of helplessness and fear. It is not a reality of life. It is only a 
projection. The basic reality happens to be the order, the harmony, and the 
wholeness; saccidananda is the basic reality. In most cases sat or Existence is 
clearly evident. In living beings, cit or Awareness is also evident. Ananda or 
Happiness becomes evident only when the mind is mature. The manifestation of 
saccidananda depends upon the means or medium of manifestation. 


Surrender is in understanding that this world, which is a manifestation of 
isvara, is complete 


The basic reality of life is that there never was a time when 7Svara was not 
and there never will be a time when 7svara will not be. Being is His very nature. 
That is why He is called sat, Existence. Existence is the nature of reality, which is 
called isvara. Even when the world is not, isvara is. The appearance of the world 
is cyclic, from the unmanifest state to manifest condition or from cause to effect 
and then back to the causal state and so on. In this play of creation, sustenance, 
and dissolution, isvara is present as Existence, the very substratum or platform 
for this play to go on. He is cit, the conscious principle. Knowledge or 
intelligence is centered on the conscious principle, not on an inert principle. 
Therefore, Consciousness is the reality of life. I[svara is of the nature of 
Happiness, Wholeness, Joy, or Completeness. Thus, Happiness is the reality of 
life. That isvara is Whole or Complete means that this creation is not a product of 
any need; no reason, need, or desire can be assigned to this creation. It is simply 
the nature of isvara to manifest as this creation. Parnamadah piirnamidam, the 
cause is Whole and its manifestation is also Wholeness. Understanding this 


www.AVGsatsang.org 7 


reality of life is the first level of surrender. Submitting one’s resistance to this 
reality is surrender. 


That isvara is Whole and that this universe is the manifestation of that 
Wholeness can be verified. It is not that we cannot experience joy in this world. 
It is a matter of preparing the mind. Vedanta calls it antahkarana suddhi, the 
purification of the mind. This is also verifiable. There are two kinds of beliefs: 
verifiable and unverifiable. The belief that isvara is somewhere in heaven and 
can be seen or experienced only after death is not verifiable. We just have to 
accept it. Vedanta talks about an isvara who is right here, not elsewhere. The 
entire universe is a manifestation of isvara, the order. This is something to be 
understood rather than believed. The understanding requires a preliminary 
acceptance; it is a belief pending discovery. 


Isvara or Completeness can be discovered by a pure, mature mind 


The fact of 7svara can be discovered as being a reality in our lives. He is 
not merely a hypothetical possibility. Beauty and happiness can be seen 
everywhere when the mind is prepared. If I am not able to see the order, 
harmony or intelligence everywhere, it is not because it is not there. Instead, it is 
because I have yet to cultivate the instrument with which to see reality: my own 
mind. What we need is a mind that enjoys purity and maturity. The process of 
surrendering is a process of acquiring the maturity by which these things become 
very real. Harmony and beauty can then be seen in our lives. We need to 
cultivate this frame of mind in course of time so that we may begin to accept 
saccidananda as the basic reality. This omniscience can be seen manifested every 
where. You look at this body, for instance, and see that it is a marvel of creation; 
it is put together so intelligently. An important aspect of iSvara is that he is 
benevolent. What obtains is not just a mechanical order. It is live, intelligent, 
and benevolent. The purpose of the whole creation is to bless, to create 
conditions so that everyone can grow and ultimately recognize their freedom. 
This is a matter of belief. Lord Krishna says in the Bhagavad Gita [5-29] that he 
is the friend and well-wisher of all beings: 


Ges GAYA Aca At Meas 1 

suhrdam sarvabhatanam jnatva mam santimrcchati. 

Knowing Me as the friend of all beings, he or she gains peace 
(liberation). 
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Accepting iSvara is accepting His creation 


When we observe the creation, we see how every living being is cared for. 
Even before anything is born, there is a provision made for sustaining that life, 
and whatever is required during the period of its growth is provided. One may 
ask that if God is kind, why would there be death? It is because he is kind that 
there is death. If it were not for death, earth would be inundated with humans 
and other beings. Death should not be looked upon as termination of existence. 
It is merely a station at which life or existence gets another embodiment. This 
worn body is taken away and a new one is given. As the Bhagavad Gita points 
out, death is like discarding one’s worn garment and acquiring a new one. It is 
an act of kindness. All this is required. In a place where old age is respected, 
you don’t mind being old. We think something is not alright when things are 
different from our notions of how they should be. We judge things based on 
arbitrary standards of right and wrong determined by the world. If we drop 
these standards and judge things based on the intelligence of this manifestation, 
we will find that everything is quite alright. When there is no resistance, you can 
develop comfort with anything. For instance, if I have no difficulty in accepting 
my body as it is, it doesn’t matter what anybody else says about it. Accepting 
isvara means accepting His creation. If I can let go of all my perceptions, which 
are born of my limited wisdom, and gracefully accept myself as I am, I have 
freedom. There is freedom in conforming to the order that is ivara’. 


' Transcribed and edited by Swamini Srividyananda, Krishnakumar (KK) S. Davey, and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 


Surrender and Freedom 
3 of 6 


Lord Krishna describes His nature as isvara in the Bhagavad Gita, “I am all- 
powerful, capable of creation, sustenance, and dissolution. I am the very 
dispenser of the result of actions. I am the refuge of all living beings. I am the 
well-wisher of all living beings.” 


Naema STA ATA TET PHATE: | 

def AANER RRA Aaa F N 

pitahamasya jagato mātā dhata pitamahah, 

vedyam pavitramonkara rksama yajureva ca. 

I am the father of this world, I am the mother, I am the one who 
sustains it, and I am the grandfather (the uncaused cause). I am what is 


to be known, I am the purifier, I am the omkara, and I am the Rk, Sama, 
and Yajur Vedas [Bhagavad Gita, 9-17]. 


Saranam is to be translated as refuge. In surrender, my unhappiness, fears, 
anxieties, and insecurities are destroyed or removed. I[svara blesses everyone. 
This is the reality. 


Understanding God requires the tuning up of our perceptions with those of 
the scriptures 


When it comes to the realities of life, we accept the scriptures as the 
ultimate pramanam, valid means of knowledge. Whenever our own perceptions 
are different, we attempt to let go of them as they are born of our ignorance and 
limited knowledge and understanding of the world. Since we are born ignorant, 
we have a false perception of ourselves. We take ourselves to be small, limited, 
insignificant, and needy. We look upon the world as either fulfilling or 
threatening our needs. These perceptions are the cause of our unhappiness. To 
the extent that these false perceptions cease to exist, to that extent does our sense 
of bondage or limitation also cease to be. Tuning up our perceptions with those 
offered by the scriptures is acquiring a true understanding of God. How do we 
live a life in accordance with the scriptures? 
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Whatever happens is in order 


First of all, we should gain the understanding that there is benevolence 
and fairness in this universe, even though some events appear to be unfair. 
When you look at some limited aspect of the creation, there may appear to be 
disorder. But when we look at the overall picture, we find that what appears to 
be injustice at any given point, works itself out in course of time. There is no 
reason why anything should be unfair because this creation did not arise out of 
need or incompleteness. If the creation were a product of attachment or aversion 
or likes and dislikes, it could potentially be unfair. Whenever I act out of 
attachment or aversion, my actions can tend to be unfair. I will be partial to the 
one to whom I am attached, and cruel to the one toward whom I have aversion. 
We do find a lot of disparity in the world. Many are gifted with things while 
others remain deprived. This is where the order and law of karma comes into 
play. Whatever happens is due to this order. Our sraddha is that even when 
isvara gives me an undesirable result it is not a punishment. This creation has 
come out of the Wholeness, saccidananda, and therefore, there is no scope for likes 
and dislikes. Suppose our observation does not seem to concur with this, 
surrender, then, is a willingness to give up our observation and accept the 
scriptural declaration. If I continue to function on the basis of my insecurity, my 
actions will not be in keeping with the order. Our evaluation of what we 
perceive is based on our preconceived notions. To the extent we accept the order 
of isvara, to that extent are we free. This understanding at the intellectual level 
can be put into practice at the practical level by cultivating an attitude of graceful 
acceptance. 


Graceful acceptance lies in surrendering our notions and becoming objective 


Graceful acceptance is the accepting of whatever happens in a graceful 
manner and with the conviction that there is fairness. Generally, I have no 
difficulty in accepting outcomes that are in keeping with my expectations. The 
difficulty arises when I come across unfavorable situations. Graceful acceptance 
lies in attributing the authorship to isvara both in success and failure, and 
accepting Him as the order that creates the situations. Then, even when my 
mind protests that this should not be so, I would accept a situation in the belief 
that it is a product of the infinite wisdom and therefore, it should be alright; my 
attitude would be different. Freedom lies in surrendering our notions and 
deliberately taking isvara’s side. I can then become objective with respect to my 
own notions. What I need for that is objectivity, the ability to create a distance. 
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In this, when my mind reacts, I create a distance from that reaction by 
deliberately identifying with isvara. If I review my notions and conclusions from 
that standpoint, I can be objective and see that my reactions arise from a sense of 
insecurity, need, or fear; I can see that there is a rejection of the realities of life or 
a resistance to them. Graceful acceptance is in accepting whatever there is, to 
be in order; that it has a reason to be thus, and it is meant for my growth. Even 
in pain, there is a lesson: growth. 


Graceful acceptance is the evenness of mind gained out of a trust in 7svara 


Sometimes, I give up my prayers in frustration as they do not seem to 
work. However, prayer does work. Prayer is a deliberate action and every 
action has a result. The result may not be what I want it to be, but there is indeed 
some result. Whatever is happening to me could very well be due to my prayers. 
When I say things are working out or not working out, that judgment is 
determined by my limited knowledge. In the long run, I may be better off if my 
current wish is not fulfilled, although, from a short-term perspective, it may 
appear different. This is giving the benefit of the doubt to isvara: sraddha, and 
bhakti. It becomes possible only to the extent that I have trust in isvara. In the 
Bhagavad Gita, this attitude of mind is called samatvam. 


eaten: Gat yea aA APT Sa II 
siddhyasiddhyoh samo bhiitva samatvam yoga ucyate. 


.. remaining the same to success and failure alike. This eveness of mind 
is called yoga [2-48]. 


Pict a aRar RAR 1 
nityam ca samacittatvamistanistopapattisu. 


..and always eveness of mind regarding the gain of the desirable and 
the undesirable... [13-10] 


Graceful acceptance is the trust that there is fairness in all situations 


One aspect of living a life of surrender is surrendering our resistance to 
the realities of life and maintaining a certain poise of mind in all situations with 
an attitude of graceful acceptance. There is freedom in that. I am required to let 
go of my pre-conceived notions, likes and dislikes, and definitions of success and 
failure. Lord Krishna says that He, not us, should define success and failure. 
Whatever happens is called success. Rather than keeping my notions intact and 
requiring the world to change in order to concur with my notions, I leave the 
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realities as they are and keep on changing my notions instead. This will slowly 
and surely transform my notions of success and failure completely. Graceful 
acceptance is the recognition that whatever happens is authored by the Lord. 
The effort is in my hands; I can call myself the author of the action. As far as the 
result or outcome of the action is concerned, however, the author is isvara; the 
result is in keeping with His law. Yes, some seem to violate the laws and get 
away with it all the time. But we do not know the relationship between cause 
and effect. I do not know if what is happening to me today is necessarily the 
result of what I did yesterday. I cannot determine whether what is happening to 
me now is the result of my honesty; nor can I say that the seeming success of 
someone else is due to his dishonesty now. Success and failure can have many 
causes. For example, a farmer grows different crops in different seasons. The 
grain is stored in bins in layers as each is harvested — rice, wheat, corn etc. Even 
when he is pouring the corn, if the vent in the bottom is opened, he gets rice. 
This happens because the rice was stored earlier. The corn will pour out when 
the right time comes. There should be trust that there is fairness in this universe. 
There is no reason for punishment. There is a tremendous relief in this manner 
of acceptance because a lot of my complaints and blames are given up. The 
graceful acceptance of what happens around me comes from identifying with 
isvara and de-identifying with my own likes and dislikes. 


Graceful acceptance includes accepting oneself 


As there is graceful acceptance of situations, let there also be a graceful 
acceptance of myself. When things do not go my way, I have a tendency to 
brand myself a failure. This brings out anger and frustration in me. A mind free 
from blame and complaint enjoys graceful acceptance. In the process of growing 
up, a lot of resentment has accumulated in my mind. I have become very 
sensitive and prone to hurt. I have always felt that a lot of injustice has been 
done to me. However, whatever happens to me is in keeping with my own 
karma. Nothing happens without a reason. The psychologists do not have the 
benefit of taking the past birth into consideration. They accept only the present 
birth as the beginning of life and therefore, explain whatever happens to me as 
being based on this life. But that is not the case. This is not my first birth; there 
cannot ever be a first birth. An event cannot happen unless there is a cause. 
Birth being an event, it must have a past cause. I must have existed in the past 
and done something to cause this birth. This is an ongoing process without a 
beginning. Nobody can visualize its beginning. A beginning implies that before 
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that moment it did not exist. Our minds can never visualize non-existence. 
Nothing comes into existence without a reason. There is a cause for any effect to 
emerge. I have had countless embodiments in the past. Therefore, the present is 
the result of the past. The pain and pleasure I experience now is my destiny, and 
therefore, I have to go through it. Nobody causes these situations. They are only 
instrumental in creating a situation that I have to go through. It is our ignorance 
of this alone that should take the blame. Just as pleasure is a reality of life, pain 
is also a reality of life. No one in the world is free of pain. Pain also contributes 
to our life. 


Graceful acceptance is in letting go of the past 


If whatever happened in the past is fair, I have no need to entertain the 
hurts I have been nursing. This is my destiny. It is meant to happen. No one is 
to blame since it is the result of my karma. Thus, I become free from harboring 
blame, resentment, and anger. This graceful acceptance enables me to resolve 
the feelings of guilt and hurt. 


Guilt is when I blame myself for doing something wrong. At any given 
time, I do what I am capable of doing with whatever knowledge and 
understanding I have. I act out of the best of intentions. Therefore, there is no 
need for blame. Later, even if my perspectives change, I should not judge my 
past actions or decisions as right or wrong. People often question specific events 
in the Ramayana and the Mahabharata. The characters in those two epics made 
their decisions in keeping with the code of conduct and social mores of their 
times. You cannot justify some of their actions now. Social customs and 
conditions are always subject to change depending on time and place. A new 
law supersedes the laws of the past. Vedanta is very practical and pragmatic. It 
gives importance to that which pertains to eternal reality. The spirit is eternal, 
while the form is subject to change. Therefore, there is no need to blame 
anybody. Learn whatever you can from your past actions, and then let it go. Let 
go of the past; what is gone is gone. As long as our current actions are governed 
by our past, we are not living in the present. As long as I blame, I am not 
oriented towards understanding. 


Ultimately, graceful acceptance lies in accepting our limitations 


Isvara is the author of results, the karma-phala-data. In His infinite wisdom, 
He has decided that this is what is good for me. Therefore, it must be right. 
Someday I will understand his logic. For now, I accept it gracefully. There is no 


www.AVGsatsang.org 5 


such thing as a success or failure. It exists merely in my perception. There is 
only action and result. 


Success and failure, however, are very real things in the everyday world 
because our performance is always judged based on certain standards 
determined by the world. When I work in the world, I need to respect its code of 
conduct without rejecting myself. I respect the standards that the world has with 
reference to performance, success, and failure. I do the best I can and gracefully 
accept the results. It implies an acceptance of my limitations: I cannot expect 
myself to be omniscient or all-knowing and omnipotent or all-powerful, or 
expect that whatever I do must always be right. I place demands upon myself 
and label myself a failure when these demands are not met. Graceful acceptance 
lies in accepting my limitations and knowing that I am alright as Iam. This is 
humility. It is also a kind of surrender. It comes from accepting the realities of 
life. Humility comes when I accept that I am limited. The powers that I am 
endowed with are limited in nature, but I do have a commitment to cultivate 
these powers. 


Graceful acceptance lies in bringing about necessary changes, based on 
understanding and deliberation 


It may appear that Vedanta offers a justification for not doing things; one 
can claim to accept oneself gracefully and not bother to change. However, 
graceful acceptance is not an action. It is a perception that I am alright as I am. If 
I feel that a change is needed, I bring about that change. The change arises from 
understanding and deliberation, not from frustration or disappointment. I have 
a commitment to work on my limitations as much as I can. I know that 
regardless of what I do, I will not be limitless or perfect. From the standpoint of 
the Self that I am, I am limitless. From the standpoint of my personality, I am 
limited. I look upon my body, mind and intellect as my self. As long as I look 
upon myself as an individual being, I will be limited. I should not be ashamed to 
accept myself as imperfect and limited. Rather, I should work on my limitations. 
I should try to improve my skills and knowledge. My commitment should come 
from the fact that it is my duty to explore the potential that has been given to me. 
It is my responsibility to grow in terms of my knowledge and activities. I work 
not only to fulfill my own needs, but also to contribute to others who are needy. 
On the one hand, I have a commitment to do the best I can, while, on the other, I 
have to recognize and acknowledge that I can never be perfect or without 
limitations. There is humility in accepting myself as I am. This graceful 
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acceptance is surrender. In this acceptance, there is freedom and an appreciation 
of everything for what it is. 


Graceful acceptance is being in the present and enjoying things as they are 


When the mind enjoys graceful acceptance, you can enjoy things as they 
are. Why do we pre-suppose that only certain things can be enjoyed? If we 
accept whatever is as being beautiful, we can enjoy anything. To the extent that 
the mind becomes free from these projections or preconceived notions, to that 
extent does it become free to enjoy things as they are. The Upanisads say that 
this creation came from the fullness of the Lord and therefore, it reflects beauty, 
harmony, order, and wholeness. One day, this should become our experience. It 
isn’t that we have to do something to experience it. What we are already 
experiencing is indeed this fullness. Our interpretation, based on our 
preconceived notions, is, however, different. We can be more in tune with the 
reality as our preconceived notions disappear. 


Graceful acceptance enables me to be in the present and enjoy it as it is. I 
don’t need anything else. If you do not have a preconceived notion of what is 
beautiful, successful, or enjoyable, you can be in tune with what is and enjoy it; 
this includes being comfortable with yourself. Life becomes a luxury to be 
enjoyed. The simple fact that I can walk can be a great source of enjoyment; I 
don’t need to necessarily walk a long distance to be happy. This is freedom—a 
freedom from the need to change things around me. The surrender of my 
demands, complaints, blaming, judging, and preconceived notions makes me 
free to be what I am and enjoy what is. 


Ultimately, all our issues disappear when we understand the reality 


Vedanta teaches that all my problems are resolved when I understand the 
reality. When I realize that all this is mithya or unreal and know satyam or the 
Truth, my mithyā problems are resolved. Ultimately, questions of fairness etc., 
will not matter because the duality we perceive is but deceptive. When the truth 
of non-duality is discovered, none of the questions remain. Vedanta says that 
when we understand the nature of reality, the ‘what’ or ‘why’ will not remain. If 
you look closely at what you consider as creation, duality etc., you will find that 
there is only one, although it appears as many. That many-ness is not the 
ultimate reality. Oneness alone is the reality. Why should a rope appear as a 
snake? Only if the snake were real, should the question ‘why’ arise. Similarly, 
the question, “Why should isvara appear as this universe?” vanishes, since this 
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universe is mithya. Since the world is not real, the question is not valid. This is 
the ultimate answer’. 


' Transcribed and edited by Swamini Srividyananda, Krishnakumar (KK) S. Davey, and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 


Surrender and Freedom 
4 of 6 


Graceful acceptance lies in having an objective frame of mind 


Graceful acceptance is not to be equated with resignation or passiveness. It 
implies having a graceful frame of mind in a given situation. Acceptance is not 
an action; it is a perception. We have to surrender false perceptions, which are 
the source of our unhappiness and inhibit happiness, our true nature. I am not 
objective with reference to a situation when I react to it with anger and 
frustration. The situation is something that has been created by the laws of 
nature and there is nothing I can do about it. I have to accept gracefully that 
which I cannot change. Lord Krishna says in the Bhagavad Gita [2-27]: 


sae È Yat Acad SHH AeA F | 

TRHTEURETSS a ca Age I 

jatasya hi dhruvo mrtyurdhruvam janma mrtasya ca, 

tasmadapariharye rthe na tvam socitumarhasi. 

For that which is born, death is certain and for that which is dead, birth 


is certain. Therefore, you should not grieve over that which cannot be 
altered. 


An outcome is inevitable when we perform an action. We do not know which 
outcome corresponds to which action. We do not know which action is 
responsible for the situation that we are confronting now. Nevertheless, we are 
sure that whatever situation we face is a result of a particular action that we may 
have performed in the past. Graceful acceptance is having an objective frame of 
mind. 


It is said that a Greek philosopher, after relocating and establishing 
himself in a distant island, invited his family to join him. His wife and children 
boarded a ship with all their belongings and set sail. One afternoon, he 
answered a knock on the door. A breathless messenger, in complete shock, stood 
outside. He said, “Sir, your ship has sunk.” “What?” exclaimed the philosopher. 
“Your ship has sunk.” “So what?” “Your family and your wealth have all 
sunk.” “What?” “You have nothing now.” “So what?” When the painful news 
was first broken to him, he exclaimed ‘what’ in disbelief. He was not willing to 
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accept it. After a few moments though, he had recognized that the ship had 
indeed sunk and there was nothing he or anybody could do about it; therefore, 
he replied ‘so what’. This is gracefully accepting the reality of a situation. 


Graceful acceptance is in responding appropriately to a situation, whether 
pleasant or unpleasant 


Graceful acceptance does not mean that one should sit still and do 
nothing. There is no point in being frustrated and blaming people or situations; 
it will not change anything. One’s reaction is a big obstacle to responding to a 
situation in an appropriate manner. The attitude of graceful acceptance enables 
us to have a frame of mind with which we can respond properly to an 
unpleasant situation, or, for that matter, to any situation. The same attitude of 
graceful acceptance should be there even in success. You need not take credit for 
success or blame for failure. You are the author of the action, not of the outcome. 
Isvara determines the outcome through the laws of karma. Graceful acceptance is 
accepting Him as the author of both success and failure. If you trust that isvara is 
your well-wisher, you will be inclined towards graceful acceptance. However 
painful an outcome might be, you will try to see the meaning and purpose in it. 
Since it comes from isvara, it is his prasada, grace. Whoever causes the situation is 
only an instrument of 7Ssvara. Ultimately, it is He who decides your destiny. If 
you need to take action against someone who makes you angry, it should be a 
deliberate action, not a reaction arising out of anger. Graceful acceptance implies 
an objective frame of mind in which one’s free will is used. 


A failure is a blessing in disguise 


Pain can also be accepted as the grace of God. It is not easy to do that 
because you have your own notions about the meaning of grace. You always 
want things to be favorable to you. When isvara does not do what you want him 
to do, you think He is hurting you. Self-growth lies in accepting isvara as always 
being right and instead, changing your perception of what is right and what is 
not. Isvara can be the greatest therapist in bringing about a transformation in 
your perception. When success comes, it is evident that it is a blessing. A failure 
is a blessing in disguise. For a devotee, everything is a blessing. This is the only 
way to grow. 
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The right frame of mind alone is happiness 


Nothing in this world is capable of giving you lasting happiness. Your 
frame of mind alone is happiness. You normally judge an outcome by your own 
criteria of success and failure. Rather than being judgmental about success and 
failure or right and wrong, you should take whatever comes from isvara as being 
right and as success. Be objective in whatever you choose to do. By giving you 
certain outcomes, isvara may be suggesting that you change your definition of 
success. There is no place for resignation or non-response. Lord Krishna says in 
the Bhagavad Gita [3-8]: 


ad He BH cd HA SAT AAT: | 

SRA a À a ARTT: I 

niyatam kuru karma tvam karma jyayo hyakarmanah, 

Sartrayatrapi ca te na prasiddhyedakarmanah. 

Do action that is to be done because action is superior to inaction. And 


due to inaction, even the maintenance of your body would become 
impossible. 


Surrender is the acceptance of one’s responsibility in every situation. 


The next value in reference to surrender is responsibility. We have a 
tendency to resign, escape, and avoid. We should surrender such tendencies and 
take responsibility in every situation. Graceful acceptance coupled with 
responsibility will bring about the right response in every situation. Performing 
action in keeping with the existing order is responsibility. Just as the whole 
universe is functioning in accordance with an order, so also should you function 
in accordance with the order. The scriptures teach this order in the form of 
values. Truthfulness, honesty, and non-violence are the basic values, which 
govern the functioning of the world. When your actions are in accordance with 
these values, you are being responsible. Not only are you required to respond to 
situations, but you are required to do what is right as well. You are doing what 
is right when you act in accordance with these values or when you do what is 
expected of you in a given situation. 


Graceful acceptance enables us to understand our minds 


We are expected to play a certain role in every situation. Every role calls 
for an appropriate response. The Bhagavad Gita calls it kartavya, duty. We have 
a duty to do what is proper. Just as graceful acceptance is difficult, so also is 
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performing your duty not easy. Only when we start watching ourselves do we 
discover our lack of gracefulness. We are quick to react because we want 
situations and people to meet our demands. Graceful acceptance enables us to 
understand our minds: the build-up of anger and frustration, our demands for 
things to go our way, and our tendency to want to be in control. Life, however, 
does not work that way. It has its own rhythm and agenda. It is we who are 
required to be attuned to that rhythm, rather than expect that the world will be 
attuned to us. There is nothing lost if we make the adjustment. This is self- 
growth; it is not easy. 


Similarly, taking responsibility and doing what is right is also not easy. 
Often, it is very painful. What is right is not always pleasant. Lord Krishna asks 
us to perform our duty and not attempt to escape it. It was right for Arjuna to 
fight the battle, but he wanted to find an escape from it because it was painful. 
He presented a number of arguments to Lord Krishna to justify why the war 
should not be fought. As a ksatriya, it was his to duty to face the situation. We 
are fortunate that we are not in as painful a position as that in which Arjuna 
found himself. 


Graceful acceptance is in understanding and being sensitive to others’ needs 


Sometimes, situations are painful. What you are required to do may not 
be pleasant. When your subordinates don’t act responsibly or your child does 
not work hard, should you accept it gracefully? Graceful acceptance does mean 
accepting them as they are. Emotional problems or some other factors restrict 
their performance. Understanding and being sensitive to their needs is graceful 
acceptance. Just because they do not conform to your standards, it does not 
mean you reject them. Try to understand the helplessness of others, and respect 
them. Whatever actions you choose to take should not be out of anger or 
resentment. It should come out of an overall consideration for others. Before 
doing anything, be sympathetic towards that person and reach out to help as 
much as possible. Extend this attitude of acceptance to everyone with whom you 
are associated. This gives them, and you, a certain freedom. This is a very tall 
order, but this is what graceful acceptance means. 


Once, a certain prophet of Islam was able to subdue his opponent in a 
fight. Sitting upon his chest, he drew his sword and was poised to kill him. 
Suddenly he got up, let go of the other person, and started to walk away. People 
asked him why he had let go of his opponent. The prophet replied, “When I 
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subdued him, he spat at me and I got angry. Rather than killing him out of 
anger, I let him go”. 


Graceful acceptance is in being respectful of the universe 


Acceptance means being respectful of the whole creation for what it is. 
Snakes, poison ivy etc. are what they are because they are created that way. 
Therefore, don’t hate them for what they are. Keep them in their place out of 
respect. This attitude is based on truth and reality. Ultimately, everything is 
God. Our goal is to see brahman everywhere. The moment we act out of anger or 
rejection, we don’t see that. The attitude of graceful acceptance will enable us, 
ultimately, to see not only the grace of God, but God himself in all his 
manifestations. This is the truth. [svara is not only the creator of this universe, 
but He manifests as this very world. 


Lord Krishna says, [Bhagavad Gita, 18-61], isvarah sarvabhatanam 
hrddese'rjuna tisthati, isvara abides at the seat of the intellect (in the hearts) of all 
beings. Therefore, He is the self of all. He is all-pervasive. To know isvara 
means to know that He is the nimitta karanam, the efficient cause, and also the 
upadana karanam, the material cause of this world. 


Freedom is in letting go of our binding opinions 


If your response to situations is dictated by raga and dvesa or likes and 
dislikes, these reactions deny you the appreciation of the realities of life. In a 
given situation, painful decisions may have to be made. Your decisions should 
come out of mature consideration. Every relationship involves anugraha, favor, 
and nigraha, restraint. Every situation calls for leniency; favor the other person 
and let them have their way. However, it cannot be that you always do only 
what you want or what the other person wants. There are times when restraint 
has also to be used. A charioteer gives free rein to the horses, but restrains them 
when needed. Just because you have to take an unpleasant action, it does not 
mean you have to be angry. It can be done with a mature understanding. A 
battle cannot be fought otherwise. Lord Krishna says [Bhagavad Gita, 2-38]: 


GIS GA HAT STS TAA | 

ddl Fart Geaed Aad GAARA N 

sukhaduhkhe same krtva labhalabhau jayajayau, 
tato yuddhaya yujyasva naivam papamavapsyasi. 
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Taking pleasure and pain, gain and loss, victory and defeat to be the 
same, prepare for battle. Thus, you will incur no sin. 


We all want success. Yet, we should know that things don’t always work the 
way we want them to work. We have to be ready to accept whatever be the 
result. Everything is a calculated risk. Even when we talk, we never know what 
the words are going to convey; the intended meaning may potentially be 
misinterpreted. Actions done with the best of intentions and attitudes may not 
bring the desired result. Therefore, ask yourself whether you are ready for 
failure. You are not working towards failure, but you must be prepared for it. 
Will you be devastated or can you retain an objective frame of mind? All of this 
requires us to surrender our tendency to react when things do not go our way. 


We see success and security when things go our way. We take it for 
granted that it is right only when events go as expected; otherwise, it is not. Our 
expectations are based on limited knowledge. On the other hand, surrendering 
our opinions and conclusions based on our limited intellect and accepting a 
situation as created by God’s infinite wisdom is practical and pragmatic. There 
is freedom in this because it is our own opinions and conclusions that bind us. 
To the extent we let them go, to that extent is there freedom. All this is graceful 
acceptance. 


Responsibility lies in performing actions in keeping with the values 


Responsibility implies recognizing that you have the accountability to 
respond to every situation appropriately. Your actions should be in keeping 
with your position, role, and status, e.g., manager, father, teacher, friend etc. 
There is always a dignified response to every interaction. Accept that whatever 
you do and say at any given moment is important and has some consequences. 
Lord Krishna says [Bhagavad Gita, 2-47]: 


isin EE, a “~ “~ 
PHIYATTAALEd AT HOY hale | 
© =~ CO EN bas ivan 
Al HARSETHA d ARSEcAIGAM I 
karmanyevadhikaraste ma phalesu kadacana, 
ma karmaphalaheturbharma te sango’stvakarmani. 
Your choice is in action only, never in the result thereof. Do not be the 


author of the results of the action. Let your attachment not be to 
inaction. 


www.AVGsatsang.org 6 


Responsibility lies in performing actions the right way, in keeping with 
the values. Be honest, truthful, non-violent, and sensitive to the rights of others. 
Being responsible is also a way of surrendering to the order. You follow the 
order and surrender whatever tendencies you may have to potentially violate the 
order. In order for you to act responsibly, it is necessary that you must subdue 
your opposite tendencies. You may have a tendency to get angry, greedy, 
selfish, and fearful. Subdue them. These hurtful tendencies need to be subdued 
every time you want to act in keeping with the basic values of life. This is one 
dimension of responsibility. 


Responsibility involves being alert and protecting oneself 


Your intentions also should be right. There should be an alignment 
between your thoughts, words, and actions. Let there be honesty and 
transparency. Should you let yourself be hurt by a dishonest person by 
accepting him? Just as you avoid poison ivy and snakes, so also should you 
avoid such people. Human beings can abuse their free will. The abuse of free 
will also arises out of helplessness and insecurity. Avoid such people and 
protect yourself. It is necessary to be alert and cautious while living in a 
competitive or aggressive society. This is also a responsibility. 


Acting in keeping with the values is essential to discover our true nature 


Let every action become a means of invoking the goodness within us. 
This is how karma becomes yoga. The ultimate goal is to recognize that I am 
brahman. Brahman is all goodness, kindness, truthfulness, and wholeness. If this 
is my nature and I want to discover it, how can it be that I act in a dishonest 
manner and hope to discover that goodness? I cannot discover my true nature 
this way. When I act in keeping with the order, I oblige myself. 


It is not true that honest people lose and dishonest people win; honest 
people don’t always finish last. Honesty alone does not guarantee that one will 
succeed in life. Success calls for talent, skills, abilities, confidence etc. You 
should think about what you ultimately want in your life. Success and 
happiness are subjective phenomena, not external phenomena. You feel happy 
whenever you are respectful of yourself and accept yourself. That is when you 
discover satisfaction. If that is the criterion, why do you judge yourself based on 
external criteria? You should judge yourself based on effort and not based on the 
outcome. Being honest and good is conducive to self-respect. 
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You do not like yourself when you are angry, reactive, and dishonest. The 
person who reacts then is not you; it is your anger, which reacts. You don’t get 
angry; it is anger that gets you. You find that whenever your action is based on 
values, it is conducive to self-respect and self-worth. It will require overcoming 
various temptations in order to do what is right. If you are required to exercise 
early in the morning, you will have to let go of some comfortable sleep. Certain 
lines have to be drawn to control temptations. Tendencies to indulge, violate, 
compromise, and escape have to be kept under check. Thus, in course of time, 
you will develop into an integrated person, a person who enjoys self-control or 
mastery over himself. Lord Krishna refers to this as success [Bhagavad Gita, 5-7]. 


appl frac Arae fates: | 

ademge Haas a frac tt 

yogayukto visuddhatma vijitatma jitendriyah, 

sarvabhitatmabhiatatma kurvannapi na lipyate. 

One whose mind is purified by being committed to a life of karma-yoga, 
who has mastered the body and has the sense organs under control, 
and who knows oneself to be the self in all beings, (such a person) is 
not affected even while doing (actions). 


When one lives a life that is conducive to the purification of the mind, self- 
mastery, and self-control, he becomes an integrated person. 


You have the favor, grace, or support of your own personality. As Lord 
Krishna says, your own mind can become your friend or enemy. The mind that 
is under control of your likes and dislikes, anger etc. is the enemy. The mind that 
is free from these hurtful tendencies is a friend. You want a mind and a 
personality that is friendly to you. You want to enjoy its grace, support, 
togetherness, and integrated personality. 


The violation of a value is a violation of my self. 


Even though there is a common idea of what success entails, and it is 
measured in terms of wealth and fame, it cannot be valued for its own sake. If 
this comes at the cost of your self, you should drop the value assigned to it. 
Giving too much value to such things is adhyasa, superimposition. Whenever 
you compromise a value for the sake of money, money becomes more important 
than you yourself. Whenever you violate a value, you violate yourself. Values 
such as truthfulness and non-violence are, in fact, the order in this universe. 
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That order is no different than you. The order in accordance with which the 
whole universe functions is your self. This is to be discovered. This is called 
Advaita. When this order is violated, it creates a seed of conflict, guilt, non- 
acceptance, dissatisfaction, and discomfort. Whenever you act in keeping with 
the values, you act in accordance with your own nature. Such action is 
conducive to integrity and harmony within your self. 


I am the very goal I am seeking 


Following the values is possible only when we have clarity about our life. 
That is called viveka, discernment. It is this discernment that we are seeking in 
our life. Do we want wealth? As the Brhadaranyaka Upanisad [2-4-5] says: 


cae FA a a wala | 

atmanastu kamaya sarvam priyam bhavati. 

It is not for the sake of all that all is loved, but for one’s own sake that it 
is loved. 


Things in the world are important not for their own sake, but because I am 
important. The most important one in my life is my self. Anyone or anything 
becomes important only because it makes me feel important. If I am important 
to me, I am the very goal I am seeking. Therefore, success is to be discovered 
from within my self and not anywhere else. Looking upon the objects of the 
world as a source of happiness is a false notion. Power and wealth in this 
lifetime alone do not mean success. I have to be alive, say, five hundred years 
from today, to find out whether I was successful or not. Our judgment is based 
on the values prevalent today. Our idea of success typically depends upon the 
fancies of the world and the values of people around us. But then, these values 
keep changing. Values undergo change in every society. The values have been 
different in the different yugas. In the satya-yuga, meditation was valued, rituals 
were valued in the dvdpara-yuga, homa, yajfia etc. in the treta-yuga, and no one 
knows what the values are in the kali-yuga. 


Success is the discovery of comfort within oneself. 


We have to adhere to the fundamental value that success and happiness is 
my own nature. We have to own up to ourselves. The way to accomplish this is 
to have a mind that enjoys purity, togetherness, and integrity, and a mind that is 
our friend. The Kathopanisad [1-2-20] says: 
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Ted: Feafa saat TG Aaa AAAI: N 

tamakratuh pasyati vitasoko dhatuprasadanmahimanamatmanah. 

The desireless sees that glory of the Self through the serenity of the 
organs (and becomes) free from grief. 


One sees the glory of one’s own self when the mind becomes free from likes and 
dislikes and gains purity, and when the personality becomes integrated and 
favorable to me. This is ātma krpa . There are different kinds of krpas: isvara krpa 
or the grace of God, guru krpā or the grace of the teacher, sastra krpa or the grace 
of the scriptures, and atma krpa or the grace of one’s own self. My own mind 
should become pleased with me, or, in other words, I should be pleased with 
myself. This is the ultimate success. When this is present, I discover the glories 
of my self. I am greater than this mere body-mind-sense complex. The wise 
person discovers the glory of his own self and becomes free from all grief. 


We become free from grief and unhappiness in recognizing our own 
glories. For this, we need a mind that is poised to discover our glories and enjoy 
the purity and togetherness. Retirement is ideal when we can be comfortable 
with ourselves. Solitude can be enjoyed only when we can enjoy being by 
ourselves. Discovering comfort with ourselves is success. As Lord Krishna says 
[2-55]: 


Weed Fal HATA Te AA TAL | 

MAHA TE: Raa 1 

prajahati yada kamansarvanpartha manogatan, 

atmanyevatmana tustah sthitaprajfiastadocyate. 

When a person gives up all the desires as they appear in the mind, O 


Partha, happy in oneself, with oneself alone, that person is said to be 
one of ascertained knowledge. 


He has, in course of time, acquired a mind that is pleased with itself by living a 
life of surrender. He has surrendered whatever comes in the way of having that 
disposition of mind. Basically, we are divine, limitless, and of the nature of 
goodness. That alone is the truth. Still, we do have some negative tendencies. 
What we call evil is but the product of ignorance. It is superficial and can be 
removed. By living a life keeping with the basic values, these obstacles can be 
removed. 
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To discover freedom we have to surrender tendencies that bind us 


One aspect of surrender is graceful acceptance and the other is the 
performing of actions in keeping with the basic values. When I follow a value, I 
feel good about myself. I become worthy in my own perception. I become 
acceptable to myself. That is the real success. Our perceptions about success 
have to be dropped in favor of the perceptions that the scriptures provide us. 
We surrender that which is an obstacle and a source of unhappiness. Otherwise, 
there will be no freedom in surrender, only loss. We surrender tendencies that 
bind, for the sake of discovering freedom!. 


' Transcribed and edited by Swamini Srividyananda, Krishnakumar (KK) S. Davey, and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 


Surrender and Freedom 
5 of 6 


The first stage of surrender is graceful acceptance of tvara 


Surrender, in essence, amounts to surrendering our false notions. There is 
freedom in surrendering our false notions and that freedom is the reality of life 
and of us. The wrong notions and perceptions about the self, the world and God 
bind us. Progressively, we should drop our various false perceptions. Graceful 
acceptance also helps us let go of our false perceptions. The right perception is 
acknowledging that whatever is, is right. A fundamental truth is involved in this 
statement. As the ISavasyopanisad says [1]: 


smaras ad ARa MEA SATE 

isavasyamidam sarvam yatkiñca jagatyam jagat. 

Whatever there is in this creation is nothing but the manifestation of 
isvara. 


Isvara is not only the creator; He is also manifest as the creation. He is immanent 
even while he transcends the names and forms. This is the right perception. 
Until you gain the perception that everything, including yourself, is isvara, you 
do not gain total freedom. When it is said that you are isvara, it does not mean 
that you are omniscient, omnipotent, and omnipresent. I[svara is infinite in all 
aspects, whereas you have a personality with limited knowledge, power and 
capacity. You are not seeking oneness at the level of personality, but at the level 
of your true nature. The true nature of iSvara, the essence of love, freedom, 
happiness, and fullness, is the true nature of your self. 


You tend to think that only when you can control the world, are you free 
and complete. Therefore, whenever you do not get your way, you get frustrated. 
These perceptions of freedom and completeness are false. Freedom is not to be 
equated to a specific situation or an event. Discovering what is and what you 
are, is freedom. This reality can be discovered only when the false perceptions 
go. You discover your wholeness, freedom, and who you are; these are denied 
by your false perceptions. 


Vedanta says that I don’t have to become free and whole because I am 
already free and whole. But this doesn’t seem to be my experience. I don’t feel 
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free or whole. There are thus two opposing perceptions. Which one of these 
perceptions should form the basis of my life? Surrender is in letting go of my 
perception of incompleteness, in favor of Vedanta’s assertion of my wholeness. 
As I progressively give up my false notions, my perceptions begin to coincide 
with the perceptions of Vedanta. The perception that I am limited cannot be 
dropped just like that. It has to be surrendered in stages. The first stage is the 
graceful acceptance of isvara. 


The second stage of surrender is conformity to dharma, the order. 


My perception of being a limited being makes me a needy person. I am in 
need of security, comfort, acceptance, and approval. Whatever I do is essentially 
motivated by a desire to fulfill my needs. When I compare my perception with 
what the Upanisad teaches, I discover that it is not a legitimate perception. 
Therefore, the need is not a legitimate one. Since security and fearlessness is my 
nature, there is nothing that can provide me with security. The Taittirlyopanisad 
[2-7] says: 


ord aB Arad | 
abhayam pratistham vindate. 
[The wise person] gains abidance in fearlessness. 


Whatever I do on the basis of fear or insecurity is not going to be right. I 
compromise values out of fear and insecurity. I lie and cheat to protect myself. 
Very often, these values require me to pay a price. I have to let go of my likes 
and dislikes in order to be truthful and honest. I have to keep the impulse of 
insecurity and fear under check in order to conform to the order, dharma. 


If I can ‘bring’ isvara in every stage of my life, it becomes easier to follow 
the order. When isvara is in my life, it becomes easier to follow the teaching of 
Vedanta. I need a protector. Usually, I look upon wealth, power, name, and 
fame as protectors. Therefore, whenever I let go of them, I feel insecure. One 
aspect of surrender is in having the faith that he will protect me, raksisyati iti 
visvasal. 


Dharma requires the recognition of interdependence in the world 


All this is easier said than done. Choosing isvara as a protector is a 
process. As we take a step forward in this direction, we discover that He indeed 
does protect us. We develop a relationship with isvara and, in course of time, 
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discover the truth. In this process, we will be able to let go of the hold on 
material things upon which we depend for our comfort and security. Material 
things do have value in life and they are required to an extent to nourish our 
egos. They give us a sense of self-esteem and self-respect. But if power and 
wealth are equated to security and success, we are assigning them too much 
value. There is no need to declare that the world is not needed. But at the same 
time, to say that we cannot do without material things is also incorrect. Giving 
too much value to anything creates attachment. Then, they become overly 
important to us. Detachment does not mean we do not need anything. There is a 
relationship of interdependence in the world. It is required for survival. A 
recognition and acceptance of this is necessary. We prioritize things according to 
what we consider important in our lives. 


Ego gratification prevents us from adhering to dharma 


Vedanta is not totally insensitive to life as it is. There must be viveka, 
discernment, and a sense of proportion. Difficulty in following dharma arises 
when we give too much importance to certain things in life. Sometimes, we are 
willing to sacrifice honesty for money or power. Everything has a value and a 
price. What we can do is to raise our price. We may not be able to be totally 
honest right away, but we can stretch ourselves, stretch our ego, and make it 
more accommodating. Surrendering the ego is surrendering our likes and 
dislikes and our sense of smallness that brings about insecurity and selfishness. 
Usually, whatever we do is motivated by a desire to serve some purpose for 
ourselves. We always seek ego gratification because we see success and 
happiness in it. This is a false perception of success. The ego can never be 
gratified. It is like a bottomless pit and it controls stealthily and hides. As Lord 
Krishna says [Bhagavad Gita, 3-37, 40]: 


FIA UG ANT WF GRA: | 

Fa Fane reda ARTA 

kama esa krodha esa rajogunasamudbhavah, 

mahāśano mahapapma viddhyenamiha vairinam. 

This desire, this anger, born of the guna rajas is a glutton and a great 
sinner. Know that to be the enemy here in this world. 

SRT Fat TREAT | 


Aan 


Udaaeacay SAAT SAFI 
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indriyani mano buddhirasyadhisthanamucyate, 

etairvimohayatyesa jnanamaovrtya dehinam. 

Its location is said to be the senses, mind, and intellect. With these, it 
(kama) deludes the person by covering his or her wisdom. 


The desire for ego gratification is kama. It hides in the sense organs and in the 
mind. It provides a rationale to justify whatever it is that we want to do at the 
intellectual level, and provides a rationale to whatever emotions we want to 
entertain at the emotional level, and whatever we want to experience at the level 
of the senses. Avidyd, ignorance, causes kama, desire, which, in turn, leads to 
karma, action. Kama pervades our life. The first product of our false perception 
is that we are limited and needy. We want to become limitless at the level of the 
ego. But that can never work. A mullah story is told to illustrate this idea. 


We cannot become limitless at the level of the ego 


A mullah and his friends were boasting about various things, and there 
was a bet about who could spend a cold night atop a nearby mountain. The 
mullah took the challenge and spent the night on the mountain. The next 
morning, his surprised friends asked him how he was able to do that. He said 
that he had stayed up reading by candlelight. His friends felt that he had 
cheated because he had used candlelight to keep himself warm. The mullah 
wanted to teach them a lesson. So the next day, he invited them to his home for 
dinner. All the friends gathered around the dining table. The mullah went into 
the kitchen to bring the food. Time passed by, but the mullah did not come out. 
So the friends went into the kitchen to see why he was getting delayed so much. 
The mullah was waiting for a huge pot of rice to be cooked by the small flame of 
a candle! 


Our expectation is to be limitless with this little ego. It is not going to 
work. The sooner we recognize this fact, the sooner we will be able to drop our 
futile attempt to discover satisfaction by meeting our needs. When the ego is 
satisfied for a few moments, it drops its demands. Vedanta explains that our 
happiness is not because of the fulfillment of desires, but because we become free 
from desire at that moment. Happiness is nothing but the relief that we 
experience from the burden of our desires. This is called trisna-ksaya, the 
removal of desire. 


www.AVGsatsang.org 4 


Responsibility is in letting go of the process of ego gratification and including 
others in our life 


How long can this false belief of security last? How long can the ego give 
satisfaction? Since it has no capacity of its own, it can only create an appearance 
of security and comfort. Its hollowness becomes evident when something else 
presents itself. To be successful, I expect the ego to be perfect. That can never be. 
I have let go of the process of gratifying the ego. This makes me calculative and 
selfish. Lord Krishna says [Bhagavad Gita, 3-9]: 


TMMHANS AA GIS PAGE: | 

ded pH aed FAR: GARR II 

yajnarthatkarmano ‘nyatra loko'yam karmabandhanah, 

tadartham karma kaunteya muktasangah samacara. 

This person who is enjoined (to do action) is bound by karma other than 
that performed for the sake of yajfa, (i.e., other than the action 
performed as an offering to iSvara). For that reason, O Kaunteya, being 
one free from attachment, perform action for the sake of that yajfia. 


A selfish action is a binding action. Whenever you perform an action motivated 
by selfishness, it will make you more selfish and insecure. An action originating 
from insecurity will only make you more insecure. Give up this sense of 
selfishness, self-centeredness, and narrow mindedness. If you know your true 
nature as being limitless, there will be no selfishness. You are a recipient of what 
the world has to offer. In whatever you do, therefore, there must be a 
consideration for the need of the whole world. This is a slow process. Your life 
is possible only because of what the other members of the society provide. So 
assign their share first and partake of the remainder. When you serve only your 
interest, you tend to be insensitive to other people’s needs and hurt them. A lot 
of this pain is inflicted because of your concern about your own security. The 
only way to overcome this is to gradually include others in your life. This is 
called responsibility. 


Performing an action keeping in mind one’s self-interest is not the right 
thing. It will keep you permanently in the cycle of birth and death. Fulfilling a 
desire never actually fulfills that desire. Lord Krishna says that if you leave this 
body with a desire, you will be born again to fulfill that desire. 
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Growing out of desires is the only way to liberation 


Even though we live a life of dharma, that itself is not enough. Dharmic 
people can also have desire for themselves. They may want to go to heaven to 
enjoy the pleasures offered there, but they cannot gain liberation or freedom. 
Lord Krishna says [Bhagavad Gita, 9-21]: 


a d yea carols Rane A goa neda feared | 

Ue ITAA TART BHAT BAK N 

te tam bhuktva svargalokam visalam kşīņe punye martyalokam visantt, 

evam trayidharmamanuprapanna gatagatam kamakama labhante. 

These people, having enjoyed that vast heaven, when their punya is 
exhausted, enter the world of mortals. In this manner, following the 


rituals in the three Vedas, those who are desirous of various ends gain 
the condition of coming and going, sarisara. 


You perform rituals and various actions to earn punya and gain pleasures. 
When the punya is exhausted, you will have start all over again because you are 
as incomplete as you were before. Hence, growing out of desires is the only way 
to attain liberation. This is the second stage in viveka, discrimination. This is at a 


more mature level. 


Only an introverted and abiding mind can discover freedom 


It is true that desiring and fulfilling a desire is a privilege. But do make 
sure that you don’t compromise the means for the end in this process of fulfilling 
desires. The Kathopanisad says [2-1-1]: 


TA Ae AGU FAME EAATC RIS TSA ARICA | 

paranci khani vyatrnat svayambhistasmatparanpasyati nantaratman. 

God has rendered the senses (so) defective that they go outward, and 
hence man sees the external and not the internal self. 


The human being is born extroverted. There is a natural affinity for the objects 
and pleasures of the world. Therefore, a human being always looks out at the 
world seeking happiness and security. The mind is directed towards things and 
pleasures other than the self. This can be an obstacle. Only when the mind 
becomes introverted and abiding, can you discover freedom and happiness, 
which is your nature. 
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Success is in finding total comfort with one’s self 


When a desire arises, recognize that it is a product of ignorance. Every 
desire is an expression of your inadequacy that is born of ignorance. The need 
for happiness is an emotional need. Objects in the world can fulfill that need to a 
certain extent. Beyond that, they cannot give you happiness or security. As 
desires arise in the mind, subject them to scrutiny. Don’t jump to fulfill them 
immediately. This is vairgya, dispassion. It involves analyzing the nature of 
every object of desire and recognizing its limitations through discrimination. 


Wey She SAMAK AON aaa: Hea | 

pariksya lokan karmacitan brahmano nirvedamayannastyakrtah krtena. 
Having examined the worlds that are achieved through karma, a 
brahmin should become dispassionate. The unproduced is not possible 
through karma [Mundakopanisad, 1-2-12]. 


I need to recognize what I want in my life. Needs are never ending. I was born 
needy and as I grew, the needs also grew accordingly. Though our objects of 
need change, the need for objects remains. None of our accomplishments create 
a sense of satisfaction. There is never comfort with myself as I am. Can I relax 
within myself without needing to do pranayama, japa, or meditation? Success is 
measured by the satisfaction with one’s self. Contentment is not something I can 
will. It has to happen. I cannot declare that I am satisfied. I have to find 
satisfaction. That requires a lot of hard work. 


Living life intelligently makes me a satisfied person progressively. Am I 
more content than before or am I still a discontented person? Formerly, I was 
uncomfortably miserable and now, I am comfortably miserable. Comfort is 
required to deal with internal misery, but it should not become an end in itself. 
Comfort itself should not become important. There is no end to comforts. They 
should enable me to do something important in my life. Ultimately, the measure 
of success is how comfortable and satisfied am I with myself. Total success is 
total comfort with one’s self. 


We desire the limitless, not material objects 


Whenever there is a desire, inquire as to whether the desire is for a higher 
purpose or for the thing itself. Desires are endless; therefore, keep a check on 
them. Recognize that desires have to be fulfilled from within your self and not 
from any external source. Nothing else is capable of bringing about that 


www.AVGsatsang.org 7 


fulfillment because your desire is for the limitless. You have to own up to the 
limitlessness that is your true nature. It is not enough that you are brahman; you 
must know that you are brahman. As long as you keep fulfilling desires, your 
mind will remain extroverted. It cannot be comfortable with itself. 


We must take the time to watch our minds deliberately 


Drop every activity and assign time for yourself so that you can be with 
your self, look at your self, know your self, and know your personality. A 
deliberate attempt to make the mind free from desires and emotions is pratipaksa 
bhavana, taking the opposite viewpoint. 


I deal with an emotion such as anger with forgiveness and compassion. 
Jealousy, for example, arises from a false perception that someone is better than I. 
It is not his accomplishment that makes me unhappy, but that I am not as well 
accomplished. It makes me aware of my perceived limitation and lack. This 
causes pain and a sense of inadequacy. It makes me face something that I do not 
want to face within myself. The best way to deal with jealousy is to congratulate 
the other person’s success and be happy for him. Attempting to become happy 
from the happiness of others is a good way to become happy. Deliberately 
cultivate this habit and in time, it will happen. You have to constantly watch and 
deal with your mind. Since we are swept away by many things and there is no 
leisure to watch our mind deliberately, take time off to just be with your self and 
think. Get familiar with your mind and emotions and decide upon a strategy to 
deal with them. This is surrendering your reactions. There is freedom in that 
because anger, jealousy, frustration, attachment and aversion are all expressions 
of bondage. To the extent you let go of these emotions, to that extent will you 
discover freedom. This stage is called viveka, discerning the basic priorities of 
life. 


Our true nature, limitlessness, cannot be attained by effort 


What do you want in life? I want to be unconditionally free of every 
limitation and bondage. Discover the fact that the desire behind all desires is the 
desire to be free and limitless. Let there be this clarity about what you want in 
life and how to get it. If limitlessness is what you desire, it cannot be attained 
because every effort and achievement is limited. There are two kinds of desires, 
natural and cultivated. 
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Hunger is a natural desire, but the desire for a particular type of food to 
appease that hunger, is cultivated. The desire to be limitless is a natural desire 
because you find yourself always wanting to be limitless. There is always 
provision for fulfilling natural desires in this creation. If everything in this world 
is limited, how will I fulfill my desire to be limitless? 


The story goes that two people boarded a train on a long journey, one 
with large amount of cash in his briefcase and the other with the intention of 
robbing that money. After the train started, the wealthy man opened his 
briefcase and began to count the bills even in front of the robber. At night, the 
robber searched everywhere for that money, but could not find it. This scenario 
repeated the next night too. When they reached their destination, out of sheer 
frustration, the robber revealed his real identity and asked the wealthy man 
where his money had been hidden during the journey. The person with the 
money replied, “Under your pillow.” It had not occurred to the thief to look 
under his own pillow! Similarly, you do not look for God within yourself, but 
search everywhere else fruitlessly. Your being limitless is not in name, fame, 
power or heaven. It is your own nature. All you have to do is recognize this fact. 
It is not something to be accomplished. It is an awareness of what has already 
been achieved. There is freedom and surrender in this realization. 


As we grow in maturity, surrender takes place in stages. At the highest 
level, you have surrendered, recognizing the reality that what you are seeking is 
your self. It is not something to be sought from outside your self, but is to be 
discovered within your self. This is surrendering the false notion that what you 
are seeking is different from your self’. 


' Transcribed and edited by Swamini Srividyananda, Krishnakumar (KK) S. Davey, and Jayshree 
Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 


Surrender and Freedom 
6 of 6 


Viveka, discrimination, is seeing things the way they are, and aviveka is 
seeing what is not there. A standard example of aviveka is seeing a snake where 
there is a rope. 


What I desire is to be totally free, perfect, and complete. I am unhappy 
when I find myself to be imperfect and incomplete. I expect to be complete. I am 
trying to become perfect by using my mind, intellect, and ego. At the level of the 
mind, I require friends etc. At the level of the intellect, I require all kinds of 
information and knowledge. At the level of the ego, I require power and 
recognition. All this is like trying to cook rice by the flame of a candle, as in that 
mullah story. 


This body-mind-sense complex is limited. Therefore, it will remain 
limited no matter how hard I try. As long as I equate myself to this body and 
mind, I will never see myself as a perfect being. Only when I see myself truly for 
what I am, can I see myself as perfect. That calls for the ultimate viveka, the 
discrimination of the self from the non-self, and the ultimate surrender of my 
identification with this body-mind complex. The perception I have of myself is 
that I am mortal and a limited being. That perception has to be dropped. 


The desire for freedom has to transform into a desire for knowledge 


The stage of life when karma and bhakti are predominant is called praortti. 
The life of a householder is that of karma yoga or bhakti yoga. As a householder, if 
I perform actions based on dharma and maintain an attitude of graceful 
acceptance, I acquire emotional maturity, inner growth, and freedom from many 
of my notions. In this process, I begin to realize that I can be limitless, not by 
becoming, but by knowing. This is when the desire for freedom gets 
transformed into a desire for knowledge. This important transformation has to 
take place for one to become eligible to receive and assimilate this knowledge. 


This is the kind of transformation we see happening in Arjuna. He comes 
to the battlefield with a desire to fight and win. He equates victory with success. 
As he begins talking to Lord Krishna, he realizes that even victory could leave 
him an incomplete being [Bhagavad Gita, 1-32]. 
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a area fd SUT a Us Gala F | 

fH al Ueda sifted FE ANA aT n 

na kankse vijayam krsna na ca rajyam sukhani ca, 

kira no rajyena govinda kim bhogairjivitena vā. 

O Krishna, I want neither victory, nor the kingdom, nor comforts. O 
Govinda, of what use are a kingdom, enjoyments, or even life to us? 


At one point, Arjuna tells Lord Krishna that even if he is made king of the three 
worlds, he does not see how the pain that he is suffering can be removed. It is 
very clear to Arjuna that even the highest accomplishments cannot remove the 
pain that arises from a sense of incompleteness. That is how he submits himself 


desirous of knowledge, from being a mumuksu, one desirous of freedom. 


We begin to value knowledge only when we recognize that ignorance is our 
only problem 


It becomes very clear that it is ignorance that is the cause for our wrong 
perception and, therefore, all our problems. This fundamental problem brings 
about the topical problems. Whatever we consider to be a problem is always 
spiritual in nature and not topical. As far as our lives are concerned, there are 
situations and these can be termed as problems that need to be solved. Things 
such as software design, strategies etc. become a problem only when they cause 
stress, concern, and fear. When the mind is free from stress, the problem can be 
handled. The desire to be successful, to have one’s way, and to prove oneself 
arises from a fundamental spiritual problem. Sorrow and sadness are not 
material problems. No material things can remove sorrow. Sorrow is a creation 
of the individual and it is the result of ignorance. It is a spiritual problem and, 
therefore, there must be a spiritual solution for it. 


Every solution brings about a problem of its own; there is no solution that 
can provide a final solution. All our rearrangements can only remove our 
discomfort. The need to want to be comfortable is natural. When all the energy 
is poured into acquiring comfort, sacrifices have to be made in other areas. Once 
we decide our priorities in life, what we do gets decided automatically by those 
priorities. The value for a new priority replaces the importance previously given 
to other things. When we recognize the fact that there is no problem in our life 
other than ignorance and the wrong perception created by it, we begin to value 
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knowledge. Until then, it remains merely as one of the many things that we 


value. 


The life of activity enables us to tune up our minds 


As times goes by, this commitment gains importance. It may even lead to 
renunciation, if you so choose. It is not necessary to become a renunciate to be 
wise. King Janaka is an example of a wise person who was not a renunciate. 
Renunciation is a gradual withdrawal from activity and an entry into a life of 
contemplation. Lord Krishna talks about two stages: one, a life of activity that 
aids in spiritual growth and the other, a life of contemplation that is the final 
stage of refinement. The major tuning up of our mind takes place during the life 
of activity. This is necessary and one discovers the need for it. That is how the 
proportion of study, thinking, and contemplation increases. As we gain an 
interest and satisfaction in the pursuit of knowledge, other things drop off. This 
is the next stage of surrender and discovering freedom. 


Renunciation is talked about only in a Vedic context. In those times, 
students sought out the teachers and left the comforts of their home to live with 
the teacher. This is how renunciation of karma, duties, became necessary. There 
is a surrender of all rights and claims when there are no duties. They could live 
on alms and therefore, there was freedom from possessions. 


Self-growth is a process of becoming free from emotional needs 


Today’s idea of ownership comes from false perceptions. When we 
analyze our possessions, we discover that we do not really own anything. [svara, 
the creator, is the owner of everything. We can look upon the things of the world 
as gifts given to us for our enjoyment. Thus, the relationship with possessions 
such as a house etc., changes slowly. Not that we become indifferent to these 
possessions, but we begin to realize that we don’t possess any of them; we only 
use them. This is detachment, the freedom from dependence. Lord Krishna says 
[Bhagavad Gita, 13-9]: 


Sara: paag | 

Rei a Raae Rg 1 
asaktiranabhisvangah putradaragrhadisu, 
nityam ca samacittatvamistanistopapattisu. 
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..absence of ownership, absence of excessive affection regarding son, 
wife and house, and always evenness of mind regarding the gain of the 
desirable and the undesirable... 


There is freedom from possessions and an excessive attachment to those who are 
related to us closely. This happens slowly in the life of a householder. One lives 
a life of retirement only when one becomes free from emotional needs. For 
example, the sense of security provided by our family or wealth is an emotional 
need. Emotional growth is the process of becoming free from this need by 
discovering greater sufficiency in our selves. It doesn’t mean that we have to 
give up everything. These things are simply of no concern any more. This is 
detachment. It is natural that things become important and occupy our mind 
because we are in the midst of them. It is difficult to remain detached in such 
situations. If one can accomplish that, however, one does not need any other 
renunciation. 


Detachment arises as one discovers the unreality of things 


As one grows internally, one becomes free of needs. Detachment comes 
with the discovery of the unreality or the mithyatvam of things. Mithya is what a 
thing appears to be. As long as I look upon a thing as a source of security, it 
appears to be real. When I know of its unreality, my mind becomes free from 
attachment. Unless this mature relationship is present, I cannot enjoy freedom 
from these things. 


Detachment is a preparation for retirement. The mind remains attached 
even if a physical distance is created because of false perceptions and the 
importance given to things. In the process of surrendering, this attachment also 
goes. When the relationship is a comfortable and healthy relationship, and not 
one of attraction and ownership, one is ready to give it up if need be, or remain 
in one’s own place as a renunciate. 


The life of renunciation enables one to pursue knowledge exclusively 


A renunciate enjoys freedom of mind because he is free from possessions 
and duties. This frame of mind is required for the study of the scriptures. As the 
Paficadasi [7-106] points out, the study involves tat cintanam tat kathanam 
anyonyam tat prabhodanam, reflecting on It, talking about It and mutually 
producing logical arguments about It. This is the life of a renunciate. It is a life 
of study and contemplation. In Vedanta, this is called vicara, the deliberation, 
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inquiry, or investigation into the nature of things. This requires a mind that 
enjoys leisure. The Mundakopanisad [1-2-12] says: 


aaa a eA, | 


Therefore, to attain knowledge, he must necessarily approach a teacher. 


The Vedas have two sections. The first section, the karma-kānda, talks 
about dharma and the second, the jñāna-kāņda, reveals brahman. For the person 
living a life of activity, dharma is a means. The pursuit of knowledge under the 
guidance of a teacher is the life of contemplation and renunciation. This pursuit 
is most effective when the mind is sattvik. The ego is devoted to study and does 
not react. The products of ignorance, doership and enjoyership, cease to exist in 
the wake of listening to the teaching, sravanam. Vedanta says, tatvamasi, you are 
that brahman. You are limitless and whole. It is the teacher, who makes us see 
this fact. 


Separation of the subject from the object 


Vedanta employs various methods to make us see our mistakes and 
explain the origin of these notions. One way is the separation of the subject from 
the object. This is the drk-drsya-viveka, the separation of the seer or the subject 
from the seen, the object. Even though the subject and object are two distinct 
entities, they are erroneously taken to be the same. We are made to see that what 
is really an object is taken to be the subject due to false identification. The body 
is not the subject. It is not the Self, but an object of one’s perception. As much as 
the crystal is or the clock is, so also is this body an object of my awareness. To 
say that I am this body is a habitual error. As Bhagavan Sankara says in the 
Adhyasa Bhasyam, ahamidam mamedamiti naisargiko’yam lokavyavaharah, the 
Uncreated is expressed in the worldly transaction as ‘I am this’, “This is mine’. A 
person is born with this notion of ‘I’ and ‘mine’ arising from the identification 
with the body-mind complex. 


The different levels of false notions 


Vedanta asserts that we have not deliberated upon our conclusions about 
ourselves. We have taken for granted that we are the body, the mind, needy, 
incomplete etc. How did we arrive at this conclusion? Just because we see or 
feel something, it doesn’t mean that it has to be right. Vedanta addresses the 
fundamental feeling that we are limited, mortal beings. If we associate ourselves 


www.AVGsatsang.org 5 


with the body, we are born with the body and will die with it. But the one who 
appreciates the birth and growth of the body is essentially different from the 
body. The birth and death of the body is not the birth and death of the Self. 
Similarly, happiness and unhappiness are particular states of mind. We are 
aware of them and therefore, we cannot be the mind. I am the subject, the 
knower, the one who is aware of the mind and my mind is but an object of my 
awareness. While watching a movie, we momentarily forget that we are 
spectators and become one of the characters on the screen. Similarly, when the 
mind comes up with the idea of happiness, we declare ourselves happy. This is 
due to our identification with the mind. In truth, our status is that of a spectator, 
an observer, the subject, the one who is aware of these states of the mind. At the 
level of the intellect, there are concepts like ‘Iam a doctor’ or ‘Iam a teacher” etc. 
I, the individual, am aware of these concepts. The one who is aware is always 
different from that of which he is aware. The subject is different from the object. 


It is not enough to say that what one takes oneself to be is wrong. It is 
also necessary to understand why one has this mistaken notion and where it 
originates. If we know where this false perception comes from, we can correct it. 
It is in the wake of the knowledge that I am the Self, 7%varoham, and that I am 
isvara and not a jiva, that the final surrender takes place. This is the surrender of 
the most subtle of notions or false perceptions such as ‘I am a doer, I am an 
enjoyer’ etc. Then one is totally free. 


The wise person accepts himself completely 


Describing a wise person, Lord Krishna says [Bhagavad Gita, 2-55]: 


mE Fal HATA Tea AA TAT | 

MATCH Ge: Rage 1 

prajahati yada kamansarvanpartha manogatan, 

atmanyevatmana tustah sthitaprajfastadocyate. 

When a person gives up all the desires as they appear in the mind, O 
Partha, happy in oneself, with oneself alone, that person is said to be 
one of ascertained knowledge. 


One who has surrendered all his desires, demands, and expectations discovers 
satisfaction with himself and in himself. In this process of surrender, I 
progressively keep discovering satisfaction and freedom. It culminates in my 
total acceptance of myself as I am. Then, life itself becomes a luxury and nothing 
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creates the notion of any limitation. Right now, the body is not a luxury because 
it creates a sense that I am mortal. When I can maintain a distance between the 
subject and object, I can take things as they are. I can enjoy a flower as it is 
because I am totally objective towards it. If I expect it to be different from what it 
is, I cannot find enjoyment in it. 


Inner freedom is the vision of oneness 


For a wise person, everything becomes a luxury. When you enjoy 
yourself, every moment becomes a source of enjoyment. Another dimension of 
this teaching is that whatever exists is you. Even though this recognition begins 
with the understanding that you are the subject and not the object, the final 
insight is isa@vadsyamidam sarvam, whatever is, is nothing but the manifestation of 
your self [Isavasya Upanisad, 1]. There is no duality whatsoever. Once you gain 
this knowledge, there is no sense of distance, division, or separation. You do not 
feel excluded by anything. In this, there is total freedom. There are no 


projections or reactions. The Bhagavad Gita says [2-56]: 


g Aag: GAG TETE: | 

danna: Raae 1 

duhkhesvanudvignamanah sukheşu vigatasprhah, 

vitaragabhayakrodhah sthitadhīrmunirucyate. 

The one who is not affected by adversities, who is without yearning for 
pleasures, and is free from longing, fear, and anger is said to be a wise 
person whose knowledge remains. 


In situations that are generally considered painful, he is free. In situations that 
are considered tempting, he is not tempted. He abides in his own self, in the 
wholeness that he is. That is the final freedom that emerges from total surrender. 
The surrendering of my self is the surrendering of the ego, the sense of 
individuality. The surrender becomes complete in the discovery that the 
individuality is false. What I took to be small is limitless and complete. There is 
total surrender in this. When Lord Krishna completes his teaching in the 
Bhagavad Gita, he says, “Giving up all your notions and false perceptions 
surrender unto me. Discover that I am your very self. I will release you from all 
your pain. There is no cause for grief at all because grief is a product of 
ignorance. It has no reality in the wake of knowledge.” 
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adia Raa ATA AUT AT | 

we cat aaa Fea AT Va: N 

sarvadharmanparityajya mamekam saranam vraja, 

aham tvam sarvapapebhyo moksyayisyami ma sucah. 

Giving up all karmas, take refuge in Me alone. I will release you from 
all karma; do not grieve [Bhagavad Gita, 18-66] '. 


' Transcribed and edited by Swamini Srividyananda, Krishnakumar (KK) S. Davey, and Jayshree 
Ramakrishnan. 
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Saranagati 
Question 


Can you expand on sarandgati especially from the perspective of a wise person? 


Answer 

The wise person’ and his wisdom represent the ultimate in sarandgati or 
surrender. Who is a wise person? He is one who does not exercise his free will. We are 
given free will, as well as the privilege to exercise it when there is a need or a desire to be 
fulfilled. The wise person is one who has become free from this need to exercise free 
will. This is moksa or liberation. Moksa is the freedom from the need to exercise free 


will. 


When do we exercise our free will? We use our free will to perform deliberate 
actions. What does an action represent? An action originates from some desire, and 
therefore represents desire. What does a desire represent? A desire implies that things 
are not all right as they are and therefore some change is necessary. Or there could be a 
desire to bring about a change in ourselves because we are not all right as we are. In 
either case, desire represents our perception that things are not all right. Every action 


brings about a change and therefore, action is a means of bringing about change. 


Whether things are all right or not is a subjective perception, which determines 
whether a change is necessary. This is evidence of a non-acceptance or resistance; a non- 
acceptance of the way things are and a resistance, in our minds, to the realties. This 
implies that things become acceptable only when some change is brought about. 


Therefore the need to exercise free will arises from the need for bringing about change. 


What does it mean when we say that a wise person is free from the need to 
exercise his free will? It means that in his perception, there is no need for change. 
Things are all right as they are and everything, including himself, is in order. Therefore, 
he has surrendered his free will to destiny and his life takes its own course. He has 
discovered the fact that he is comfortable, regardless of how things are, because 


everything is acceptable as it is. He has a non-demanding relationship with himself as 


' The last 18 verses of the 2” chapter of Bhagavad Gitd describe the characteristics of sthitaprajna, a wise 
person. 


well as with the world. The exercise of free will represents a demand. Surrender, on the 


other hand, means that there is no demand. 


Surrender to God means not making demands of God. What does being non- 
demanding mean? It means that you accept things as they are. When we perform an 
action, we want God to give us a certain result and do not leave it up to Him to do what 
He wants to do. In making this specific demand, we are, in fact, disregarding His 


freedom to do things in a certain way. We always keep Him on His toes! 


There is a story about the two great saints, Tulsidas and Surdas. It seems that they 
happened to be together at a satsang in Vrndavan. At that time, someone suddenly 
shouted, “Run, run! A mad elephant is coming this way!” Everybody ran away. Even 
Surdasji quietly went and hid himself. But Tulsidasji kept sitting where he was. When it 
turned out that there was no mad elephant, everyone, including Surdasji, came back to 
their seats. Tulsidasji then taunted Surdasji, “So, is this all the trust you have in God? 
Did you not trust that He would protect you? Look at me. I trusted that God would 
protect me.” Surdasji replied, “Well. When I can do something by myself, I do not want 


1? 


to give God the trouble!” This is a characteristic of a true bhakta. 


A devotee is one who does not want to be a burden to the Lord. Sarandgati arises 
from the feeling that I do not want to make any demands upon God. I give Him the 
benefit of the doubt. He is omniscient and omnipotent, and knows what He is doing. I 
am not the only one in this creation. He has to deal with a lot of things. Therefore let me 


give Him the freedom to do what He thinks is proper. 


It is my will by which I distinguish myself from others. It is my will by which I 
always claim that I am different from others. It is this will, which is called the ego or 
sense of individuality. The ego exercises its will to assert itself. Thus, surrender, is the 
freedom from the need to assert myself. Submitting our free will at the feet of the Lord 


in this manner, is sarandgati. 


All this seems to go against the instruction we are given in this world, that if we 
do not assert ourselves, everybody will take us for granted, and, that we cannot achieve 
what we want to, unless we are assertive. Apparently, the wise person does not see the 


need to assert himself. He does not mind being taken for granted. He does not mind 
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being used. He does not mind being treated as a doormat. It does not matter what they 


do to him. Can you imagine this? This is true freedom. 


If there were anything that could add to what I have, or anything that could take 
away from what I have, there would be a need to be alert and make sure that no one takes 
anything away, and always see that something is added to. When you discover the fact 
that the Self or the ‘I’ is that to which nothing can be added or that from which nothing 


can be taken away, you are free. In describing a wise person, Lord Krishna says: 


apuryamdnamacalapratistham samudramapah pravisanti 
yadvat 


Just as the waters flow into the ocean that is brimful and still. ..[BG* 2-70] 


He cites the example of the ocean, which is filled from all sides and abides in its 
own fullness. It does not make any demands on anybody. The rivers come of their own 
accord to bring water to the ocean. The ocean does not send out any invitation or demand 
that the rivers come to it. This is the nature of freedom. This is the nature of ultimate 
surrender, the surrender of free will and the surrender of demand. Surrender is 


acceptance. Surrender is non-resistance. 


We all want freedom. Each of us wants to be free, not recognizing that the 
freedom is to be obtained from within ourselves! The resistance that we show to the 
realities of life is a resistance to God. The non-acceptance that we show is the non- 
acceptance of God. The demands that we make are demands we make of God. The 
whole universe is a manifestation of God and whatever is happening, is nothing but a 
manifestation of God. Whenever we resist a reality, we are resisting Him. The wise 
person does not resist. There is a total acceptance of God. A total acceptance of God 
requires the total departure of the ego. It means a total departure of free will. Thus to the 


extent that we can bring about the surrender of our will, there is sarandgati. 


Lord Krishna asks us to accept the realities of life gracefully. This is what the 
Bhagavad Gita teaches us all along. Before we accept the entire creation as it is, which 
will take some time, Lord Krishna wants us to accept at least a few things. What are 


these? He says, “Accept me as the karmaphaladata, the giver of the results of action. 


? BG = Bhagavad Gita 
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When the result comes, do not resist me. Accept the result of action as it is. Accept me 


to that extent.” 


karmanyev ‘adhikdraste mā phalesu kadacana 
ma karmaphalaheturbhih 
Your choice is in action only, never in the results thereof. Do not be the 


author of the results of action. [BG 2-47] 


“You have the free will to perform action. Let me determine the results. Accept 
the result, whatever it may be.” This surrender calls for a tremendous amount of sraddha 
or faith pending discovery. Some day I will understand, but until that time I give Him the 


benefit of the doubt that the result must be meant for my benefit. 


The 1“ level of surrender, thus, is a graceful acceptance of the result of the action. 
The 2™ level of surrender is the performing of all action, not for the sake of oneself, but 
as an offering to the Lord, in the spirit of service to the Lord. Lord Krishna says, 
“Perform action for my sake rather than for yours. Surrender your comfort to my 
comfort.” The 3™ level of surrender is recognizing that nothing belongs to us. 
“Everything belongs to me,” the Lord says, “Therefore, become an instrument in my 
hand.” Further, Lord Krishna says, “Stop performing action. Be totally dedicated to 
knowing me.” The 4" level of surrender would then be, to dedicate yourself to the 
pursuit of knowledge through sravanam or listening to the scriptures, mananam or 
reasoning and nididhyadsanam or contemplation. This is a form of surrender because you 
give up all other agenda. Your agenda now is commitment to knowledge. When your 
pursuit of knowledge culminates in knowledge, your agenda is fulfilled. You then 


discover yourself to be one with the Lord, one with the order. 


The wise person is compared to a dry leaf falling from a tree. The leaf has no 
agenda. It goes wherever the wind takes it! Thus, the wise person goes wherever the 
wind of prarabdha takes him. Sri Sankara says, “prarabdhdya samarpitam svavapuh”’ 
[Manisa Pancakam, 3], to mean that the wise person is one who has surrendered his 
vapuh, body, to prarabdha, destiny. He abandons his free will and personal agenda, and 
identifies with the agenda of the Lord. Thus, surrender is the process of identification 


with the Lord. To the extent that I identify with Him, my individual agenda is 
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surrendered. This culminates in becoming one with Him. This is freedom from the need 
to have an agenda; freedom from the need to exercise free will; freedom from the need to 


bring about a change; freedom from the need to do anything at all! 


Thus, sarandgati or surrender begins with us reducing our resistance to reality in 


accepting karmaphala. It culminates in our knowledge of God as the very self. 
kkkkk 


Question 


How do we practice śsaranāgati in our day-to-day life? 


Answer 
Surrender begins when we reduce our resistance to reality. Begin to accept 
karmaphala and it will slowly culminate in accepting the whole world, ultimately leading 


to total non-resistance. 


We can practice non-resistance in meditation. “I accept life as it has been given 
to me. I have not created anything. I recognize that nothing is complete and nothing is 
perfect. Everything has some virtues and everything has some limitations. I have been 
given these parents. I accept them with their limitations and virtues. I have been given 
this family. I accept it with its limitations and virtues. The Lord has created them all. I 
accept them as they are. Then I accept myself as I am. I accept the body as it is. It is a 
gift given to me by the Lord. It has its limitations and it has its virtues. I accept my 
sense organs. My eyes are a beautiful gift even with their limitations. My ears are 


another beautiful gift even with their limitations. I accept them.” 


Acceptance means non-resistance! My mind keeps ruminating, “Why are my 
eyes like this? Why are my ears like this? Why is my height like this?” Stop 
complaining! Stop blaming! You can do this at least during meditation, if not in real 


life! 


“I know that I have to go through pleasant and painful experiences in my life. I 
recognize that some people caused me pain. I recognize that they are just instruments 
and so I have nothing against them. The pain was something that I had to go through 
because of my prarabdha or destiny. I recognize that I have an immense share in my 


prarabdha, because what is destiny today was my free will in the past. I accept my body 
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the way it is.” How about the mind? It has wonderful virtues and also limitations. 
Accept it for what it is. “It is miserable with all its impulses.” Ok, accept that. 
Accepting the reality is surrender. “I accept gracefully things that I cannot change. God, 


please give me the serenity to accept gracefully what I cannot change!” This is surrender. 


There are many things that I cannot change in life. What is the use of 
complaining? “Tasmād apariharye’rthe na tvam Socitum arhasi” [BG 2-27], there is no 
point in grieving about things that are inevitable. “Jatasaya hi dhruvo mrtyuh dhruvam 
janma mrtasya ca” [BG 2-27], death is certain for the one who is born and birth is certain 
for the one who dies. Therefore there is no point in resisting it, denying it or grieving 
about it. This is the reality and I accept it gracefully. This is surrender: no complaints; 


no blaming; no resistance! We can certainly practice this at least in meditation. 


If you have problems with someone, accept that person. ‘He or she is all right’. 
Bless them that they may be happy. Bless everybody. God has created them. He must 
have a reason for it. Surrender is wishing them well, not complaining and not blaming 
them. Try to do this in your interactions. You don’t have to say it to the other person, 
but just accept him in your mind. The other person may not have the maturity to 
appreciate it and stating this may have adverse effects if the person is not mature. It is 
very difficult for people to accept that somebody can be good. Therefore, if you present 
yourself as a good person, he may suspect your motives and not accept you. So entertain 
the attitude of surrender in your mind. If it is there in your attitude, it will reflect in your 
actions. People can understand actions better than words. Giving people the freedom to 
be what they are is the way for you to be free. It implies having large-heartedness, 


accommodation and ksama, forgiveness. 


A non-demanding attitude will bring about a certain sympathetic approach to any 
situation and you will become a helping person, rather than a demanding person. When 
we accept God, we are accepting whatever God has created, which means that we are 
tolerant of all people. A person has no choice in being what he or she is. This is how 
that person is created! “Why are you like this?” “But this is how my mind is!” “Why do 
you look like this?” “That is how my face is! What can I do?” “Why do you talk like 
this?” “This is the language I know!” 
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You should accommodate yourself as well. You also have limitations and 
problems. I am not saying that you should be complacent or indifferent about your 
limitations or problems. Always take responsibility to correct yourself. But don’t blame 
yourself or reject yourself. Surrender thus includes a non-rejecting attitude, both towards 


the world as well towards my self. 


Question 
But accepting my self as I am, will not help me achieve excellence and will not 


help me advance in life! 


Answer 

Accepting myself means being sympathetic to myself. I understand that I have 
these limitations. I take responsibility and try to correct the limitations. But I don’t 
blame myself for my limitations. Acceptance implies a non-blaming and non-rejecting 
attitude. This is the proper attitude because I will then be objective towards my 
limitations. I will know what to do about them. If I dismiss myself, I lose the very 
capacity to change myself. Similarly when I dismiss others, I make them incapable of 


doing something. 


With reference to your children, understand and help them when you find some 
limitation in them. Pushing is one thing; pulling is another. Try to pull, rather than push 


them. 


Having ambitions is all right. If you are sufficiently convinced that it is the only 
way of life, driving yourself towards that is also all right. This is possible in the light of 
self-acceptance. Driving means recognizing what needs to be changed and trying to 
change that. There is nothing wrong in getting ahead in life. There is nothing wrong in 
excellence. It can become a very stressful process though, when rejection or non- 


acceptance is involved. It can be a process of self-growth, when acceptance is involved. 


Question 


Don’t I have to be ruthless towards my team to get things done? 


Answer 
Being ruthless towards people means not caring for people’s sentiments. 


“Pushing my agenda! Being a bulldozer! My way or the highway!” I don’t think being 
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ruthless is productive. You become insensitive to others when you are ruthless. The idea 


seems to be to make others work hard by creating fear, stress and insecurity in them. 


A fearful and insecure person cannot be efficient. Such a person will not apply 
his mind whole-heartedly. I don’t think ruthlessness is a good idea. Being firm is all 
right. You can be clear and firm about your goals, “This is what has to be done. This is 


what is expected of us. This is what we are here for. Therefore we need to do it.” 


Disciplining by creating fear is one way of doing it. Your team member will 
always look to get out of the situation. If there is a better opportunity, he is going to get 
out. I am not saying that we should let people be as they are. What I am saying is that 
our requirements or objectives should be made clear and their goals given to them. If 
there is a genuine difficulty, be sympathetic and help them meet their goals, rather than 
being ruthless. Being sympathetic rather than insensitive is what we are talking about. 
By being sympathetic, you give the other person confidence, and trust is created. Then, 
even if you become demanding sometimes, he will have an incentive to fulfill your 
demand. But if he feels that he does not count or matter, he feels very wretched. It is not 
conducive to his self-respect. On the other hand, if you respect him for what he is, rather 


than for what he does, he will be more inclined to perform well. 


People are more important than what they do. If a person is with you, then, on 
his own, he will give you the best that he can give you. If the person is not with you, he 
can, at the most, try his best out of fear. But he won’t be loyal to you. When 
circumstances change, you will have to pay for it. People and their sentiments are very 


important. 


Any system that becomes very performance-oriented, suffers. No one is loyal to 
anybody. The employer is not loyal to the employee because all that matters is 
performance. The employee is not loyal to the employer because all that counts is 
renumeration. People are ruthless and justify their ruthlessness. I don’t think 
management teaches you to be ruthless. When you act without loyalty, how far can that 
relationship go? How can you trust a person who is not loyal to you? Thus we can’t 
establish a conducive or congenial atmosphere for the person to feel at home. Ideally a 


person should feel that he (or she) is wanted and that he counts. “This is my 
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organization. I am working for myself in a way”. If this kind of atmosphere is created, 


that will be the best management. 
kkkkk 


Question 


How do we become an instrument in isvara’s hands? 


Answer 

Perform action for the sake of isvara. Perform action based on the universal 
values. Or join the agenda of isvara. Ask yourself what He would do if He were in your 
place? Before making a decision, if every employee thinks, “What would the owner or 
the boss do if he were in my place?”, it is going to be the right decision. If an employee 
identifies with the owner and merges his agenda with that of the owner, whatever the 


employee does is done for the owner. 


Similarly, when you want to please isvara, you need to transform your agenda. 
What would He want? He would want the welfare of everybody, because everybody is 
His. To what extent can you do that? This would mean becoming other-centered. Or 
self-less! You begin to perform actions for the well-being of others. You perform 
actions out of a spirit of giving, of offering. Everywhere in the creation, we find that 
everything is giving itself away for the harmony of the whole universe. This spirit of 
participating in the scheme of things, this joining in the order and harmony, is the spirit of 


worshipping isvara or doing something for isvara. 


Finally, recognize that He alone does. Indeed, you are not the doer, though you 
think that you are. All the instruments of doing, this body with the sense organs, the 
mind and the intellect, are given by Him. He provides even the opportunity and 
inspiration, and the power and capability to work. He is doing it through you. You are 


really an instrument in His hands. This is surrender. 


You are like a sitar in the hands of a musician. The sitar has no agenda. It allows 
the musician to do whatever he wants to do. He takes the sitar and tightens the strings. I 
am sure the poor sitar feels the pain. It has the trust that the tightening is for its well 


being, for tuning it up! It has the satisfaction of being an instrument. 
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Right now, you have satisfaction when you achieve something. Suppose in your 
own mind, that you get satisfaction for becoming an instrument for your boss, to achieve 
something. His agenda is yours and he gets the credit. Suppose you enjoy the fact that 
he gets the credit, then you can never be fired! He will always accept you, want you and 


do the right thing by you. 


This process of surrender is one of discovering the grace of isvara, His favor. It is 
a very rewarding process. By becoming favorable to the order, we are making the order 
favorable to us. This is a great gain. This is what becoming an instrument of isvara 
means. “Look, the battle is already fought by me. You just have to get the credit.” 
exhibited Lord Krishna in his cosmic form, to Arjuna. This is becoming an instrument in 


the Lord’s hands. 


In accepting the karmaphala and doing work to please Him, you become sdttvic’. 
When you recognize that you are His instrument, you become even more sdttvic. The 
ego shrinks, as it becomes more and more sdttvic. You can then surrender your ego. A 
rajasa or tamasa‘* ego cannot be given up because you do not have the freedom to do so. 
Only when the ego becomes sdttvic, do you get the freedom to drop it. The mind has to 
become progressively more sdttvic, so as to enable you to have the freedom to give up 


karma as well. 


kkkkk 


Question 


How do I perform an action in keeping with isvara’s wishes? 


Answer 

When you have a choice between dharma and adharma, making the choice 
according to dharma is making the choice according to isvara. Dharma is always in 
keeping with the order. If the order is recognized as the will of 7svara and an action is 
performed in keeping with the order, it becomes an action in keeping with isvara’s will. 


Therefore all our adharmic propensities, such as our tendency to take shortcuts or our 


? Sattva is a disposition in which the mind is calm, tranquil, contemplative and learning. 
£ Rajas, is a disposition in which the mind is agitated, projecting and seeking gratification. Tamas is a 
disposition in which the mind has no initiative, is dull and does not want to do anything. 
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tendency to violate laws, are to be subdued in order for us to perform an action that is in 


keeping with dharma. This is surrender. 


Question 
But I do not always get the desired results, even when I perform an action in 


keeping with dharma! 


Answer 

Even if you perform an action according to dharma, the result can be different 
from what you expected. There is nothing wrong in dharma. But you can say that your 
knowledge is limited. You don’t have the knowledge of all the parameters to predict 
what the outcome will be. You predicted the outcome based on the information that you 
had. Maybe the information you had was not enough! Give Him the benefit of the 
doubt. Even if you had the information and you predicted the outcome correctly, your 
effort may not have been quite adequate because of limitations in your capability! Jnana 
Sakti, the capacity to know, is limited. Kriyd sakti, the capacity to implement, is also 
limited. If the outcome is not in keeping with your expectation, you need to analyze the 
fact. Was the limitation in your prediction? Was your information limited? Was your 
input not appropriate? If on analysis, everything was all right, maybe it is 7svara’s wish 


that you received the undesirable result. 


Every action has two kinds of results, tangible and intangible. Even when you 
perform an action, there is a tangible element as well as an intangible element. The effort 
is the tangible element. But the intention, with which you do it, is the intangible element. 


Good intention also has a reward in intangible terms. 


In our lives we take only the tangible into account. Sometimes the intangible is 
more important than the tangible. It is called the spiritual aspect. This is what Lord 
Krishna wants us to work with. The tangible aspect is dependent on the laws and we 
have limited freedom. But as far as the intention or motivation is concerned, we have full 


freedom. 


kkkkk 
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Question 


Are all actions prompted by rdjasic tendencies? 


Answer 

Performing action does not imply rajas. It is the motivation behind the action that 
determines whether it is sãttvic or rdjasic. You can perform an action with a desire to do 
some good to others. If you have a family, you are responsible to support it and that is 
not necessarily rdjasic. It is your role and you have to perform it. One has to go out and 


interact with others in the world. When this interaction violates dharma, it is rdjasic. 


An individualistic attitude implies that your personal agenda is important. You do 
have the freedom to have an agenda and also to fulfill it. Only, recognize that others also 
have an agenda and you do not have the right to trample upon another’s agenda. 
Sometimes we become insensitive to others’ needs and sentiments. In having the 
freedom to pursue our agenda, we should not rob the freedom of others to pursue their 
agenda. Let us make a commitment to do things as best as we can. Let us respect others’ 
rights and be sensitive to their needs. Let us not compromise means for the sake of the 


end. 


kkkkk 
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Prayer 
Question 


How can parents explain the significance of prayer to their children? 


Answer 

By explaining to children that we need the grace of God in our lives. We can 
explain to our children that for the completion of any endeavor, two factors are needed; 
personal effort and the grace of God. In life, we have to make our children aware of 
something called grace, by pointing out to them a number of events where things 
happened without their having worked for them, where we find situations favorable. I 
happened to be in the right place at the right time, and something just happened that was 
beneficial to me. We can bring to the attention of our children that there is something 


called grace using actual, concrete examples in the life of the children. 


Everybody has a number of these experiences. In India, for instance, a student 
may be heard saying, “I prepared ten questions, six of which were asked in the 
examination. I was lucky.” Students sometimes do not study fifty percent of the syllabus 
because there is not enough time to do so before the examination. Therefore, they say, 
“Okay, this much is what I will study.” If you are lucky, all or most of the questions in 
the test will be from the material you studied. If you are not lucky, you find there is not 
even one question from the material you studied. And with mixed luck, you will get 
something in between. There is something called luck, which is what we can bring to the 
attention of the child. “Look, you enjoy certain privileges. See, that boy doesn’t have 
this. See, that child doesn’t have this. And you do.” You can show that there are certain 
privileges that the child enjoys without having made an effort, which means there is 


something called grace. 


We require the Lord’s grace and favor for the successful completion of any 
endeavor. There are unknown factors or factors not within our control that can be made 
favorable by prayer. Prayer is that by which we can make these factors favorable to us. 
Our children are certainly interested in success. Success requires not only self-effort; it 


also requires grace. Prayer is a means to win this grace. 
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Question 


Can you please explain how prayer works? 


Answer 

Prayer is a deliberate action. It can be performed for different reasons. For 
example, I pray when I want the favor of the Lord or when I want His grace. In life I find 
that there are many obstacles that I encounter and I need help to overcome these 
obstacles. In every situation there are always factors, which are not in my control. 
Sometimes, I don’t even know the factors that are not in my control. Only when some of 
them become favorable to me, can I be successful. Hence, I appeal to the Lord seeking 
help that the factors, which I do not control, become favorable to me, so that I can 
achieve the success that I am seeking. Thus the prayer is in the spirit of seeking, in that, I 
discover that I need help and I seek help from the Lord. Prayer can be for worldly things, 


such as wanting a certain job, a promotion, money and so on. 


Prayer can also be for spiritual growth, such as the purification of my mind. You 
can also pray to the Lord asking for devotion, seeking faith, purity of heart or knowledge. 
So prayer can be for a worldly end, which is acceptable, or prayer can be for my spiritual 
growth, which is better. In both cases, we are deliberate at the time of prayer. I 


deliberately make a choice and perform a prayer. 


We talked about prayer with reference to the achievement of something that is 
desirable to us. But, the Bhagavad Gita teaches that you should perform actions without 
desires, for material ends. You can still perform prayer. You could pray, “Oh Lord, 
please give me the strength to perform actions without desire. Give me the trust that I 
can accept gracefully whatever you give me as the result. Give me the strength so that 
my trust in you remains steadfast even when conditions are unfavorable.” Everybody, 
depending upon what it is that we want, can perform prayer. We always want something. 
A person who has some desires wants the fulfillment of these desires. Even the karma 


yogi desires to perform karma in the spirit of yoga. 


There are a lot of obstacles in any path. Even our own tendencies can be 


obstacles. We seek the help of the Lord to remove the obstacles, whether from within or 
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without. So, prayer is a way of invoking the Lord’s grace to remove any obstacles in the 


way of my reaching the end that I seek. 
KRKKKK 


Question 


Could you please talk about the power of prayer? 


Answer 

We find very often, that we are helpless either on account of conditions outside of 
ourselves or on account of our own impulses, which we cannot control. At those times 
we need help. Prayer is a way of seeking help from one who can help. Who is it that can 
help? Only someone who does not require help can help us. There is only one who can 
do that, and He is God. We could doubtless seek help from others around us but 
everybody else is also in need of help in some way or the other. Prayer to the Lord is a 


way of seeking His help, His grace and His favor. 


Prayer is very powerful. When we pray, there is an acceptance that we need help, 
and recognition that there is a God who can and who does help. This recognition itself is 
significant. It is implemented in the form of prayer, which results in the form of the 
grace of God. Therefore prayer is a very powerful weapon or tool to overcome our 


difficulties, whether internal or external. 


Question 


If we don’t need any help, then should we pray? 


Answer 

You place a condition, ‘if’ in your query. This is something that we have to 
question. Who can say that he does not need any help? A sthitaprajna or wise person 
can say that. Someone who has become free from all his needs can say that he does not 


need help. As long as you have some needs, you need help. 


You can say that you don’t need somebody’s help. You are strong enough to 
fulfill all your needs. Ok, that is fine. But you should recognize that this strength is 
given to you too. Prayer presupposes humility on your part, a humility that arises on 
account of recognizing the realities of life. You realize that you are a limited being. You 


need a lot of favor, even to breathe! You need favor to do anything in life. 
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Question 
Suppose my needs are met and I am happy. Should I pray and bother God? 
Would he not think that I am bothering him for nothing? 


Answer 
Then you can pray to the Lord in the form of thanking him. Prayer need not be 
always asking for something. Prayer can be expressing our sense of gratitude. Prayer 


can be in the form of expressing our pleasure, thanking God and singing his glories. 


Question 


What to ask and what not to ask God? 


Answer 


Ask God to give me this wisdom of what to ask and what not to ask. 


kkk k 


Question 


Does prayer always go along with devotion? 


Answer 

When I pray to the Lord, I accept in my mind that the Lord is all-powerful and 
merciful. He can give me what I need and is kind enough to give it to me. I cannot pray 
if I don’t have this kind of trust. I cannot perform a prayer unless I am convinced that my 
prayer is going to be answered, or at least going to be heard, with a sympathetic ear. I do 
not want to say something to deaf ears! If God does not listen to me at all, then I do not 
want to pray to him. So when I perform the prayer, I know that He listens and cares. 
There is at least that understanding or acceptance on my part! This is devotion. This 
kind of sraddha or trust is involved in prayer. 


kkk k 


Question 


How does prayer influence destiny? 


Answer 
Prayer is an expression of free will. The human being has been given free will 


and, therefore, the capacity to perform a deliberate action, which is what we call 
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purusartha. Purusartha means a deliberate action that is performed, using free will. 
Then there is destiny, prarabdha. There are many forces in life, which are not in my 
control. My own action, however, is in my control. In every situation, there are two 


factors, prarabdha and purusartha or destiny and free will. 


In explaining this, a certain example is sometimes given. Let us say that I have a 
boat and it is floating in the river. Destiny is like the river that is flowing and my free 
will is like the boat. I have a certain freedom with reference to my own sail with which I 
can guide my boat whichever way I wish, even as the river is flowing. Similarly, there is 
a flow of destiny in life, but I do have a limited amount of freedom to navigate my boat to 
my destination. In life, there are many things and situations that are not under our 
control. How we respond to each situation is something that is within our control. This is 


where free will, purusartha or self-effort, comes in. 


Prayer is an expression of my free will. Although there is destiny, with the help 
of my prayer, I can bring about some change in my destiny. If my destiny is very strong, 
I may not be able to change it significantly, but if my destiny is weak, I can change it. So 
prayer can definitely influence destiny. In praying, we are performing a deliberate action 
that we call punya, meaning that we are worshipping the Lord and thus creating a positive 
influence. The positive influence created by prayer can counteract any negative influence 
that may be in my destiny. In that sense, I can bring about some change in the effect of 
destiny. How much change, however, will depend upon how powerful my destiny is and 
how powerful my prayers are. But any positive thing that I do will definitely counteract 
something negative, which may be there in my destiny. 

kkk 
Question 
According to the karma theory, I will get what I deserve. If that is so, what is the 


role of and need for prayer? Is it redundant and contradictory? 


Answer 
Well, if you were willing to accept what comes to you, perhaps then, there would 
be no need for prayer. All creatures, other than human beings, are totally dependent on 


the scheme of things, seemingly accept it totally, and are satisfied with what they are 
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provided with. It appears that they do not need any prayer! In general, we human beings 
are not satisfied with what nature gives us. We have our own agenda and we have our 
own conclusions about what we need and what we want. We are complex beings 
endowed with sensitivity, creativity, imagination and other such wonderful gifts. In fact, 
but for these gifts, we would have still been living in the primitive conditions of the Stone 
Age! The need for prayer arises because we human beings have free will and 
consequently, our own agenda. In addition to putting in our effort, we pray that the 
factors beyond our control may be in our favor in order to achieve the desired results. It 
is a fact that every action gives rise to a corresponding result; it is not a belief. Prayer, 
such as going to the temple, or even making an offering to the Lord, is an action that has 
its own result. 
kkkkk 

Question 

Since God is omniscient, He should be fulfilling my needs without my having to 


tell him. Why do I have to let the omniscient God know what I want? 


Answer 

Merely entertaining a desire is not going to fulfill the desire. An appropriate 
action is required to fulfill a desire. He understands your desire and expects you to do 
something about it. Among other required actions, one action is that of praying. But 
why talk only of the action of prayer? You may ask, “I want to be a doctor. He knows it. 
Why does He not make me a doctor? Why do I have to go to school for such a long 
time?” This is because, to become a doctor or to fulfill any other desires, requires 
personal effort as well. You are given faculties with which to work, create and achieve. 
We have to make an effort on our part. 

kkkkk 

Question 


Isn’t it a belief that a particular prayer is going to give me a particular result? 


Answer 
Yes. That prayer can bring about a result stands to reason. That a specific prayer 


will give you a specific result is a matter of belief. As a doctor, you give medication to a 
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patient based on some prior research and experience. But there is some faith and belief 
involved in how the patient’s physiology is going to respond to the medication. 
Similarly, whenever you perform any karma, it is a matter of belief that it will give you a 
specific result. This is true of prayer too. As God is the karmaphaladata, the dispenser 
of the results of your efforts, you are pleasing Him by doing an action! Why single out 


prayer? 


Question 


You are saying that prayer is like any other action that we do in our life. 


Answer 


Yes, and that there is a belief attached to any karma or action. 
kkkkk 


Question 
There seems to be a time lag between prayer and its result. I don’t know when the 


prayer will become effective. 


Answer 

I perform the prayer now, and the result may come later. This is true. Actually, 
we do not even know in what manner the prayer will be answered. Sometimes the 
question is “Swamiji, I have been praying constantly, but still nothing happens.” It is 
possible. But prayer, being a deliberate action, has to bear a result although I may not be 
able to say in what manner the prayer is answered. I may not get the reward for my 
prayer at the time that I want it or in the manner that I wish. But since prayer is a positive 
action, it has to bring its own reward or result. The ultimate prayer will be, to be content 
with whatever the result is. For a student of Vedanta, the best prayer is: “Give me the 
strength to be able to accept gracefully whatever comes to me.” This means, make me 


free from the need for prayer. 
KRKKKK 


Question 
Is there any difference between doing japa by chanting a Sanskrit mantra, and 


doing it in our own language? Is it true that you need to recite specific mantras for 
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specific purposes? Even if you don’t know the meaning of the mantra, you are supposed 


to get the benefit by reciting it. How does that work? 


Answer 

Let us understand the purpose of doing japa. Japa means reciting the names of 
the Lord or a mantra of the Lord. So, one aspect of japa is the repeating of a given name 
in remembering the Lord. The idea is that when I remember the Lord, the remembrance 
is meant to invoke the devotee in me and evoke a spirit of devotion, bhavand, in me. 
This is the second aspect of japa. This is very important. If I find that instead of 
chanting a Sanskrit mantra, chanting a mantra in my own language invokes devotion in 
me, I would consider it to be better. A mantra is not for its own sake; it is meant to 


invoke devotion. It is the spirit of devotion that ultimately heals or purifies my mind. 


It is true that in itself, a Sanskrit mantra also has an effect. This is why we are 
told to repeat the Vedic mantras even if we do not understand their meaning. Any 
mantra, recited properly, exerts a positive influence upon us. Thus, when we recite a 
simple, “Rama, Rama, Rama” or any other name of the Lord, it does have an influence 
upon us. This is because when we utter a word or even a sound, the air originates from 
our navel or the region of the heart, slowly travels upwards, strikes our skull, comes 
down through the various regions and ultimately emerges from our lips. Whenever we 
utter a name this process takes place, impacting even the skull. This is the reason why 
the names or mantras, which are prescribed by the scriptures or our teachers, have a 


positive effect that influences our personality, when we recite them. 


If you do not know the meaning of the mantra, it is a good idea to chant the 
Sanskrit mantra with the proper intonations. But knowing the meaning is always better 
than not knowing the meaning. A mantra that creates a feeling of devotion in me would 
be more effective than a mantra that does not. But, to answer the question, reciting a 
mantra in the Sanskrit language definitely has an effect because it does influence one’s 
personality. Sometimes we hear priests chanting Vedic mantras and you can feel the 


effect. 


They say that by reciting the Vedic mantras, you get brahmavarchas. This is the 


spiritual glow, which you can see in some people because they have been chanting the 
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Vedic mantras for many years with devotion and commitment. The very vibrations that 
those mantras create have an impact upon our body and then our mind. Thus, a mantra 
has an effect independent of whether or not we understand the meaning of what it is that 
we recite, but an understanding of it will evoke a spirit of devotion in us. To that extent, 
whatever is chanted in that spirit of devotion is definitely more effective than chanting 


without devotion. 


Question 


Is that true of silent repetition, also? 


Answer 
This goes for silent repetition, also. In silent repetition also, the mind acquires a 
certain bhdvand, a certain attitude or spirit. Silent repetition affects the mind more than 


anything else does, whereas, chanting aloud has more of a physical impact. 


Certain mantras have been chanted over the millennia by millions of people. 
Therefore, the mantras themselves gather a certain power from having been chanted for 
so long by so many people, and with so much commitment. Certain mantras, such as the 
Gayatri mantra, have become very powerful. This is why they say that some mantras are 
more powerful than others. Also, when many people chant a mantra in unison, it 


becomes much more powerful. 


There is however, no ‘best mantra’, as it were. Simply because a mantra is good, 
it doesn’t mean that it is apt for everybody, just as every medicine is not appropriate for 
everybody or every food suitable for everybody. The whole idea is that any form of 
prayer has to be done with an attitude of devotion and in my opinion the best mantra is 
that which invokes the devotee in you. 

kkkkkk 
Question 


If I am the self, how do I offer myself to myself? 


Answer 
When we talk of offering our self, we are not talking about offering the 


saccidananda self. The self that is being offered is called the “ego”. When we talk of 
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offering ourselves, it is offering our ego, which is a bundle of raga-dvesas (likes and 


dislikes). Therefore, offering my self is really offering my rdga-dvesas. 


If I am not yet ready for the absolute reality, I take the relative reality. There is a 
certain order in the relative reality. We describe that order as co-operation. Therefore, 
when I am functioning in the relative reality, I take into account the relative reality in 
terms of co-operation and function accordingly. This will enable me to prepare for the 


absolute reality. 


Lord Krishna first starts teaching absolute reality in the 2"! Chapter of the 
Bhagavad Gita. If Arjuna had been able to grasp it, Lord Krishna would not have taught 
him any further. But it definitely requires a lot of preparation. Therefore we function in 
relative reality, accepting the duality that is experienced. We function in such a way that 


this interaction with duality ultimately prepares us for knowing the non-duality. 


kkkkkk 
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God 


Question 
If God is everywhere, why should I restrict worship to icons and murtis? Why 


can I not worship God in tables and chairs? 


Answer 


It is true that we can worship Lord in any form. But the form should be such that 
it invokes the devotee in me, because it is the devotee that worships the God. The most 
important thing is that when I worship the Lord, the devotee in me should be invoked. So 


you can take a table or a chair and look upon it as God, if you can. 


When can I call a person a guru? When the disciple in me is invoked! Then 
alone is he a guru. When can I look upon somebody as a father? When the son in me is 
invoked. Otherwise, saying “father” is paying lip service to the word. In this manner, if 
a chair invokes the devotee in me, then alone can I look upon that chair as God, otherwise 


I cannot. It is merely paying lip service to say that I look upon the chair as God. 


We can also worship God in any name. But we select a name that invokes the 
devotee in us. For instance, when we say “Krishna”, it has a certain impact on us. The 
impact can be caused either by words or forms. Each name and form will have a 
different impact on different people, depending upon their emotional makeup, their 
upbringing, their culture, and their needs. While the name Rama or Meera or Radha may 
not do anything to a person from Australia, the name Mary may mean something to that 
person. Therefore, every culture or tradition worships God according to the names and 


forms that they have derived. 


This is why we have the concept of the ista devata. This is a particular form of 
the Lord that invokes the devotee in me, and for which I have reverence and love. This is 
why, just as the mantras have come down to us from the sages, so also, the various forms 
such as Rama, Krishna and other forms of the Lord have also come down to us from the 


sages. They have great significance, and carry a certain ‘power’, if you will. 


When a given mantra is recited by many people and chanted over a long period of 


time, it gains its own power. This is the appeal and fascination of the Gayatri mantra. 
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Everybody wants to know if they can chant it. For example, it is asked if women can 
chant the Gayatri mantra. This is because, over centuries, it has been recited by millions 
of people and in itself has acquired a certain amount of strength, just as even a temple 
deity would. The devotion that is expressed by the devotees in a temple, like the Tirupati 
temple where millions of people go to worship, empowers the deity. As a result, when 
you go there, you can draw from the power of the deity. That is why some deities are 


more powerful than others. 


God is everywhere, but the manifestation of God will depend upon the name and 
form that we choose to worship. When it comes to worship, the power of the deity and 
the mantra become important. In knowledge, these things are not important, but when it 
comes to worship all these things must be there, because I must experience the positive 


impact. This is how the special forms, names and methods of worship become relevant. 
kkkkk 


Question 


Can you please explain the concept of avataras? 


Answer 

In the overall scheme of things the creation, by design, is self-maintaining, self- 
sustaining, and self-correcting. The universe is created to exist. It can only continue to 
exist if there is harmony. When abuse of free will creates disharmony, the potential of 
the self-correcting mechanism throws up a force to bring the harmony back. This is how 
scriptures talk about avatdaras, and we also observe that happening from time to time. It 
may be difficult for us to determine whether a given manifestation is an avatara or not, 
but we can understand it in principle. 

KRKKKK 

Question 


How do we develop love towards isvara? 


Answer 
Love is something that happens when you create the right atmosphere. You 
cannot will to love. Love happens!! What you can will to do is to create an environment 


so that love can manifest. Love, which is stifled inside, is waiting to manifest. Therefore 
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we need to create an atmosphere, quite like merging agendas. Suppose you love a 
person, what do you do? You try to please that person, try to do what would make him or 
her happy. You set aside your own agenda and identify with the agenda of that person. 
By doing this, you are creating an atmosphere for the love in you, to manifest. Similarly 
if you wish to develop love or devotion towards the Lord, you perform acts of worship, 


chant His name, sing His glories. In course of time, the devotee in you will be invoked. 
kkkkk 


Question 


How can we bring isvara into our lives? 


Answer 

Isvara is brought into our lives first by recognizing that there is isvara, by 
recognizing that He is the creator, sustainer and dissolver, omniscient, omnipotent and 
omnipresent. I recognize that I need the grace of isvara in my life, that I always need His 
favor. No doubt, I have some capacity or capabilities given to me. The three powers of 
icchasakti the power to will, kriyasakti the power to act and jndnasakti the power to 
know, are indeed given to me, and it is my privilege and my responsibility to use them 
judiciously. But then these powers are limited and therefore I find that I always need 
help. That is how isvara comes in; by way of prayers, by way of worship and also by 
recognizing that not only do I need His grace, but that I am already enjoying His grace. I 
am what I am on account of this grace. I live, I can walk, I can talk, I can eat and drink, I 
do whatever I do is all due to His grace. All that I have, such as the capacity I have in my 
sense organs or the capacity I have in my intellect, is given to me. Hence, I am enjoying 
His grace every moment. The recognition of this fact will result in actions such as prayer 
or worship, and also in terms of making my life, a form of worship of the Lord. Thus, 
bringing 7svara into our life means making our lives, as best as we can, a worship of the 


Lord. It also means prayer for seeking His grace where more grace is needed. 


Ultimately even knowledge comes by the grace of God. All qualifications also 
come by the grace of God. So recognize isvara by way of the grace that you are already 
enjoying and appeal to isvara for the grace that you need. When we say isvara, we 


always mean the ‘saguna Brahman’, bringing the saguna Brahman into our lives because 
y Sul > Sul 
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the nirguna Brahman’ is my own self. Saguna Brahman is the creator and sustainer, 
omnipresent and omniscient and He cares. And so we invoke the benevolence of the 


Lord in our favor. This is how we can bring isvara into our lives. 
RKKKK 


Question 

I feel it is purely our subjective need and projection as to how God should be. 
There is so much pain and evil in the world. Life is a mixture of good and bad events. 
We conceptualize a God who is compassionate, loving etc. When we do not find the 
world to be all loving and all compassionate, which is what we need and want, do we 


justify things and give God the benefit of the doubt? How are we to explain all this? 


Answer 

Well, I do not want to justify any pain or evil in the world. But, when you say 
“evil”, is that not a projection? When we look at an event, a painful happening, we look 
at it within a narrow window of time and space. We do not know all of what has gone by 
and all of what is yet to come. If you look upon life as a process of growth and maturity, 
perhaps pain is a contributing factor in its own way. So, in this regard, we do not know 


whether a painful event is necessarily bad. 


You say that justifying something, or giving God the benefit of the doubt, is a 
projection. When you label things as good or bad, it is in a way, giving your own 
intellect the benefit of the doubt too, which is also a projection. So, both are projections. 
Looking at the general creation of the universe, we definitely find that there is some 
provision made for every living being in the universe. The human being has been given 
some free will, which can be used to grow, but at the same time, be abused too. It is a 
fact. So, whatever good and bad you find in the human society is due to the abuse of this 
free will or freedom. You do not find this kind of imbalance anywhere else in the 
universe. So, to draw a conclusion based on the human society, which is a very small 
part of this vast creation, and that too based on a certain limited event and a limited time 
frame, may not be a proper thing to do. But if you look at the universe as a whole, it 


gives us a reason to believe that everything is in order. All things are in order and in 


> Nirguna Brahman refers to the Lord free of all attributes. 
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balance. Harmony obtains and there is goodness. When there is goodness there is 
happiness and when there is happiness there is harmony. Therefore, it is reasonable to 


accept that there is goodness behind this whole creation. 


Question 
But again, if I just accept what “is”, leaving good or bad aside, then I am not 


projecting my own ideas as to what this “is” should be. 


Answer 

It is not a matter of projecting. It is a matter of observing. Yes, basically, as far 
as we are concerned, the human intellect is not the pramdnam or the means to establish 
God. We look upon the scriptures as the source or pramanam. The scriptures, the 
Upanishads, state that God is kind and loving. At first, this is how we accept it. It is not 
taken as a projection of the human mind. It is taken as knowledge pending discovery. 
This is because what the scriptures reveal is something very logical and sensible. 
Therefore, we are not giving proving logic here, but are giving supporting logic. Leave 
aside the human society and you find a harmony in the whole universe. Every creature is 


provided for and the whole universe at large is in order. 


Next we raise the question of the human “free will”, which is given to the human 
being to grow. The human being can abuse it also. But in course of time, humanity 
learns its lessons and this is how it progresses. Therefore, in the time frame that we are 
talking about, which is infinity, these few years here and there, are not of much 
consequence. Therefore, we say that there is essentially goodness everywhere. If you 
look at human beings, everyone is inherently good. Evil is there, all right; but the evil is 
superficial or incidental. It is not the inherent nature of human beings. Inherently, 
nobody is evil, nobody is bad. Give them the right environment and their goodness will 
become evident. Goodness can never be given up. Evil, on the other hand, can be given 
up. You can always educate a person. The person will grow in maturity. Gradually the 
evil tendencies will go and the goodness will prevail. One is always comfortable with 
being good and never comfortable with being evil. This also shows that goodness and 
not evil, is our nature. Nobody wants evil from somebody else. If I have a choice, I will 


never become evil. Evil action arises out of helplessness and not out of choice. It is never 
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a deliberate action. Evil is not a product of wisdom or knowledge. It is only a product of 


ignorance. 


Question 


But there is starvation in the world. How is a starving man to think of God as an 


all-loving, benevolent God? 


Answer 

Starvation is due to human society’s abuse of the free will. The universe has 
enough for mankind. If the starving man ascribes God to be the inflictor of pain, in his 
case, starvation, of course he cannot look upon God as benevolent. It may depend on 
how the starving man would use his thinking power. Suppose, the starving man is aware 
that the cause of his starvation is not God, but human society’s greed, perhaps then, the 
course of his thinking would be different. As I said, love is the basic truth and the basic 
nature of everybody. Hatred is not the basic truth; it is an incidental thing. It is a learnt 
behavior. Is it not true that a child does not hate? All I am saying is for you to look at 
the basic nature of anybody, even of a person whom we call an evil man. So one can 
abuse one’s free will and inflict pain on another. Starvation is due to mankind’s abuse of 
free will and greed. Wherever we look, we see the universe moving in the direction of 
peace. It is not moving in direction of war. There is awareness on the part of human 
beings, that we are guarding our nature. We do experience humanity slowly growing in 


wisdom and enlightenment. 
KRKKKK 


God is not a mere concept based on human needs. God, the very principle of 
truth, is the reality. He is not an entity. God, meaning love and goodness, is the very 
basis of life. It is the very essence and content of life. It is the underlying and all- 
pervading principle of our being, the world and creation. What it means is that goodness, 
love and truth always prevail. Even if you find that for a moment, goodness is subdued 
or subjugated, it will ultimately prevail. It may take its own time and place but prevail it 
will! So, God is not a matter of belief. It is not a convenient projection and a desirable 
concept for human solace. Each one of us loves that reality because each one of us is 


comfortable with being good. Everybody is comfortable with being ‘loving’ and loves to 
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‘be loved’. Goodness is always benevolent. It is never neutral and is never indifferent. 
It is the essence and the truth. This is God. It is a different matter that some events may 
or may not be comprehensible to our limited human intellect. In the long run, good 
triumphs and prevails; even though there are events, such as wars, when it appears that 
evil alone is prevailing. As a rule, history witnesses that evil does not last that long. It 
gets subdued sooner or later. Therefore, God is not a matter of belief or a need-based 
conceptualized projection. There is absolutely no doubt that we need God. We need His 
grace, favor and blessings. But, it is not that we have a need and therefore we have 
conceptualized the idea of a benevolent, loving God. God is, regardless of our doubt or 


our need or our acceptance of him. 


kkkkk 


www.AVGsatsang.org 


29 


Acknowledgements 


This booklet contains responses to a number of interesting questions answered by 
Swami Viditatmananda Saraswati during the course of the New Jersey Public Talks, as 
well as at satsangs held at homes and in the Family Camps of the Arsha Vidya 
Gurukulam. These have been appearing regularly in the form of weekly emails to 
interested seekers in the tri-state area. Our heartfelt thanks to Madhu Chatrath, June 
Christopher, Kalyani Dave, Connie DeMartino and Chaya Rajaram for help with the 


transcription and editing that have made these weekly emails possible. 


Swamiji answers these questions, however diverse or repetitive, with great 
patience and deliberation, and provides clarification in his characteristic style of 
undemanding simplicity. His responses illustrate how discerning he is, of the workings 
of the modern mind, as he guides us with compassion through the process of reconciling 
the ancient wisdom of our scriptures, with the realities of modern life. This booklet is a 
compilation of all the weekly emails in an effort to synthesize them so that all seekers can 


benefit from Swamiji’s pragmatic answers. 


We would like to express our deep gratitude to Swamiji for having given us the 
opportunity to work with him on this project. Putting this booklet together has, in itself, 
been an instructive and enriching process for us. Time and time again, we encountered 
questions that we have ourselves grappled with, and heard the echo of doubts that have 
arisen in our own minds, only to have them resolved by Swamiji’s practical and 
reassuring solutions. Our pranams to Pujya Swami Viditatmananda Saraswati from 
whom we have all learnt so much and without whom this booklet would not have been 


possible. 
Jayshree Ramakrishnan 


Krishnakumar (KK) S. Davey 
May 2003 


www.AVGsatsang.org 


30 


Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Svaha and Namah 


Question 


What does ‘svāhg mean? 


Answer 


Svaha is an utterance. It is one of the utterances that is used in the sense of 
offering, “May this offering be unto you!” Typically, whenever we make an 
offering to a devata in a fire ritual, we say, svaha. For example, when we make an 
offering to Lord Indra, we say ‘Indraya svaha.’ It is said that Svaha is the name of 


the wife of Agni, Lord of Fire. 


Svaha is also used when there is a spirit of offering, e.g., Om namo 
bhagavate daksinamiirtaye mahyan medham prajfiam prayacca svaha, ‘Oh Lord 
Daksinamiurti, please grant me medha, intelligence and the purity of mind, and 
prajñā, the wisdom.’ Here, svaha is the offering of my own self, my own ego. 
What comes in the way of a pure mind and wisdom is my ego in the form of my 
own likes and dislikes. Therefore, I offer them to you, oh lord, and you in turn 
offer me medha and prajfia. Thus it is a trading with Lord Daksinamirti. I offer 
you something and you give me something back. What do I offer you? My ego, 
likes and dislikes. You give me intelligence and wisdom. That is a good bargain. 
But only the lord can afford that bargain. He can receive all the garbage, but can 
give us everything that is divine. It is this garbage in the form of ‘I’ and ‘mine’ 
notions, the likes and dislikes that is in fact veiling our intelligence and wisdom. 
Therefore these obstacles are dumped or offered to the lord. 


Svaha is also used in the sense of a prayer. In the Taittriya Upanisad [1-4- 
2], for example, there is a prayer, @ ma yantu brahmacarinah svaha, ‘may the 
brahmacarins come from all the directions.’ In this context, svaha means please 
fulfill my desire. 


www.AVGsatsang.org 


Question 


What does ‘namah’ mean? 


Answer 


Sivaya namah, my salutations to Lord Siva. Namah means aham namami, I 
salute. I bow down, I prostrate to Lord Siva, I offer my salutations to Lord Siva. 
The word namah is an indeclinable word which is secondarily interpreted as ‘na 
mama.’ There is a style of interpreting words which is not in the sense of 
grammatic derivation. They take the elements of a word and each element is 
interpreted in a certain way. For example, in the word, ‘guru,’ the syllable ‘gu’ 
stands for that which veils and the syllable ‘ru’ stands for that which removes 
that veiling. Similarly, there are two letters ‘na’ and ‘ma’ in namah. So they 
interpret it as ‘na mama.’ This secondary interpretation is not grammatical. 
Namah primarily means salutation. But na mama also conveys the sense of 
salutation. When we say Indraya svāhā, usually the priest will ask us to say, 
‘Indraya svaha indraya idam na mama.’ Indraya svaha is offering to Indra. It now 
belongs to Indra, and it does not belong to me. So after svāhā they ask you to say, 
na mama. When we offer something, we are in fact, transferring ownership. Till 
the offering was made, I was the owner and now the ownership has been 


transferred}. 


1 Transcribed and edited by Chaya Raj and KK Davey 
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Satsang with Swami Dayananda Saraswati at Arsha Vidya Gurukulam 


December 31, 2006 
Radha: Swamiji, there’s some questions that my students are always 
asking. 
Swamiji: Yeah. 
Radha: And so I wanted to present the question and then be able to give 
some follow-up questions. 
Swamiji: Yeah, yeah. 
Radha: It has to do with pratibandhakajñānam [knowledge with 


obstructions]. They all want to know what it means to really have knowledge 
and what it means to have knowledge with obstructions. So I would just like to 
start with that and hear what Swamiji has to say: pratibandhakajnanam and 
jfiananistha [well-rooted in knowledge] 


Swamiji: Yeah, yeah. When this adhikāritvam [state of being a qualified 
student] is on paper—it is only on paper, adhikāritvam--śama [control of the mind] 
dama [control of the senses] uparati [single-ponted life direction/ sannyāsa] titiksa 
[accommodation] sraddha [faith pending understanding] samadhanam [ability for 
singlepointed focus of the mind] vairagyam |dispassion] --so, all these are on 
paper. Anybody who gets into this pursuit doesn’t have all the qualifications 
that they talk about. Therefore, if there is a pratibandha [obstruction], a cognitive 
pratibandha in recognizing what is being taught, that is a big pratibandha. More 
often than not that is unconscious. The unconscious doesn’t allow the problem to 
be solved, because its problem is not yet solved. And so, I find that is a cognitive 
pratibandha. If there is no cognitive pratibandha, knowledge can take place 
because of the teaching. Pramana [the means of knowledge], vastu [the object (of 
knowledge)] is there, pramana is there, knowledge will take place, in the sense no 
one can say, “I am ignorant of myself.” That person cannot say. One who is 
exposed to the teaching can no more say, “I don’t know myself.” So that is called 


jnianam [knowledge] when one can not say that I don’t know myself, that is 
jfianam. 


But that jfianam implies a certain clarity, which we call nistha, sthatum [to stay], to 
stay, sthā is nistha. So, even Sankara accepts that nistha. In the 18" Chapter he 
talks about it. That is a process of getting this clarity over a period of time, living 
one’s life either as a sannyasi or a karmayogt. So all those inadequacies, whatever 
the adhikaritvam, are all taken care of, and then the clarity increases. As they are 
taken care of, the clarity increases. Therefore, we call it nistha. This is only 
mumuksu-anubhava [the experience of one who desires liberation]. Logically, it is 
not possible. Logically, it is very difficult to establish. 


Radha: The pratibandhakajfianam? 


Swamiji: Logically, you cannot say because pramana is there and prameya 
[that which is to be known] is there, what is the pratibandhakajfianam? How can 
you call it jñänam and pratibandhaka [obstruction] and all that? Logically you 
cannot explain. That is why I said, one can no more say “I don’t know atma is 
Brahman.” 


Radha: Swamiji, one thing I see, though, is that with the dredrsyaviveka 
[seer-seen discrimination], the recognition of the stability of your being, even the 
recognition of your being the dtma [Self] as Brahman, can be there so that the 
silence, the ongoing presence of yourself in reference to your mind, etcetera, can 
be very well-known but that’s different from recognizing, “I am the whole.” 


Swamiji: “Tam the whole.” Another problem. See, I am the whole; also Iam 
Isvara [the Lord]. See, [svarajfianam [knowledge of Isvara] is always a problem. 
Isvarajñānam is a problem, because Isvara is sarvajfia [omniscient]. To understand 
sarvajna is very very difficult. How we are going to assimilate sarvajnatvam 
[omniscience] of Isvara? Sarvakaranatvam [the cause of all]. Sarvajfiatvam is 
sarvakaranatvam. Sarvakaranatvam is sarvajfiatvam. Because Isvara’s knowledge 
alone is adhikarya, namaripa [name and form], namni namani [in one name there 
are many names]. Take a pot; it is a nama. And the pot is reduced to clay— 
another nama, another name. Clay is reduced to atoms—another name. 
Particles—another name. All these are names only. Because one is reduced to 
another. What is that one? Nama, namamatra [a name alone]. Therefore, namni 


namani. In one nama, there are many names. So these namni namani is what the 
truth is. Therefore the nama means knowledge, word means meaning. 
Therefore, all the words are all knowledge. Therefore, all that is there are words 
and their meanings. That is what sarvajfiatvam is. And therefore, to understand 
sarvajnatvam, the structure, etcetera, it is always a problem, because jivesvara 
[individual and Lord] equation. Iam the whole. The whole involves spheres. 
Generally, we gloss over many spheres. And there are corners in our buddhi 
[intellect] also where there are some conclusions, reality conclusions. There are 
reality conclusions. And those reality conclusions, they are all opposed to the 
knowledge, you know. Some political conclusion, some sociological conclusion. 
And some value structure conclusions. Means certain things are more valuable 
than others. There again, some conclusions are there. Then some prejudices are 
there. These are all pratibandhas. All these have to go. 


Radha: And they go in time. 
Swamiji: Eh? 
Radha: They go in time with the recognition, I think the recognition of the 


self as Brahman is, you have it or you don’t. 


Swamiji: Yeah, because partless. 
Radha: Yes, exactly. 
Swamiji: Therefore, you have got the knowledge. That’s why you cannot 


say, “I don’t know.” 
Radha: But the assimilation... 


Swamiji: The assimilation of my being everything implies all these dark 
corners being ventilated, light brought in. Conclusions. I find the conclusions are 
too many. And all different spheres. That’s why I brought in this assimilation 
process in the form of Iśvara’s order is a very crucial, critical. The order, the 
physical order, physiological order. What I did, I divided Isvara, as though, into 
different orders. And then one maha [great] order. So that I can cover the areas 
where I can be caught up. So [svara is every area: physiological area, 


psychological area, biological area. So, so many areas where conclusions may be 
there. 


Radha: Swamiji, also the assimilation, the gaining vairagya [dispassion], 
takes place over time, and that could be part of it, too. 


Swamiji: Yeah, yeah. Vairagya also, gaining vairāgya, increasing vairagya. It 
is all part of the clarity, the growing, some growing is involved. 


Radha: Swamiji, can I ask another question? 
Swamiji: Yeah, yeah. You can ask. 
Radha: In terms of pratibandhakajnanam, I think Swamiji covered all the 


things that I wanted to hear. Also, another question is the difference between 
ortti-ananda [the experience of ananda mind]. and svariipananda [the ananda which 
is one’s own nature] for a student to understand that the svaripananda is always 
experientially present as my own being, no matter what the vrtti [thought 
modification] is, and that the vrtti in no way covers the svariipananda--in other 
words, you can have a duhkha ortti [a sorrowful thought-modification] and the 
svarūpānanda is not touched. 


Swamiji: See, now there the word “ānanda” is only a word, no meaning. 
Svaripa [one’s own nature] is caitanya [consciousness]. No vrtti can cover 
consciousness. That is the svariipa. Svariipa means consciousness, caitanya, 
upalabdhi [consciousness]. Therefore, no vrtti can displace consciousness, can 
cover consciousness, and that consciousness is satyam [being, truth], the satyam of 
everything. That is cognitive. That we have to understand, that it is the satyam of 
everything, with reference to which I must be no more ignorant, that it is the 
satyam of everything. And, therefore, it is limitless, that is the ananda, ananta 
[limitless, without end]. See, satyam, jñānam, anantam brahman, vijnanam 
[consciousness] brahman, prajfianam [consciousness] brahman, vijfianam anandam 
brahman. All these words are all there. For anandam Brahman, anantam brahman. 
Anantam means limitless. Anantam—that which has no anta [end], means that 
which is limitless is anantam brahman. Then if I say, “anandam brahman,” it is the 
same meaning, limitlessness, wholeness. 


Radha: But these words, “limitless,” “wholeness,” “dnanda,” have to 
resolve into one’s own self experience. In other words, if I say the word dnanda or 
the word ananta, I have to know what that means in terms of the self experience 
of my own being. By experience, I mean the svaprakasatvam |self-luminosity] 


Swamiji: Svaprakasgatvam is experience. 
Radha: Exactly. 
Swamiji: And that is dnanda, that is limitless. And the limitlessness you 


experience in an experience of happiness. But understanding is that I am 
limitless --both the knower, known—both of them are one and the same. 


Radha: Yes, but the point I am trying to make, Swamiji, is in any given 
moment of experience, as long as I am awake, there is going to be a yrtti [thought 
modification] there. But there is also my Self. My Self is the changeless presence 
that is present, pervasive to, and with dredrsya [seer-seen], you know, can be 
differentiated from the vrtti. It is present to, pervasive to and differentiated 
from, the changing vrtti. 


Swamiji: Yeah. That which is anvaya, that which is invariable in all the vrttis, 
that which is the content of every vrtti. And no ortti is outside ananda, outside 
consciousness. So every vrtti is consciousness. We have to accept that. Every ortti 
is consciousness. And therefore, no vrtti can displace consciousness, and 
whatever its svaripa is. Its svaripa is limitlessness, that also cannot be removed. 
If the svarapa of the atma is limitless, that is purely cognitive. Why, because, 
limitlessness is experiential generally for an ordinary man, limitlessness is 
experienced in a moment of joy, ina moment of happiness. That is called 
orttigataananda [the happiness/joy in the thought modification], vrtti-aananda. 
That is a vrtti; where there is a santa-vrtti [peaceful, still, thought modification], 
there is ananda. That means subject and object become one and the same. That is 
the ananda. Now, that is limitlessness. That is the truth. That IS the truth. That 
truth, how can it be negated, once I know the truth, my knowledge cannot be 
covered by any ortti. If I am no more ignorant of the fact: the atma is both subject 
and object. If that fact is very well known to me, means Iam no more ignorant of 
it, then when is it that I will become ignorant? I won’t become ignorant. I cannot 


become ignorant. Therefore, when it is gone, it is gone. So the limitlessness 
continues. 


Radha: The only thing is that when we say the limitlessness is an 
understanding, that is cognitive, I just want to make one clarification there. The 
limitlessness of my Self is its own experience, svaprakasatvam, because there is no 
desa [space], no kala [time]. There is no time, no space. 


Swamiji: Yeah, yeah. 


Radha: So there is nothing away from, there’s nothing to block my 
experience of limitlessness in terms of my own being... 


Swamiji: Yeah. 


Radha: ...as the svaprakasatvam of the atma. So once the ajfianam 
[ignorance] is removed, there is no adhyasa [superimposition]. 


Swamiji: Yeah. 


Radha: And so, I’m never without the experiential reality of my own being, 
which is limitless. 


Swamiji: Yeah, correct. That’s correct. And, therefore, there is no question of 
gaining, missing it out. 


Radha: There is no possibility at any time. 

Swamiji: Yeah, yeah. 

Radha: Even, Swamiji, see, and if there is a duhkha-ortti [sorrowful thought 
modification], for instance. The duhkha-vrtti in no way covers or detracts or takes 
away from the svaprakagatvam [self-luminosity] of my own being. 


Swamiji: Yeah, yeah. 


Radha: It’s like the sun illumining murky waters. 


Swamiji: That’s what it is, you know. They will say, the problem I know 
what the student has. 


Radha: They want the dnanda-vrtti [an experience of joy in the mind]. 


Swamiji: Yeah, yeah. Because once you know you are saccidānanda 
[existence-consciousness-ãnanda], why should there be duhkha [sorrow]? 


Radha: That is another step in the problem. 


Swamiji: Yeah. They do not understand what it is all about. See, no vrtti can 
displace my nature. Every vrtti is my nature. Every vrtti does not cover my 
nature. Like the pot does not cover clay. The pot does not cover clay; wave does 
not cover water. And so, too, vrtti cannot cover caitanya [consciousness]. 
Svaprakasatvam, and the nature of caitanya, whatever its nature, limitless or 
whatever—that cannot be covered by anything. If I am no more ignorant of that 
fact, that remains always. Therefore, duhkha-ortti, even if there is some kind of 
duhkha-vrtti, either because of prarabha [karmas that are manifesting in this birth] 
or because of some residual or whatever that is there. This is an argument given: 
A prama [knowledge] pramanajanyajfianam [knowledge born of a means of 
knowledge] (is) balavat [has strength], or anubhava [experience] is balavat? 
Somebody is asking a question: Whether pramanajanyajnanam is balavat [Whether 
knowledge born of a means of knowledge has strength] Suppose one fellow 
loses himself, as though, he behaves like a kartā [doer], he behaves like a bhokta 
[enjoyer]. So, that is possible, because kartā continues to be; bhokta continues to 
be. And I am not kartā, I am not bhokta, but no kartā, bhokta, is independent of me. 
This is the truth. When karta continues, then there is a possibility,--let us assume 
a possibility, there is a possibility-- the atmd is also being taken for kartā, because 
of a certain kriya [action]. Atma is also taken for kartā; kartā is ātma and ātmā also 
is kartā. That is sarısārī anubhava [the experience of a samsari]. That samsari 
anubhava can reappear. Atma also is kartā, as though. A question is raised: “That 
means he has forgotten himself? Due to some reason, there is a self-forgetting, 
and he again like old samsari, he takes himself to be kartā?” A question is asked 
like that. And drgyate [it is seen]. punarapi [And, again], so the jivanmuktah [living 
liberated], whom you say jtvanmukta, a jfiani [one who has knowledge] drsyate 


ajnavat drsyate [it is seen that one who has knowledge can act like one who is 
ignorant]. 


Then the answer is given: even suppose it happens, which is balavat? Which will 
prevail? Whether the kartā will prevail or pramanajanyajnanam will prevail? 
Knowledge alone will prevail. See, even though you had corrected the mistake of 
this rope/snake. The rope continues to lay there. Then again, another time you 
happen to see. Then again, you make take it for a snake and then again, you 
correct yourself. But the second time correction doesn’t take time. Aah. It is 
instant. Second time. Similarly, in this maya/jagat [apparent creative power/the 
creation] there are a lot of things that can fascinate a person. But the 
pramanajanyajnanam, so what is mithya can be sometimes as though satyam. A 
loss can bring about anguish. A particular loss can bring about anguish, as 
though. So what is lost is mithya. Loss of mithya cannot bring about anguish, but 
anguish comes. Therefore, what shall we do now, eh? Anguish doesn’t last. 
Anguish doesn’t have a support system. Support system is djfianam [ignorance]. 
Maya ajnanam, error and all that. Its support system. There is no support system. 
There is nothing to support. So it’ll go away. Therefore, Naiskarmyasiddhikara 
[the writer of the text called Naiskarmyasiddhih] tells, “Pramanajanyajfianam alone 
will prevail.” Even if it is there, it goes away, it cannot stay. It has no staying 
power. 


Radha: If a person has jfiananistha, [If a person is very clear in their 
knowledge, without vagueness or doubt] I think if it were there, it’s always ‘as 
though.’ Otherwise, it is pratibandhakajfianam [knowledge with obstructions]. 


Swamiji: Yeah, yeah. 


Radha: And that is why we use nididhyasana [contemplation] for 
dehatmabuddhi.[the notion the Self is the body]. 


Swamiji: Yes, that is why we say viparitajnanam nivrttyartham [for the sake of 
removing the opposite cognition (that I am the body)] Bhasyakara [Shankara, the 


writer of the commentaries] takes nididhydsanam as a part of knowing. 


Radha: As a part of gaining ..... 


Swamiji: He doesn’t take nididhyasanam as a means of knowledge. As a part 
of gaining knowledge, that’s all. So that means the process. This is the process. 
Mananam [reflecting on, thinking through doubts and vagueness] is there in the 
process. Nididhydsanam is also in the process. So, what we do in that case, 
Sravanam [listening] Sruti [Scripture-the upanisads] and sravanam. Sravanam is 
analysis of the sruti, and that sravanam will take care of tatparyaniscaya 
[ascertainment of the purport (of the Sruti]. Mananam will remove all other 
doubts. With sruti-tatparyam, ayam atma brahman. [the purport of the Sruti is “this 
Self is Brahman” | Sruti-tatparyam. But, the Buddhists say like this, that fellow 
says like this, this fellow says like this, Sruti says like this. What I should take? 
Doubt. That is by mananam removed. All the doubts. Seeing the fallacy. Then, 
viparitabhavana [the feeling that is contrary (to who I am)|—in spite of my 
knowing; I have no doubts—but still I feel as though I am the body, as though I 
am the mind, and all that. So, alright, you do nididhyasana. 


Radha: Another question that is asked in—I guess this is going to another 
question—how does a student, how does somebody recognize I am the whole, I 
am Isvara? What is that realistically from the standpoint of the jiva [the 
transmigrating individual], the person who has knowledge, how do I look out at 
this universe and my experience and say “I am the whole” — what does that 
mean, or “I am Isvara”? Experientially, Swamiji, in terms of my walking around 
within the creation, experiencing life? 


Swamiji: You know, at any given time, you have a subject-object. So you 
have to deal only with subject-object. Both the subject and object is one and the 
same, it is the same caitanya. That sat-cit-atma, only one subject-object. It can be 
even contemplation. Yeah, therefore, it is constant, whole lifetime it is—nayet 
kalam nirantaram. But, the tradition says, nayet kalam nirantaram—may one spend 
ones time always contemplating subject-object being whole, being one and the 
same. That is called whole. 


Radha: What about prayer, Swamiji? 


Swamiji: Prayer also is okay. I mean, prayer can be a means for the removal 
of obstacles, a removal of pratibandhakas. 


Radha: Swamiji, even as a j/anti, if I recognize, “I am the whole; I am 


Isvara.” 
Swamiji: No, prayer is only as an individual. 
Radha: I know, but that is what I am saying: you can recognize that you are 


the whole, and at the same time be in relationship with Isvara. 


Swamiji: Yeah, yeah. That is also vyavaharika [empirical reality]. 
Radha: Can Swamiji say a few words on this? 
Swamiji: Yeah. That is an enlightened wave, knowing that I am water; I am 


ocean, as water. Still, as a wave it can look at ocean as almighty and then derive 
some inspiration. I mean, there is some benefit for people, other waves, society 
waves. So it can think of their welfare and things like that and pray for it. It’s a 
karma-phala [result of one’s action] See, I tell you what. If an enlightened person, 
I am the whole even though he knows, but if he has to reach from this place to 
that place, he has to walk. He has to walk. “I am the whole; therefore sitting, 
here I don’t go there. So, that’s not the point. This body is here, dega [space].This 
body is desa-avacinna [limited by space]. Therefore, this body has to be taken 
there. And my senses also have got their scope; beyond that scope they cannot 
see. So I have to keep the senses in a situation from where they can see. So, 
everything is individual. And so, he has to go there. If that is valid for him, then, 
I§vara is ( ? ); that is what Isvara is. That I have to walk is ISvara. That I have to 
walk to reach that place is Isvara. The walking is done because of Iśvara. The 
whole karma and karma phala is Isvara. And, therefore, it is the same way. Suppose 
something he wants to accomplish for the society, and then he can pray to 


Bhagavan. 
Radha: Swamiji, Durga has a question. 
Durga: Swamiji, is it possible for a person to recognize, “Oh, when 


someone speaks of dtmd, this must be what they mean, this must be atma”, and 
yet not know that the object is the subject? 


Swamiji: Hmm? What is that? 


10 


Radha: It’s the same problem, Swamiji, of recognizing, “Oh, this must be 
my Self,” recognizing through the drgdrsyaviveka |seer-seen differentiation] 
recognizing “ah, this must be my Self.” Still some vagueness, but “this must be 
my Self,” having done the differentiation, but then not being able yet to make the 
jump to the Self, me, is this whole. 


Swamiji: That’s a confusion in the self, the word “self.” When I say, “I am 
that,” the subject is the object. Then you have to transcend the subject. And then 
transcend the object. And then both subject-object as a unit is sustained by one 
reality. Like in dream, you are the subject and you see the mountain. Both the 
subject and the object are nothing but consciousness. Waking up, you say that “I 
was the dreamer; I was the dreamt.” And even while dreaming also you can do 
that. Then it’s no more dreaming. 


Radha: Lucid dream. 


Swamiji: Yeah. You have to be awake for that. So, in dream you’re under 
the spell. Similarly here, also, under the spell of duality. Then I have to come 
out of that spell. Then, you know, while listening, you understand because your 
whole attention is to see the subject being the self and object being not separate 
from the self. And that is what happens while listening. Then, while dealing with 
the world, then the person that comes out is only one who has to deal with the 
world. See, in the classroom, you are not dealing with the world. You are 
dealing with the reality of the world. And you have to have object and subject. 
The whole attention is toward that. But here, you are negotiating. Negotiating 
something, dealing with and opposed to that. You have to deal with that. Then, 
therefore, you are constantly challenged by the object. Challenged by the object. 
Then, you become the subject. And therefore, your whole response is to the 
object. You are not responding from your vision or anything. As a subject only, 
you are responding. So the object influences you; you influence the object. So 
this a dyad. And then you have to fall back a little bit, and then look at the whole 
thing. Then it becomes clear. And that it becomes clear is because it is already 
clear. And therefore, you want to bring that clarity again and again to the 
subject-object situation. That’s contemplation. That’s why Yajfiavalkya, even 
though a learned person, Yajfiavalkya, was teaching everybody, learned person. 
But he wanted to repair to a forest. He wanted to go away. So, that is a life of 


contemplation. I mean, that is why, it’s a privilege to have that kind of time to 
contemplate and then to ( ? ). And in all situations one can... 


Durga: Swamiji, but seeing the subject and object are the same, I don’t see 
that. So, then is it useful to see it as a vrtti, and like as ina dream, it is all my Self. 
So in the yrtti, it is all my Self. Is that the way to see it? 


Swamiji: Yeah. It is the same here also. Honestly, if Isvara were to 
contemplate, he will say, “I am the subject; I am the object,” he will say. And he 
has to contemplate how I became the object. And he will say that I am always 
saccidananda and I have not become the object; it’s all maya. Iśvara, you imagine 
Isvara is contemplating. Yeah, then he will say, “It’s all me.” What else will he 
say? Then if he says, “It is all me,” what is that [svara? Isvara is saccidananda. 
Then who are you? I am saccidananda. It’s all me. You can say that. So, a kind of 
contemplation. This is one contemplation--I used to make this. Yeah 


Radha: Swamiji, I think there is a jump from recognizing that my 
consciousness is totally pervasive to the vrtti and that the ortti is nothing but 
consciousness, then there is a jump that has to be made to recognizing that the 
so-called external reality, that needs to be dismissed as only consciousness also in 
order for the vrtti consciousness to be valid. 


Swamiji: Yes, that’s the bahih [outside]. That’s a most difficult jump, but a 
jump to be done. Because, when you say, “outside,” you have to ask the 
question, “outside of what?” That’s important—“outside of what?” Outside of 
senses. My senses. One sense organ is the sense of touch, all over the body. 
Therefore, outside the senses is what we say, nothing more. Outside the senses. 
And that means, then this outside is within my knowledge, it is not outside my 
knowledge. Outside. Whatever that is outside is within my knowledge. And 
knowledge is not outside consciousness. And then the outside, so called, the 
object that is there, so the senses, whatever the senses are, and that is exactly 
what the objects also are. If the senses are one order of Iśvara, the objects are 
another order of Iśvara. And Isvara is a conscious being and Isvara is saccidananda. 
I am saccidananda--like this, contemplation. 
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Radha: And the logics that show there is no vastu [a real thing]. No one 
can establish a vastu within duality. Then there is nothing here but 
consciousness. 


Swamiji: Yeah. The idea is only: the object is, therefore I see. It is not that I 
see, therefore the object is. That is idealism. Object is, therefore I see. Therefore, 
how can I be the object—that’s the question. You cannot be the object if you are 
the subject. That is the whole trick, that’s a window to understand the whole 
thing. I am the subject; that is the object. Therefore, this is the duality, dredrsya 
[seer-seen], this is jagat [world], this is srsti [creation]. The sastra tells this srsti is 
not separate from its cause and the cause is consciousness, limitless, Brahman, 
which is you. And, therefore, we have to see whether this, how that is achieved, 
the object is achieved. Object is Brahman, we have to see. Object is Brahman 
means what is the object? This is where understanding is so important. Object is 
nothing but, you have to reduce it, it’s pure word meaning. Word meaning. 
“Shirt,” that’s all, word, there is no other thing called shirt. A word and its 
meaning. That’s it. Word and its meaning means knowledge. Pure knowledge. 
Word meaning: shirt. Because what is there is fabric. And the fabric also is a 
word and its meaning. What is there is only fabric. Word and meaning. Because 
what is there is yarn. And yarn also is word and meaning. Therefore, word- 
meaning-word-meaning-word-meaning. That’s all what is there. And word 
meaning is always knowledge. And knowledge is not separate from 
consciousness that is you. Where is outside; where is inside? Contemplation. 
That’s big! Biggie. 
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Satsang with Swami Dayananda Saraswati at Arsha Vidya Gurukulam 
January 1, 2007 


Radha: Swamiji — the knowledge of [Svara [God] - can Swamiji talk about the 
understanding and knowledge of Isvara in terms of the pramana [means of knowledge], 


direct knowledge, indirect knowledge. What exactly... what type of knowledge is the 
knowledge of [svara? 


Swami: There are two statements — 7sa@ vasyam idam sarvam, yad idam sarvam 
isvarah. [All this is pervaded by Isvara (Isa Upanisad v. 1); all this is Isvara.] So all 
that is here is ISvara, if you say...if this is the pramana. sarvam asrjata [he created 
everything (Taittirtya Upanisad 2.6.1)] sarvam abhavat [he became all]. These are 
pramanas— pramana vakyas|scriptural statements]. This brahmatma [the infinite self]— 
satyam jnanam anantam brahma [brahman, which is existence, consciousness, limitless 
(Taittirtya Upanisad 2.1.1)], --being jñānam [knowledge/consciousness], it is ā&tmā [the 
self]. This brahmatma, so’ kamayata [he desired]|—this brahmatma akamayata asrjata 


—created everything. (Taittirtya Upanisad 2.6.1) 


Then one more statement along with that, sarvam abhavat — satyam canrtam ca 
satyamabhavat--satyam brahma [he became everything—truth became the true and the 
untrue (Taittirtya Upanisad 2.6.1)—truth is brahman] became everything, created 
everything, became everything. So that means the cause for this entire jagat [creation] is 
only one. The nimitta and upadana [efficient and material (cause)] So nimitta upadana 
both the causes are one and same, if you say, how do I assimilate this? Maker and 


material cause is one in the same means—How do I assimilate this? 


Then [svara, the cause, is presented as sarvajfiah [all-knowing in general] sarvavit [all- 
knowing in detail], is all knowing, in general, in detail also. In general and in detail. So, 
sarvajnah sarvavit (sarvam janati [he knows everything], sarvam vetti [he knows 
everything]). Because they are together we have to understand, it’s in general, all 


knowing, in detail all knowing. 


General all knowing, when you say — all that is here is brahman [Infinite Self], and that 
brahman ahamasmi [I am the Infinite Self], if you say. Sarvajnah, sarvam kalvidam 


brahma, idam sarvam [the one who is all-knowing, all this is the Infinite Self, all this] All 


that is here is brahman and that brahman I am. So, I become sarvajnah. 


But [svara is sarvavit [all-knowing in detail] also. So upadhi [conditioning adjunct] is 
important for sarvajfiatvam, sarvavettrtvam [being all knowing in general, being all 


knowing in particular.] Upadhi is important. 


Otherwise, brahmatma [the limitless self] is satyam jnanam anantam [existence 
knowledge limitless]. It is pure caitanyam [conscious]. So upadhi you require, to 
become a sarvajfia, sarvavit. Then if I look at myself through the upadhi, 

my upadhi is vyasti [individual] upadhi, individual upādhi. Therefore maximum I can 
become sarvajfia, sarvavettrtvam is not possible. sarvavettrtvam yugapat 
[simultaneously]. Simultaneously you must be knowing without faculty. Through a 
faculty if you know, only one by one you will know. So that means the sarvavettrtvam is 
not possible. And therefore [Svara with the upadhi of maya, karana [causal] upadhi, 


becomes sarvajfia, sarvavit. 


Then, sarvajfia, sarvavit is also material cause for the world; means there is no separate 
material cause. The nature of the world if you analyze, is purely in the form of knowledge 
only, namarapatmaka [of the nature of name and form]and sastra [scriptures] talks about 
that. Therefore, tadananyatvam arambhanam sabdavidyah. [meaning and Sanskrit 
unclear—check back later] The jagat [creation] is not separate from Paramesvara 
[Supreme Lord]. So not separate means we must understand it is sarvajfia. Jagat is 
sarvajfia. Therefore, the jagat if it is sarvajfia, so the object of sarvajfiatvam is to be 
understood in terms of the jñā dhatu [the verbal root “to know”). jñā dhātu is a transitive 
dhatu. Janati [he knows]. There is an object. If you say, ‘I know,’ janami [I know], then 
I have to say, ‘What do I know?’ Kim janasi? [What do you know?] There is object. So, 


object is inevitable in jñā, jfia dhatu 


So sarvam janati [he knows everything] if you say— sarvam vetti [he knows everything] 
—same meaning—so that means there are objects. So these objects are sarvajfia. That 
means, the meaning of all the words are ISvara. The meaning of each word is Isvara. So, 
the meaning of each word, when you say, that means there should not be an object other 
than the meaning. That is the truth. vdcarambhanam vikaro namadheyam mrttiketyeva 
satyam [all modifications have speech as their basis and it is name only. Clay alone is 
real (from the Chandogya Upanisad 6.1.4)] 


namadheyam vacarambhanam vakalambhanam namadheyam centered on your tongue, 


the word is exactly the truth of this creation. These are all sruti vdkya [scriptural 
statement]. mrtika eva satyam iti. [clay alone is real] Clay alone is satyam [truth]. The 
pot, lid, cup and all that, vakalambhanam, centered on your tongue. Means words, 
namadheyam [words], namamatram [only names]. And that means, pure meaning of 


words. 


So Isvara’s sarvajfiatvam [omniscience] is in terms of the knowledge of all. When you 
say, ‘of all in detail,’ because namni namani [names in the name]. Everything is word. 
In one word there are many words. If you say ‘car,’ it’s only one word. But inside if you 
look into the car what is there? Steel is there. Door is there. Door is steel. Engine is 
there—steel. Tire is there—rubber. Again nama [name]. Namni namani [names in the 
name]. In any one word you take there are words. So, you have word, meaning, it’s a 


bunch of words all the time. 


And the words and their meaning not an ordinary thing. It is ISvara. It is knowledge. 
Because if you say “eye’—it’s a word. What is eye if you analyze? Again it becomes 
many words. Eyelids are there. Then, cornea is there. Pupil is there. Retina is there. 
And there are a lot of other words. So in one word there are many words. That is the 

sarvajnatvam. In one word so many other words. That is the sarvajnatvam. 


Sarvasrstikartrtvam [the state of being the creator of the entire creation]. 


Radha: Swamiji, there’s a quite a jump, and that’s why I want to see exactly 
where the sruti pramana [the scripture as a means of knowledge] comes in. 


Swamiji: Huh? 


Radha: There’s a jump here in logic that requires the sruti pramana, and that’s 
what I want Swamiji maybe to address next. For instance, because I have an antahkarana 
[mind], everything that I experience is known, and I can see the sarvajfiatvam, but only 
in reference to my own mind. But how can we say that the entire creation reflects 
consciousness, or is known? Because it could be that brahman — just as sat cit ananda 
[existence, consciousness, fullness ]—since there’s no knowership, there is no duality 
there, we have to... How do we assume...how do we know that the entire jagat [creation] 
actually has sarvajfiatvam? Because that means from its own standpoint, it is like an 


infinite mind. 


Swamiji: Yah. 


Radha: There is no way for me to know that. There is no aparoksa jñānam [direct 


immediate knowledge] there. 


Swamiji: Yah. We don’t need to know. That’s why, sarvavettrtvam 
[omniscience—all knowledge in detail] is not possible. Only...that is why...from the 
stand point of satyam [that which truly exists], mithya [dependent reality]. So satyam 
brahma, that brahman is self-evident atma.Therefore, there is no problem in knowing all 


that is here is brahman. 


Radha: But...Swamiji, isn’t the recognition or understanding of the entire creation 
as [svara ... 
Swamiji: No, no. What is the question? Question. This is important, that all that is 


here is satyam brahma. sarvam kalvidam brahman. [all this is brahman alone.] That is an 
important thing to know, then only it is easy. So, if everything is brahman, then what is 
this everything? It is na@maripa [name and form]. Everything is namariipa. You take 


one namariipa and analyze that, that is what the sastra does to make you assimilate. 


Radha: That is clear. 


Swamiji: Yah, and therefore we just tell that mrtikā eva satyam [clay alone is real]. 
You take one series—cause effect series--and then tells that one, all that is there is the 


cause order. Cause, one cause creates, plus a few other words. 


That’s the srsti [creation]. That srsti I understand the sarvajfiatvam of Isvara in terms of 


my own experience of dream. 
Radha: Yes. 


Swamiji: Therefore, dream experience is very important in assimilating the fact that 
the maker and the material are one and the same—means the created world is non- 
separate from the maker, in understanding that. And the created world is nothing but 


consciousness. 


Aah — that also is pointed out - jyoti brahmana in Brhadaranyaka, [the jyoti brahmana is 
a section of the Brhadaranyaka Upanisad] it just says this whole thing is jyotih, jyotis 
means light—light of consciousness. So the whole jagat [creation] in the dream is my 


knowledge. 


Radha: The dream illustration makes exactly clear what the sruti is trying to say 


in terms of the...[Svara’s experience, 


Swamiji: Yah 

Radha: But without the sruti pramāna, there is no way for me to logically 
establish... 

Swamiji: Yah. Without sruti pramāna, you can’t arrive at Isvara at all. So... 


because aneka Iśvaras [many Gods] logically you have many Iśvaras. Logically... yo yat 
kartā (remaining Sanskrit unclear). And, you know, it can go this yat kāryam tat 
sakartrkam. [that which is created has a creator] Anything created implies there is a cause 
a nimitta karanam, sakartrkam [an efficient cause, it has a creator]. So yad yad karyam 
tat tat sakartrkam kāryatvat ghatavat. [whatever is created has a creator, because of 
being a created, like a pot.] Being a product like a pot, any kārya has got a kartā. 
Therefore, jagat is kāryam [effect], being put together, and therefore, sakartrkam [it has a 


creator]. It implies a creator. 


Then they question that. Why, because if the karyam—the cause | word unclear on tape] 
is here—if the karyam is complex, nanatmakam [manifold/diverse], anekatmakam 
[many], then the kartā [creator] also are aneka [many]. The kartā becomes aneka, 
because karyasya anekatmakatvat [because of the effect being many]. karya being 


anekatmaka. Prasadadivat, like even a mansion, etc. [Prasada means mansion. ] 
Radha: That’s interesting. I haven’t heard that one. 


Swamiji: Hah! Like a mansion. So the mansion has got a lot of things there. You 
require carpenter. You require masons. You require architects. You require skilled and 
unskilled labor. So anekatmakatvat, therefore, anekakartrtvam. [So because of (the 
effects) being many, therefore many creators.] There are many kartds [creators]. This is 


logic. 


So you can not establish one single. But once the sastra says aneka kartas [many 


creators] means aneka kartas also require aneka kartās, so end up in regression. 


So aneka kartas also again require more kartās, more kartas. It becomes an infinite 
regression. So there again it is not final. The logic is not final. You cannot establish 
aneka kartā [many creators] or eka kartā [one creator]. So, if you say eka kartā, I can 
prove aneka kartā. If you say aneka kartas, then I will say that aneka kartas means, so 
the kartas also require kartas. There should be eka kartā. So logically you cannot arrive 


at. 


Therefore, sastra says sah asrjata [He created]. And another thing the sastra points out is 
sarvam brahma [brahman is everything], purnamadah pirnamidam [that is infinite, this 
is infinite]. When it says, ‘the cause is purnam., the effect is piirnam,’ it is making it 


clear, the effect is mithya [dependent reality] and cause is satyam [absolute reality]. 


So, satyam mithya is established. Afterwards there is no...we don’t have a problem in 
understanding. So what the sastra says cannot be negated. It stays. It cannot be negated, 


all because of self-evident atma being limitless. 


Radha: But Swamiji, I could say, or easily understand sarvam brahman, 
everything is only brahman. But that’s different than saying the entire jagat [creation] 
reflects consciousness, because in my experience the j7va [individual] reflects 


consciousness, but not the rug. So there’s a jump there. It says...I could say... 


Swamiji: No, no. First you establish the self-evident consciousness is limitless. 
Radha: But it’s not a knower. Self-evident consciousness... 

Swamiji: It is not a knower. 

Radha: Right, because... 

Swamiji: Limitless if you say—knower, known, knowledge—all the three are one. 


That’s all the limitlessness. There is no other limitlessness. 


Radha: Yes, that’s clear 


Swamiji: Aah. Knower, knowledge, known. All the three are one caitanyam 
[consciousness]. 

Radha: But sarvajfiatvam, means that the maya upadhi, Isvara’s upadhi... 
Swamiji: Yah, sastra. 

Radha: And that’s where sastra comes in. 

Swamiji: Yah, mayinam tu mahesvaram--mayam tu prakrttim vidyat mayinam tu 


mahesvaram [Know the material of the creation to be maya and the Lord to be the 
wielder of maya]--vakya [statement (in the sastra)]. Sastra has to talk about it. And it 
does talk about it. Therefore, assimilation only I am talking. What the sastra says. That, 
in the dream, my knowledge is the dream world. There is nothing other than knowledge. 
And knowledge is non-separate from consciousness. And all that is there is knowledge. 
In the waking also, when I say ‘jagat, [‘the creation’ it is knowledge. Haa! 


Radha: That’s very powerful. 


Swamiji: Yeah. Yeah. Knowledge is non-separate from consciousness, jñātA 


jfianam jñeyam [knower, knowledge, object of knowledge]. 


So, here we have to bring in ISvara, because there are two types of mithya. 1 think, 
therefore, it is. It is, therefore, I know. So, it is, therefore I know, when you bring in, then 
ISvara comes into picture. So, it is like in the dream. I create some fellows, and they see 
the world that I have created. They will swear that it is outside there and I see. They will 
definitely say. So, every fellow who is in the dream I have created will see an external 
world. That external world so will make him separate, because external. Once external 
means you have already carved out yourself for an individuality, a confine. So, the 


person is confined to this body mind sense complex, and then external, so duality. 


That fellow will not understand this. It takes a lot of...a lot of Sastra. You have to make 
him understand all that is here is one consciousness. You have to tell him. Your dtma 


[self], is consciousness. It’s all the same. He also...suppose he commits a mistake. I 


have to point out this is a rope snake. That is, you think, therefore it is. And it is, 
therefore you think. Then what is, is what we call [svara. 


What you see is [Svara srsti. [the Lord’s creation] And you assimilate that [Svara srsti as 
non-separate from your knowledge. And neither it is separate from ISvara’s knowledge, 


nor it is separate from your knowledge 


Radha: Why isn’t it separate from Isvara’s knowledge? How did Swamiji make 
that jump? 
Swamiji: Because [svara’s creation. He is the nimitta upadana karanam [efficient 


material cause]. So nimitta upadana karanam we have to assimilate properly. 


He is the maker. Material means, material is not separate from the maker. That means 
the created jagat is not separate from the maker. The maker is a consciousness being, all 


knowledge, and therefore the whole jagat is all knowledge, like in dream 


Radha: Yes, Swamiji, I think that when we say that brahman is all knowledge, that 


really resolves the problem of knowership. 


Swamiji: Yeah 

Radha: Just knowledge, just pure knowledge 

Swamiji: Pure knowledge 

Radha: Like, instead of consciousness, we use the word ‘knowledge, and 


everything’s an expression of that knowledge 


Swamiji: Yeah, and you are the same consciousness, and again it is knowledge, 
pure knowledge. Itis not separate from knower, known, knowledge. You need not know 
everything. So, once I say — knower, known, knowledge is all one—then, what is it I 
should know, I should not know? Know Isvara. 


Radha: That’s wonderful. 


Swamij: Yeah. 


Radha: Swamiji, another question that comes frequently has to do with deep sleep. 
How do we know...how do we know that we had deep sleep? How do we know that the 
consciousness, or that the atmda, continues through the deep sleep? What is the means of 
knowledge for deep sleep? What is the significance of deep sleep, in terms of waking, 
dream, deep sleep? That’s all doubts. There are so many doubts around that. And what 


is the deep sleep? 


Swamiji: We don’t need deep sleep at all to prove the nature of atma. That is a 
certainty. We have to...we shouldn’t bother about deep sleep at all. Because that there is 
atma—that I am a self-evident being—that’s enough, and that is anvaya [the invariable 
constant]. Self-evident being in all my experiences, there is anvaya. Anvaya is, when 
the mind is awake—let us say. When the mind is awake, and there is caitanya 
[consciousness], this caitanyam is invariable. Variable are the experiences. And that 


caitanyam is limitless, etc. It’s over. That is about the caitanyam. 


In sleep the mind is in a siiksma [subtle] form. In a siiksma form. Why? Because the 
fellow really wakes up when you call him, even if he is in sleep. So the response is there 
because it is in siiksma form. The vrtti [thought modification] is there. Without vrtti, 
you don’t exist. Vrtti is important. There is again some kind of a vrtti must be there— 


ajñāna vrtti—‘I don’t know’ ortti. 


And in the deep sleep state, that there is sleep—you are asking me about sleep—that is 
because you have the experience of sleep. And therefore, when you have the experience 


of sleep, then only you can ask me, what is sleep, etc. 
So, experience for whom? 
Radha: That’s nice. 


Swamiji: Yeah. Experience for whom? Because there is a knower, known 
relationship is not possible. There is no object experience. Therefore, when there is no 
particular object experience, the pronounced subject won’t be there. And therefore the 
subject object relationship doesn’t exist in deep sleep. That is the only thing that you can 


talk about. That there subject object absence is also known to you. 


Radha: But, Swamiji, the argument could be: Yes, that’s all true, but Iam not 
there in deep sleep. So I’m not there in deep sleep. Therefore, I must be the mind. 
Because the mind goes into un-manifest condition—there’s no knower, known—there’s 


no subject, object, and I have no experience of myself being there 


Swamiji: Alright. You take it...mind is the atmd, you take it. Your mind atma, you 
take it. Which mind you are talking? Which thought you are talking? Thought is 
ksanika [momentary]. Mind means ksanika vrtti [momentary thought modification], and 
therefore momentary consciousness. The momentary consciousness is dima. So this 


vrtti goes. What is the thing that connects all the urttis? 


Radha: But in deep sleep, there seems to be a gap in my experience. In deep sleep 


there’s a gap in my experience. 


Swamiji: Yah. Gap is for whom? There is a saks7 [witness]. So, in deep sleep there 
is a sãkșī. 

Radha: But there’s no recognition of the saksi in deep sleep. 

Swamiji: No. At that time there is no...there can not be a...because there is no 
object. 

Radha: But the atma is svaprakasa |self-luminous]. It’s self-evident. 

Swamiji: Yeah. 

Radha: So that self-evidentness of the atma, doesn’t continue through sleep. 
Swamiji: No. How can you say that? If atma is self-evident. And, it is also self- 


evident, why? Once the word ‘self-evidence’ comes into the picture. Why? Because, 


everything becomes evident to the self. Therefore we say it is self-evident. 


Radha: The self-evident is really the svaprakasatvam of the self. If I get rid of the 


entire creation... 
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Swamiji: No, no. That is because everything becomes evident to the self. And 
the self is svaprakasa. It is self-evident. But everything, when we say, ‘self-evident,’ it 
should include also a state of experience. Then everything becomes self-evident to the 
self. 


And even the deep sleep also is evident to the self...is evident to the self. And what is 
evident to the self is not self-evident. Sleep is evident to the self; the self, therefore, 
there is saksi. Siiksma ortti [subtle thought modification] is the there. Because otherwise 
you cannot say, ‘I slept well.’ This ‘T has got anvaya [invariable constant]. ‘I slept 
well’ is anubhava [experience] ‘I slept well’ is anubhava. There must be a siiksma 
ahankara [subltle I-notion]. A siiksma ahankara is there, and then ahankara is there, then 
ātmā is there. So, ahankara is ātmā. ātmā is not ahankara, but ahankara is atma. 
Sitksma ahankara is there to say, ‘I slept well.’ The modern psychology also talks about 


the sleep, and in their own language, they talk about the presence of ego. 


Radha: Another argument for this that Swamiji has used—that maybe Swamiji 
can elaborate on a little bit—is that in the deep sleep, there is no time. Right? Because— 
desa [space], kala [time]—the time space—is resolved, experientially, when the mind is 


in causal condition 


Swamiji: Yah. 

Radha: And so, because there is no experience of time, there can be no... 
Swamiji: Memory 

Radha: Memory...no gap. I mean...for this particular argument, there’s no gap 


in the experience of one’s being. There’s no experience of time. 


Swamiji: Yah? 


Radha: So, I am talking, Swamiji, about the experience of the gap in terms of the 
svaprakāsatvam [self-luminosity] of the atma. 


Swamiji: The idea is, that there is no experience of time, is also an experience, you 


know. No experience of time. 
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Radha: But it’s a recollected experience. 


Swamiji: Recollection of whom? For whom? There must be a saksi [witness] for the 


whole thing. So, recollection for whom? This is all sahasa argument, you know. 


Radha: All...excuse me? 


Swamiji: Sahasa. Means, just as they go on holding on—holding on to one thing. 
This argument is old argument. And they say that the deep sleep there is no ajñānam 
[ignorance]. There is only saksi, svaprakasa atma [self-luminous self]. This is one 


argument. In deep sleep there is only svaprakasa atma. This is an argument. 


Radha: That’s that guy. 

Swamiji: Yah. Yah. 

Radha: I forget his name. 

Swamiji: There is svaprakasa atma. There is no ajñānam or anything. There is no 


adhyasa [superimposition]. And there is no ajfiana. Mila ajfianam |root/causal 
ignorance] is not there. That is their argument. And, if mala ajfianam is not there, then 
why that...if that brahman is there, and he is sarvajfiam [omniscient] why I am not 


sarvajfiam? 


My mind is there to be alpajfid [limited knowledge]. When my mind is there, I become 
alpajna. Then why not I am sarvajfia [omniscient] in deep sleep then? If brahman is 
there, and he is jagat karanam [cause of the world], I should be sarvajfia. Why I am not 


sarvajña? 
Therefore, all the unmanifest—my own prarabdha [karmas responsible for this birth]---to 
be unfolded, it cannot be in the siiksma Sarira [subtle body]. It has to be in the karana 


[cause]. So you require my prarabdha to unfold. This is all after assumption, you know, 


after the...after understanding karma, etc., then only it comes, that argument. 
Radha: That’s right... 
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Swamiji: So, ah... 
Radha: This question comes a lot, Swamiji. 


Swamiji: This is always a problem— tamo’bhibhitassukhariipameti [overwhelmed 
by ignorance (the self) gains a state of being happy]— upanisad vakya— ātmā tamasa 
abhibhiitah sukhariipameti. Atma gains a state of being happy, comfortable. tamasa 
abhibhutah [overwhelmed by darkness], ajfianena abhibhiitah [overwhelmed by ajñāna] 


overwhelmed by ajfiana. That is called sleep. This is the upanisad, kaivalyopanisad. 


It is called puratraya, puratraya —three cities—three worlds—waking, dream and deep 


sleep. The one who is invariable in all the three puras is atma 


Radha: Swamiji, one of the confusions, I think, is that in the waking state, in the 
dream state, there’s the experience of duality, but in the deep sleep there’s still the 
experience, but the experience is one of pure ajfianam. 


In all three cases, the duality—waking, dream, and the deep sleep—are experiences, 
which are competing, in a sense, with just the saccidananda, just with the atma. And so, 
from the deep sleep state, we’re looking back at that through memory. And the 
experience that we’re having, when we look back at the deep sleep, is the experience of 
atma with ajfianam. It is not just my being. The experience, the vrtti [thought 


modification], nature of the vrtti is causal. It’s ajnanam. 

Swamiji: No. See... 

Radha: Just like, if I remember a dream. If I remember a dream, I have...there’s 
my being, and there is the dream situation. If I remember deep sleep, there’s my being, 
who I am, and there’s the deep sleep situation. The deep sleep is its own vrtti. It’s a 
stiksma ortti [subtle thought modification]. 


Swamiji: Yeah, yeah. 


Radha: But that’s its own experience. The deep sleep is its own...The deep sleep 
ortti, that siiksma vrtti, is its own experience. Just like the dream state is its own 
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experience. 


Swamiji: Yeah. Yeah. But ah, the experiencer... 

Radha: The atma. 

Swamiji: The experiencer must be there, that is also, to narrate the experience. 
Radha: But the narrator isn’t there in the deep sleep. That’s the difference. 
Swamiji: No... 

Radha: It’s just the sākșī [witness]. 

Swamiji: ...there is nothing to narrate. There is nothing to narrate, because there is 


no particular experiences. That’s all. That is what we call sukha [pleasure/happiness] 
because there is no subject object relationship. That object is not there. If object is there, 


it becomes dream. 


Radha: But if the object is not there, there’s still the s#ksma vrtti [subtle thought 


modification] there, which is what we say—just pure ajñānam [ignorance]. 
Swamiji: There is a siiksma vrtti. The vrtti of ahankara [I-notion]. 
Radha: But, Swamiji, the distinction I’m making here is that, if I were to look 


back on the dream. ..on the deep sleep, and describe it, I could say, “Oh, I slept well last 
night. I didn’t know anything.” 


Swamiji: Yah. 

Radha: But if I were to look back on a nirvikalpa samādhi experience... 
Swamiji: Yah? 

Radha: ...which is another vyrtti, akhandhākāravrtti [non-dual thought 


modification]. I’m not going to describe that in the same way as I would describe the 
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deep sleep state, even though both are nondual. So that means that there is an ajfiana 


ortti there, which is competing. 


Swamiji: Yah. That’s true. There is, ah...there is one tamas [ignorance/darkness] 
There is no question of, ‘I know myself’ vrtti, ‘I don’t know anything alone’ vrtti— 
ajfiana vrtti. When you say that, ‘I don’t know this object,’ even waking, when I ask 
something that you don’t know that is Zulu language. “Do you know Zulu?” “TI don’t 
know.” Total ajfianam. 


So, I don’t know. This ‘I don’t know’ vrtti here is opposed to ‘I know.’ So, this, ‘I don’t 
know’...there again ‘Zulu’ is only word, and that is the name of some language that is an 
African language. That much I know. And therefore, opposed to that is the vrtti. 
Therefore, you are awake, or dreaming. Then, if that also is not there—that Zulu, that 
Zulu etc., ‘that much I know,’ that also is not there. ‘I don’t know.’ That is called, it is 
real tamas — tamasa abhibhittah [overwhelmed by ignorance]—unopposed by another 
vrtti. It’s a blanket ajfiana. ‘I don’t know’ vrtti. It is entirely different from the other, 


the nirvikalpa samadhi. 
Radha: It’s a different vrtti. 


Swamiji: Yeah, yeah, yeah. Here, mind is awake. There the mind is sleeping. So 
that means the ajñāna vrtti is there. Here ajñāna...that kind of ajñāna ortti is not there. 
nirvikalpa samadhi also, why also, is only absence of subject object. Janam is there, we 
don’t know. It can be dumb samadhi. 


Radha: Jada [inert]. 


Swamiji: Yeah Unenlightened. That why it’s the müla avidya [root/causal 


ignorance] Mala ajfianam [root/causal ignorance] must be there, but ah, basic ajñānam. 


Radha: Is there a... 


Swamiji: Suppose an enlightened man goes to sleep, mala ajfianam won’t be there, 


but ajfianam will be there, ajfianam of the world. So that will be there. 


Radha: We could even say that what is there is the casual condition of the mind... 
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Swamiji: That’s all. 


Radha: ...which is the ajfianam 

Swamiji: Yeah.... 

Radha: karana Sarira. [causal body]. 

Swamiji ...casual condition of the mind...the unmanifest prarabdha, they’re all 
there. 

Radha: Casual body is still there. 

Swamiji: Yeah, must be there, or where is jīva? 

Radha: I think part of the understanding also that the deep sleep is a recollection 


through memory, is important. That’s another question that comes up. 


Swamiji: Tis memory. Yeah. 

Radha: It’s not inference. 

Swamiji: Yeah. 

Radha: Some people want it to be inference. You can’t... 

Swamiji: Yeah, if it is inferred, you must have liñga. There is no linga. [a liñga is a 


distinquishing characteristic that would invariably indicate sleep, like smoke is a 


distinquishing characteristic of fire, allowing you to infer fire if there is smoke. ] 


Radha: And also, it was immediate experience, like any other experience. 
Swamiji: It’s anubhava [experience]. Yeah, yeah. 
Radha: Anubhava. 
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Swamiji: If it is inference, some people may not make that inference—may not be 


equipped to make the inference. 


Radha: Yeah. 


Question: Swamiji, in deep sleep they say that your blood circulation continues and 
everything in your body goes on, it’s because of ahankara, siksma ahankara [subtle I- 


notion]? 
Swamiji: Which one? 
Question: So, in deep sleep all your. ..what are your physiological functions 


continue, because of the siiksma ahankara? Is it like that? 


Swamiji: Physiological...yah... 

Question: Because of sitksma ahankara? 

Swamij: Yah, Yah...That is the maintainance. Otherwise, you will be disconnected 
from this body. 

Question: Breathing and blood circulation? 

Swamiji: Yeah... 

Radha: Om 

Swamiji: Okay, Pll go now...It s okay? 

Radha: Yes. Thank you so much, Swamiji. 

Question: In the deep sleep, ãvaraņa Sakti [the covering power] continues? 

Swamiji: Even, suppose an enlightened person, in sleep, then he has no ãvaraņnam 


But other @varanam is there, you know, the jagat avaranam [(the power of ignorance 
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that) covers the universe | 


Question: Okay 


Swamiji: Ahhhh 


Question: And that jagat avaranam is viksepam [the projecting power of ignorance] 
or 
Swamiji: No, no. jagat avaranam is there because, in the sense there is no subject 


object relationship, so that dvaranam, tūlāīvidyā it is called. 


Question: Tulavidya 


Swamiji: Lot of things you don’t know. 


Question: Right 


Swamiji: That avidyā is there 

Question: But Ishwara doesn’t have talavidya, right? 
Swamiji: Yeah, no. There is no talavidya. 
Question: No mila, no tila 

Swamiji: No müla, no tila 


Questioner: Ishwara has mind? He has mind? How he has... 


Swamiji: No, no. Maya itself makes him. Without mind only its sarvajfia 
[omniscient]. Then only he can be sarvajfia.With a mind then he will have to think like 


that. He will know one thing, then... Mind is necessary while ignorance is there. To 
remove the ignorance, you require cognitive thought. So when he’s sarvajfia, then you 


don’t need a mind. 
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Question: So how he thinks like sarvajfia? 


Swamiji: Ney, ney. Sarvajña, the maya upādhi itself makes him sarvajfia. 
Question: Okay, it’s not brahman that thinks, right? brahman doesn’think, right? 
Swamiji: Brahman with maya only. 


Question: With maya, okay. 


Swamiji: It’s all brahman. Even alpajfia [the one who has limited knowledge] is 


brahman only. With the antahkarana upādhi it’s alpajña 


Question: So maya as a whole thinks? 
Swamiji: Yah. 
Question: As a whole it can think? 


Swamij: Kāraņa. See, you need sarvajñatvam. Brahman is caitanyam 
[consciousness]. Sarvajñatvam is mithya [dependent/apparent reality] for which there 
should be some upadhi. Upadhi is called ‘maya.’ 


Swamiji: Yeah, that which makes him sarvajñatvam is called ‘maya.’ Don’t think, 
some other maya upadhi, and then because of that he becomes sarvajfiam. What makes 
him sarvajnatvam is maya. What makes brahman sarvajfiam is maya. 

Question: So maya includes knowledge and ignorance both in that case for him. 
Swamiji: At our level, individual level, maya includes avidyd also. Our avidya 


Avrnoti [ignorance covers], maya Sakti [the power of maya] has got avarana Sakti 


[covering power] also. At our level, it covers. At [Svara’s level, it doesn’t cover. Yeah. 
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Radha: Swamiji, you said you had some more to say about deep sleep and memory and 


the relationship. 


Swamiji: Yeah. See, memory is stored impressions of an experience gone through in 
time, which you retrieve at another point of time. So that’s what memory and 
recollection is. And two points of time are involved. Recollection and a gathering. So 


gathering of an experience in time. That’s what memory is. 


Now, deep sleep—is it memory? Somebody says: “suwkhamahamasvapsam” “Thad a 
good sleep, and therefore, there was sleep.” If you say like this, then memory becomes a 
means of knowledge. Memory cannot be a means of knowledge. Memory doesn’t reveal 
anything new. And therefore, memory itself is due to knowledge gathered through 
something else, some other means of knowledge. Again, it cannot be a means of 


knowledge. You can’t say that I had good sleep because of memory. 


Then you say: No, no, memory is...we are not quoting memory here. We had the 
experience, and which is saksivedya|known by the witness], saksipratyaksa [direct 
perception by the witness]. Therefore, deep sleep is saksipratyaksam, like emotions are 
saksipratyaksa, time is saksipratyaksa. This is...even timelessness is saksipratyaksa. ‘I 
don’t know’—timelessness means absence of time—is also saksipratyaksa. That I didn’t 
experience anything is saksipratyaksa. Therefore, even if you say there was a siiksma- 
ahankara [subtle I-notion], but saks7 continues, you know. Ahankara [I-notion] itself is 
variable, and therefore what is invariable is saksi [witness]. Ahankara is blessed by saksi 
again. It is not separate from saksi. Therefore, it is saksipratyaksa. So, pratyaksa 
[perception] is the means of knowledge. Pratyaksa is sensory perception, or witness 
perception. Here, it is witness perception. That is what we are quoting, 
“Sukhamahamasvapsam akificidavedisam iti” [“I slept well last night. I didn’t know 


anything.” ] Therefore it is not born of memory. This is what I said. 
Radha: Okay, Swamiji. 


Terry: So, Swamiji, so the saksipratyaksa really has to be the underlying. The sensory 


perception is merely saksipratyaksa mediated by sensory perception. 


Swamiji: Yeah. 
Terry: So it’s all really saksipratyaksa but simply appears to be mediated by the senses. 


Swamiji: Yeah, yeah. There is...saksipratyaksa [witness perceiption] when you say, 
‘without sense organs.’ See, saksi is always there. That is invariable. But with senses in 
between, then we call it indriyapratyaksa [sense perception], because indriya’s [sense 
organ’s] presence is there. When indriya’s presence is not there, then we say purely 
saksipratyaksa. So we can understand. So saksi is invariable. Not sākşī is displaced by 


senses. Senses are addition. 
Terry: Value addition. 


Swamiji: Yeah, that’s mediation. Yeah. Therefore, indriyapratyaksa, or pure 


saksipratyaksa. So that means saksi was there even when indriyapratyaksa. 


Terry: So you’re sort of stripping away layers. 


Swamiji: Yeah. Suppose you say oral karma, mental karma and kayikam [relating to the 
body, physical] karma. So in mental karma, mind is there. Oral karma, mind is there. In 
kayikam karma, mind and oral karma, both are there. Vak [speech], manah [mind], both 
are there. When you do puja manas and vak, plus limbs are involved. In oral karma, 
mind and vak are involved. Then mental karma is only mind involved. So mind is there 
in all the three. Therefore, when you say, though kayikam karma, so it‘s not that body 
alone is involved. Vak karma means vāk alone is not involved; mind is involved, mind 
and vak. Mind, vak and limbs. And mind alone, called ‘manasam karma [mental action].’ 


So mind is invariable. Like saksipratyaksa. 


Raman: Swamiji, when a person is in coma, how should we take it? There is no...he is 


not aware even when ...there is nothing. 


Swamiji: Yah. In a coma, also, so that, ah...the sa#ksma ahankara [subtle I-notion] also 
is not present. The siiksma ahankara. That is why it is different from sleep. Saksma 
ahankara also is not present. So, therefore, he won’t say, when you call him, “Aah.” He 


won’t say that. In deep sleep, if you call him, he will after some time, he will say, “Yes, 
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ama.” He will say, “Yes.” If you shake him, he will get up. Because siiksma ahankara 
is there to respond. In coma it is not there, or general anesthesia it is not there, until 


anesthesia goes. 


Terry: But the karana sarira [causal body] still had to be there in the form of ... 


Swamiji: Yah. But then he wakes up from the general anesthesia, he picks up from 


where he left. 
Raman: So it’s a different state? 


Swamiji: So from that even he picks up from where he left, in between he was there. If 
he was not, then he cannot pick up. One who left and one who picks up is the same. Ha! 
So he was there. Again, presumption, arthapatti [presumption]. 


Raman: Is there any name for this particular state beyond the sleep? Is there any name, 


you know, for that sleep when a person is in coma? Is there any name for that? 
Swamiji: Mirccha. We say miirccha, miirccha. State of coma is mirccha. 


Radha: Swamiji, what about the placement of maya? Is maya in brahman? Is maya 
intrinsic to brahman? What wording does Swamiji use for the relationship between maya 


and brahman? 


Swamiji: Nothing intrinsic to brahman. Intrinsic to brahman, you cannot say anything. 
Because, then it should be there, in its svariipa [one’s own nature], and svariipa is only 
jrianam [knowledge], caitanyam [consciousness]. And, therefore, nothing intrinsic. And, 
maya cannot exist also elsewhere, like pot cannot exist elsewhere, so it has to be mithya 
[dependent or apparent reality]. In terms of reality, it is mithya. Mithyā is a reality 


word. They think it is some kind of substance word. It is a reality word. 


Radha: Sometimes, Swamiji, I have used the term “intrinsic” for maya as mithyā, only 


because maya can’t be any place else and it is never away from brahman. 


Swamiji: It has to be in brahman alone. 


Radha: But because it is mithya, it doesn’t... 

Swamiji: You don’t use the word “intrinsic.” 

Radha: Yeah. 

Swamiji: Nor it is extrinsic. It is not elsewhere. So it’s anirvacaniya [inexplicable], 
mithya. Sadasadbhyamanirvacaniya [that which can neither be defined as existent nor 


nor nonexistent]. It’s not a parallel reality. 


Radha: But mithya... brahman is never without mithya. Brahman is never without 


maya. It’s just that maya is mithya. 
Swamiji: No, no. Brahman is understood without maya alone. 


Radha: Yes, the word “brahman” is understood without maya, just as sat-cit-ananda 


[existence-consciousness-fullness]. 

Swamiji: Yeah, yeah. 

Radha: But the māyā is never... 

Swamiji: Is never understood without brahman. 

Radha: Yes, that’s better. 

Swamiji: Yeah. That’s better. Because maya is mithya. 


Radha: But maya as mithya is never not there. Even if it is in unmanifest condition or 


manifest condition, the māyā is beginningless. 


Swamiji: Yeah. See, whether it is... Manifest jagat [world, creation] also is maya. 
Unmanifest, also is maya. And therefore, maya doesn’t exist without being brahman, 
being mithya. And it makes brahman sarvajnam [omniscient], sarvakaranam [the cause 


of everything]. 


Radha: Yes. 


Swamiji: Sarvajñam, sarvakaranam, both. And ah...but that maya upadhi [the 


conditioning adjunct of maya] itself makes brahman sarvajfiam. 


Radha: And the maya upadhi is in brahman, even though it is not in brahman. There is 


no other place for it to be. 


Swamiji: When we say that we mean, it is only mithya [dependent or apparent reality]. 


Radha: I just like to hear Swamiji’s language around that. 


Swamiji: My language is: m@yd is not independent of brahman. Brahman does not 
include maya. Brahman is brahman, while maya is not. Therefore, when we understand 
brahman as karanam [cause]--jagat karanam [cause of the world]--we understand 
brahman with maya alone, as sarvajriam. And then if that Isvara [the Lord]— brahman 
with maya means Isvara — that Isvara is you, equated. The equation is between you and 
brahman as karanam of the entire jagat. Karanam of the jagat is brahman, means Isvara. 
That Īśvara is you. And therefore, the obvious difference is the basis for equation, the 
hetu [cause] for the equation. Why there is an equation? Because of obvious difference. 
When the difference is obvious, there cannot be equation. There can be equation if the 
non-difference is satyam [true]. Ha, ha. 


Radha: Swamiji, in reference to that—just to follow up on that—even though maya is 
mithya, this is a question that comes, in terms of advaita [non-duality]. There’s brahman, 
and there’s mithya maya [maya which is apparent]. But even though maya is mithya — 
mithya maya is there—so there is a type of dvaita [duality]. There is brahman and 


mithya maya. 


Swamiji: Ha, ha. That is because we are giving reality to mithya. The word “mithya” 
itself is to negate that reality. Otherwise we will say only “maya”. And “mithya,” the 
word, is ontological word. It is to make me understand that maya is 
sadasadbhyamanirvacaniyam [can neither be defined existent nor non-existent]. It is not 
categorical. Once it is not categorical, you cannot say one plus. Brahman plus maya — 
we cannot say that. So duality to come, so there should be the same status of reality. Then 
only one plus one is possible. So you cannot have one plus mithyd is one. See, one plus 


mithya being one, you cannot have one plus mithya is two. Still it is advaita. One plus 
mithya is one. One plus...One plus satyam [that which is true, or that which truly 
exists]...One satyam plus another satyam is two—that satyam doesn’t exist. Satyam is 
always one. And therefore one satyam plus mithyd is one. One plus one is one. And 
one plus many also is one. That is what pirnamadah pūrnamidam. [that is infinite, this 


is infinite..] Ha! Ha! 


Terry: Swamiji, what is the...if we say that atma [self] as such, has no limitation; jiva 
[transmigrating soul] is defined by the fact of limitation, what is then the nexus, where is 
the point; can we even say a point, at which avidya [ignorance] exists? In other words, 


what is the nexus of the problem of ignorance? Can you define that? 


Swamiji: The problem of ignorance is only for the one who is ignorant. And therefore, 
when somebody asks this question, Sankara answers. “Where is...For whom is 
ignorance?” He said: “For the one who is asking the question. Prastuh.[for the 
questioner]? “Kasya ajñānam?” [For whom is the ignorance?] “Prastuh,” he says. 
Prastuh means for the questioner, the one who is asking the question, there is ignorance. 
And then that means prastd is sacciddananda atma. There is no other prasta. There is no 
questioner except sacciddananda atma. Sacciddananda alone is the questioner, with the 
upadhi [conditioning adjunct]. Therefore, I say the locus of anything is the atma, not 
only ajfanam [ignorance]. The locus of anything is atma. The nāmarūpas [names and 
forms] —locus also is atma. And vidya [knowledge] also is ātmā only. Because once 


you say atma is satyam, there is no other locus. 


Terry: And ask the question, “Why?” You can’t answer that question... 


Swamiji: And another thing: if it is elsewhere, then I need not know atma. To remove 
that, I need not know atma. Because if my atma ajfianam |self-ignorance] is the hetu 
[cause] for my being a jiva, then the ajñānam [ignorance] must be only in the atma. It 
cannot be elsewhere. Because the self-revealing vastu [real object] is atma. There alone 
ajfianam is possible. Because in the acetana [insentient, non-conscious] ajfianam 
[ignorance] is not possible. Only cetana ajnanam [conscious ignorance] is possible. The 
conscious being alone can afford to have ignorance. Therefore, ignorance means there is 
a knowledge possibility. So without knowledge possibility there is no ignorance. 
Therefore, cetanam [consciousness] alone can be the locus of ignorance. Only a 


conscious being can be the locus of ignorance. And the conscious being is only atma. So, 


by knowing that I am sat cit ananda, ignorance goes. Ignorance goes for whom now? It 
is for sat cit ānanda. So, sat cit dnanda had ignorance? Yes, sat cit @nanda had 


ignorance. How can it have ignorance? That’s why it went away. (All laugh) Ha, ha. 
Mithya! 


Our orientation is, when you make a statement that there is avidya, then our orientation 
is—immediately we count it as a category. Therefore, one plus we take. Because one 
plus is there. So, we have to reorient ourselves to understand the nature of mithya 
properly. Sadasadbhyamanirvacaniyam. Never count it as one. And don’t dismiss it as 
non-existent. Then that’s not mithya. That cannot account for problems. We have to 
account for it. So, in between. Mithyd is...whole jagat is mithya. Your body is mithya. 
All vyavahara is mithya. And the whole karakas, all the karakas [grammatical syntactical 
relations ]|—subject object, means, etc.—all mithya. That is why we say, “brahmarpanam 
brahma havih brahmagnau brahmana hutam.” [“The act of offering is Brahman, the 
oblation is Brahman, which is offered by Brahman into the fire.” BG 4.24] All karakas, 
subject, object, the means, all mithya. When it is mithya, then we can say being mithya 
the subject is brahman; object is brahman; karanam, the means, is brahman; the purpose, 
sampradanam [dative case], is brahman; apadanam [ablative case] is brahman, 
adhikaranam [locative case] is brahman. Every genitive sasthi [genitive case] is 
brahman. The whole...The whole thing is brahman--singular, plural, duality, everything 


is brahman. 

Radha: Swamiji? Swamiji? 

Swamiji: Yeah. 

Radha: Can I ask one more? Just two minutes. 

Swamiji: Yeah. 

Radha: Swamiji, so many students will ask, especially western students, “Do we need to 
believe in karma, reincarnation, heaven worlds, and hell worlds, punya [dharmic act], 
papa [adharmic act] Īśvara in order to have, to really understand this knowledge, to have 


jnananistha [well-rooted knowledge]? Are these beliefs necessary? Td like Swamiji to 


address that. 


Swamiji: You know, it is necessary in vyavahara [empirical reality], in understanding 
vyavahara, in order to transcend vyavahara. So adequate understanding of vyavahara, 
vydvahdrika satta [empirical reality] to understand is not possible, because it has no 
bottom. Any one thing—you take physics in vyavahara —there is no last word. You 
take biochemistry or biology—you have no last word. That means nobody can 
completely understand vyavahara. But you must have adequate knowledge of vyavahara. 
The adequate knowledge implies also punya papa, the accounting for diversity, etc. 
Accounting for prayer, accounting for adrsta [subtle results of action]. So, it is important. 
Heaven and all that is neither necessary nor it is unnecessary. I mean, it doesn’t figure. It 
has no place in the scheme. In the scheme of Vedanta, heaven doesn’t have a place. And 


if there is one, it is only for dismissal. 
Radha: But that is not to say that it’s not there... 


Swamiji: No, that is not ...that is a wrong understanding. It is not there, you cannot say. 
You have no pramana [means of knowledge] for it. Nobody can say that it is not there. 
That means he has not understood how pramana works. Therefore, he has to understand 
how a pramana works. Therefore, neither you can say that it is... you can prove it is 
there, nor it requires proof. It doesn’t require proof. Why? Because that is why it is 
apurva [subtle results of action], that is why it is a means of knowledge. It’s not available 
for proof. It is a nitya-paroksa [eternally indirect knowledge] it is. And similarly, if that 
is SO, you Cannot prove it is not there. So, you cannot disprove, you cannot prove. You 
don’t need to prove. But are you interested? That is the question. I am not interested. 
So in the scheme of moksa [liberation], it figures only to dismiss it. Because some people 
have a commitment for it, and therefore it has to be dismissed— vyavahara. But punya, 


papa have to be understood because the parentage, prayer, all this is a value, so... 
Radha: What about [svara, Swamiji? Sometimes, westerners like to escape ISvara. 


Swamiji: Without [svara, there is no equation. You will only be understanding 
consciousness. Consciousness is nothing. That is dissociation. Because...why it is 
dissociation? Because I am not this; I am not that; I am not that, is consciousness. Then 
what is not this is ISvara. So that is called dissociation. So you are creating duality. What 
is not this is another thing sitting there; it is as real as whatever you have negated. 
Whatever you...What is balance? The balance after negation is as real as what is negated. 


I always say, “You eat banana and throw away the banana peel.” And if you say, 


“Because what is useful is real, and what is thrown away is not real.” But this banana 
peel will prove itself to be more real. Because this fellow what he did, and he ate the 
banana, threw away the banana peel as an Indian. And he threw away, and he forgot 
about that he had thrown away. And it was there on the driveway, and he walked, and 
then put his foot on it, and then went sprawling down. And then the banana he ate came 
out. And therefore, which is more real now? The banana peel is more real than the 


banana. So my logic is very tight. 


Radha: Swamiji, I don’t know if it’s appropriate, but you know the story, the joke that 
you told? Remember the joke that you told at the end of the satsang? 


Swamiji: Yeah. 


Radha: Could Swamiji tell us the joke again...or not. 


Swamiji: No, no, no. I am ready to tell that. This fellow was writing a book. He is a 
missionary. And he was writing a book about the ancient churches—old churches, not 
ancient—old churches, in all over the world, with photographs, illustrations. It’s a nice 


book. It will be a good book. And so he wanted to travel the whole world. 


He went to China first. And in Peking, there are some old cathedrals. And he went to 
this cathedral and he saw in one corner, near the pulpit, he saw this huge phone, and it 
was gold in color. And he wanted to check up whether it was really gold. And it was 
shining like gold, and then he found it was gold. And when he found it was gold, then he 
was curious why this golden telephone is here; it’s a waste of money. Then he found, 
down below written: “$10,000 dollars per call.” He asked the priest, “$10,000 per call? 
So what kind of call is that?” “It is a call to God in heaven. Hotline. You can call God.” 


Then he didn’t have any money, nor he wanted to call, and he left. 


Then he went to Japan. There also he went to this old cathedral. Again, he found it was 
there—a golden phone. And again there was $10,000 per call—call to God. Then he 
went to Indonesia. There is one Catholic island. It has recently become a separate 
country. He went there. There was a new...new church. It’s a big church. And he went 
inside the church and it was the same...call. I mean, the phone was there, and written 
$10,000 per call. And, of course, he was amused, but he didn’t...he didn’t have money 


to call. 


He came to India. He wanted to go to all Indian old churches. He landed in Chennai. 
And then, as he was planning to go to Saint Thomas Church, San Thom Church...San 
Thom Church, and ah, ‘San Thom,’ they say. He wanted to go to the church. On the 
way, he saw this temple, Mailapur Temple. And then he went to this temple. And there 
again there was this golden...golden telephone. He thought, “My God, even here also 
there is telephone!” And he was little amused. And then...but he looked at this...what is 
the...what is that written down below? There was this sign was there: “One rupee per 
call.” And he asked the priest, “This call to whom, one rupee?” And he said, “It is call to 
God.” “And God?! These fellows charged $10,000 per call.” “Yes, we know, but God 
is a local call. (laughter) It is not long distance.” (Laughter) Very telling. 


Question: You made it up yesterday, Swamiji? 


Swamiji: Huh? 


Question: You made the story yesterday? You made it up yesterday, while you were 


giving there, on the spot? 


Swamiji: [have been waiting for some time. (Laughter) It came in time. I saw it in 
some form, somewhere. It is all edited. It’s all made suitable for me. So, I always make 
it mine. And then, he decided not to become a missionary, not to continue as a 
missionary. He gave up his missionary job also. Then he was recruiting people to take 
them to God, in heaven! He found he is locally available! (Laughter) It’s all further 


development. 

Terry: Great, Swamiji. 

Swamiji: Nice, very effective. 

Durga: Swamiji, can I ask you one question about the deep sleep and the coma? Why is 
it that we seem to remember deep sleep but we have no memory at all of coma? I mean, 
coma is like...or anesthesiology. One second you are there; the next second you are 


back. But deep sleep we seem to have some type of memory of it. Why is that? 


Swamiji: Memory of...? 


Radha: Swamiji, in coma or if you have an anesthetic, you go in...there’s no... 


Swamiji: Yeah, yeah, yeah, yeah. 


Radha: Why is that...? 


Swamiji: Coma. Because there is no ahankara. 


Durga: But then...and you seem to remember deep sleep because there is? 


Swamiji: With ahankara, you will wake up. In anesthesia, this fellow will wake up 


when the surgery goes on, “Are we through yet?” 

(Laughter) 

Durga: In deep sleep is the.... 

Gita: But we do that, Swamiji. But we do that on purpose, sometimes. 

Swamiji: Which one? 

Gita: We wake them up. Waking up under anesthesia is done on purpose also. 
Swamiji: Why? 

Radha: There’s a way then. 

Terry: But you have to wake them up. 

Gita: Yeah, ...we wake them up, like doing brain surgery, we wake them up so that they 
can check if the movement is there and everything. We talk to the patient, ask him to 
move, ask him to do things, and then go back to sleep. Then the surgeon will take out 


some more of tumor. We do that on purpose also. 


Swamiji: That, when it’s the brain, yeah, yeah. 


Gita: Brain, some special surgeries that they do. You wake them up also on purpose. 
Durga: But...so in deep sleep, the subtle mind is there... 

Swamiji: Yeah, yeah, yeah 

Durga: The subtle ahankara is there. 


Swamiji: Yeah, that’s the difference between coma and sleep. Siiksma-ahankara [subtle 
I-notion] is there. If this ahankara is chemically knocked off, because physiologically 
knocked off, so it cannot come. You require to have the physiologically...an active brain 
in order for this mind to operate. And when that is completely inactivated, so then 


nothing can happen, that’s all. So that is what they do. 
Q: Swamiji, but people come back from coma, too. They do come back. 


Swamiji: Yeah, yeah. They all come back. When they come back they pick up the 
thread. So, the one who was is the one who is. ādau asti ante asti vartmane’pi asti. [In 
the beginning, it is; in the end, it is; in the present it also is.] That is the logic. ddau nasti 
ante nasti vartmane'pi tat tatha [In the beginning it is not; in the end it is not; in the 
present it is the same]. The pot was not there. Pot after destruction is not there, and 
during the pot existence also pot is not there. Because what was there? Clay. Later also 
was clay. Then what was in between? Clay before, clay later. Whatever that was there is 
there now also. In between, what? It has been clay. Because it was clay before, it is clay 
later and therefore clay in between it must be. And it is. And where is this addition 
called pot? ddau nasti ante nasti adavante nasti vartmane’pi tat tatha. [In the beginning 
it is not; in the end it is not; when it is not in the beginning and the end, even in the 
present it is the same.] Ha, ha. vartmāne’pi —even now also, tat tatha —it’s only clay. 
Now you can put it other way. adau yad asti ante yad asti vartamane tat tatha [That 
which is there in the beginning and that which is there in the end, it is same also in the 
present.] ha, ha. In between also it was there. Previously it was there. Now it is not 
there—it looks it is not there—lIater it is there. So in between also it is there. Then what 
was not there is the mind. So, then it was my mind. This also my mind. Both are objects. 
And in between, the object was not there. The object is there. That’s all what it is. The 


vastu [real object] was there. Yeah. 


Durga: I think people have a hard time, a very difficult time, understanding if their mind 
isn’t there; they are still there. The clay is still there. Most people think, if their mind is 


not there, they don’t exist any more; they are not there. 


Swamiji: They think the consciousness is epiphenomenon of brain. The physiological, 
model is the physiological model. Whatever they want to say one two can say that. Then, 
we can argue. If consciousness is an epiphenomenon, why it doesn’t occur everywhere? 
So, under certain conditions, it occurs. Under some conditions, when there’s the cell, 
whatever the ingredients in the cell—constituents in the cell—and they all fulfill the 
condition, then the consciousness comes to manifest there. So, what comes to manifest is 
already there. Nothing is created. They know that. Matter is not created; energy is not 
created; consciousness is much less created. It is already there. It is already there. It 
comes to manifest. So you can call it as an adjective. An adjective means you have not 
created anything. You have come to recognize the consciousness is manifest. 
Consciousness comes to manifest in a cell. If you make a cell in a test tube and you find 
it becomes conscious suddenly, then consciousness comes to manifest in a cell. Cause 
you don’t inject consciousness. You see under some conditions the consciousness comes 
to manifest. If it comes to manifest, it is already there to come to manifest. That is what 


we are talking about. It is already there. It comes to manifest. It is not epiphenomenon. 


Radha: Thanks Swamiji. That was so great. Thank you. 


Satsang with Swami Dayananda Saraswati in Saylorsburg 


August 20, 2007 


This is the first in a series of satsangs that took place at Arsha Vidya Gurukulam in 
Saylorsburg. 


Radha: Swamiji, I would like to ask a series of questions that take us through this 
knowledge. These are questions that students continually ask and it would be helpful to 
hear Swamiji elaborate on them. 


So, starting from the beginning, can Swamiji talk about what really makes a person a 
mumuksu [one who desires liberation]. Let me give you a little background to the 
question. Many students recognize that there are many different teachers and paths 
that are in a sense fallacious in that they will not end up giving a person liberation. 


Why would Isvara [the Lord] put a person on a path that is not going to end up in self- 
knowledge or liberation if the person is a mumuksu. Or we could ask the question in 
this way: If a person is a mumuksu, why would they then be pursuing a fallacious path? 


And so, I would like Swamiji to talk about what actually goes on in a person’s thinking 
and heart to make a person a mumuksu, and how that will take them to a proper 
teacher. 


Swamiji: There are many starting points. Everyone has a certain fundamental issues 

-- the issue of not being happy with oneself. That’s very basic to every human being. 
But then, that issue is addressed in the usual, conventional ways of acquiring certain 
things in life, like a good job, some security and a good retirement, and raising a family. 
All these conventional pursuits do give rise to a certain satisfaction. 


It is not that some people have this problem and others don’t. Everyone has this 
problem of self-nonapproval, self-dissatisfaction. 


Then, there are philosophies. Everyone has his or her own philosophy of life. And, 
there are theologies which people are exposed to from childhood that condition the 
person to believe the human being is imperfect by nature and there is no way to 
perfection. 


Then, if you study a little more, there is existentialism, and our philosophy of old 
carvaka, mechanical materialism. And, therefore there is no solution to this problem 
(human problem). 


And therefore, they offer solutions in after life, going to heaven. And so, people are 
addressing the problem. It’s not that they don’t address the problem. They are 
addressing the problem. 


So, it is by some chance that certain people come to know that there is a solution to this 
problem. The solution to the problem is, let us call it moksa--I mean temporarily I’m 
calling it. Let us call it moksa [liberation]. Nirvana, moksa, these words are Oriental 
words. Both are Sanskrit words. Nirvana also, a Sanskrit word; moksa also, a Sanskrit 
word. So, nirvana, the word is used by Buddhists; moksa, the word is used by Vedanta. 


So, they come across these words, and how much they understand that...certain 
promises are made by some people. One thing becomes very clear there is, there is a 
solution in this life, then only there is a pursuit. In this life you can find a solution for 
the basic problem of self-disapproval. So that’s a very big thing, to come across that. 
That much... what with one thing or the other, so somehow they come to this. 


And then the promises are there. They can be led to certain belief systems. Within this 
there are certain beliefs. ‘If you do this, you will get this. If you do that, you will get 
that. And there are many paths.’ So, that is all because there is no vyavasaya [resolve], 
there is no nisthd, there is no clarity. 


In life itself, when there is more and more clarity, choices all disappear. Only for the 
ignorant there are more choices. Even in food, what choices you have got? The more 
you know about food, the less are your choices. So, if you don’t know, from hamburger 
onwards, you've got a lot of choices. 


And therefore, these seeming options, known as spiritual pursuits, spiritual paths, seem 
to be very appealing to an American, or to the individual choice oriented society, 
(western society, meaning). And I find in India also it is there now, this individual 
choice. It’s all choice. It’s ala carte. You choose your own thing. That’s what makes 
this society, starting from coffee. So, all choices. Cut this out. Cut that out. And 
choices. How will you have? 


So, it’s very appealing if you have choices. You have many choices. And therefore, all 
of them have to come to one common assumption. Self-knowledge liberates. They 
won't use ‘knowledge.’ ‘Knowledge’ means they have a responsibility to teach and 
make them see. Therefore, they have ‘self-realization,’ a special word which gives them 
a chance to tell them, “This is what you are. That’s what the ‘self’ is. And that has got to 
be realized.” 


So you are on a pursuit. And then you can offer Integral Yoga. You can offer this one. 
You can offer that one. You can say this. You can do a hundred different things, because 
you have to ‘realize.’ 


So, I am not surprised that people follow different paths. It seems to be appealing. And 
they think it’s okay. And then there is a certain approach for the emotional, bhakti yoga 
[the path of devotion]; for the intellectual, jñāna yoga [the path of knowledge]; for the 
extrovert, karma yoga [the path of action]. Then some other yoga is there. So, the New 
Age has introduced a few more yogas. There is nada yoga. There is svara, kriya. There 


my u 


is...so many yogas. Yoga means “means,” “certain means.” 

And so, we ourselves say, vyavasayatmika buddhih ekeha kurunandanana [Hey Arjuna, 
the descendent of the Kurus, there is a single well-ascertained understanding.” BG 
2.41] You can’t say it better. Gita, in the second chapter (2.41). So nisthayatmika 
buddhih ekeha kurunandana. [Hey Arjuna, the descendent of the Kurus, there is a 
single firm understanding.” BG 2.41] 


If it is nisthayatmika buddhih, means if there is clarity about what you want. What is the 
nature of it? How do you go about it? If all this nisthayatmika, then there is only one. 
Vastu [the object] is one. Commitment is one. Pursuit is one. Everything is one. If that 
is lacking, bahusakha hyanantasca buddhayo'vyavasayinam [Gita .41] The options are 
too many, too many means and too many ends. 


The comfort in choices comes from your being in charge of your life. Even delivering 
yourself into some kind of a rigid pursuit is a style of living and pursuit of some work 
again because the thing is not clear. 


from the desire for liberation to the desire for knowledge], it’s a very big thing in 
this pursuit. Mumuksd is the desire to be free. Free from what? That has to be clear. If 
one is going to be free from... Free from what? One’s own limitation. How? 


If one is limited, it’s always limited. If one survives after death, then one is limited still. 
Someone has survived. And if that person makes it to another place, again that person 
is going to be a person, limited. So, the limited cannot be free from limitation. The 
limitless need not become free from limitation. 


What is the issue? The person has to tell me. Are you limited, or are you limitless? You 
want to be free from limitation. To be free from limitation you need to be limitless. If 


you are going to become limitless, give up the pipe dream. The limited becoming the 
limitless, it is a midsummer day dream it is. 


Therefore, that has to be given up. Live again the existentialist way. Grab as much as 
you can in life. Or, if there is such a thing as limitless, and it cannot be different from 
you (you plus limitless doesn’t exist) then you should be that limitless. That’s why you 
cannot settle for anything less. 


If you are limitless, then what denies you that...the fact of your being limitless? You say 
that I don’t know. Then, ‘I don’t know’ means address ‘I don’t know.’ Address ‘I don’t 
know.’ Addressing ‘I don’t know’ is entirely different from becoming something. 


So, you have to know. You have to know means you need a means of knowing. What is 
the means of knowing? If it is the truth of the knower, what choice you have got? The 


desire to know]. 


Freedom from limitation is freedom from a sense of limitation due to ignorance. 
Therefore, that I am free has to be known through knowledge. You have to be led. By 
some chance people come. That’s why I say, it is purely some good karma (in our 
language). You may say ‘chance.’ Some good luck. You have to come across a right 


be free into the desire to know]. 


Look at this sūtra [aphorism] analysis. In Brahma Sutras, analyzing the Upanishads and 


know. Desire to know brahman, which is one’s self. So that’s a different person. 


Therefore, there seems to be an element of the adrsta involved (adrishta is good karma, 


punya). I don’t see any other way one can really get into this. 


durlabham tryamevaitad devanugrahahetukam | 
manusyatvam mumuksutvam mahapurusasamsrayah || Vivekacidamani 31 | 


“The status of a human being, the disposition of one who longs for 
freedom, and being under the tutelage of a teacher—this three-fold 


blessing is difficult to gain and has its cause only in the grace of the Lord.” 
(V. 3) 


All these three imply grace, punya [merit], pūrva- punya [prior merit], and that is why 
it is difficult, durlabham [difficult to gain]. 


What are they? To be born a human being, and to have this desire for freedom and 
desire for knowledge. Freedom and knowledge, self-knowledge, go together. They 
have to somehow arrive at that. 


If one is very alert, one can easily figure out. Figure out any process of becoming is not 
going to help me because it’s again samsara. All samsarins, people generally all want to 
become somebody. The insecure wants some kind of security. And therefore, nobody 
is going to be secure holding onto crutches. But, then, at least you feel you can get by. 


Radha: The word ‘chance’ can be problematic, Swamiji, because when you say, “it seems 
by chance,’ even though what you are really meaning there is adrsta [unseen results of 
action], it’s as though Bhagavan threw the dice, and ‘Okay, by chance, you get to gain 
knowledge.’ 


Swamiji: Yeah, I mean chance is the word we use only for people who don’t have any 
great understanding of cause effect relationship, implies also pūrva punya, purva- 
karma. So the previous karma is so important in all this, but that we have to...that’s 
another topic altogether. 


Radha: But there’s one part of that I want Swamiji to talk about a little. Swamiji used to 
tell this story in talks sometimes that for a mumuksu (means the one for whom the 
problem is understood properly) you would say like this, ‘Even if that mumuksu were in 
Timbuktu...’ (Swamiji remembers in Timbuktu?) 


Swamiji: Yeah, yeah. 


Radha: Even if that mumuksu were in Timbuktu they would come into contact with 
their teacher, because the pramana [means of knowledge] isn’t attached to the 
individual, when that person’s ready, then that teaching will be there. So that...yes, that 
involves some Sraddha [faith] and understanding, but I want Swamiji to speak a little bit 
on that level. 


Swamiji: This mumuks@ has to mature. It has to mature itself into a clear vision and 
urge. If that is there, that person is going to find the teaching being available. But that 


person is likely to hold any straw floating by, like a drowning man. So anything they 
will...the person will catch. So, that person becomes a little vulnerable. Therefore, you 
can end up...end up doing something which has nothing to do with what we are talking 
about. End up in an ashram doing ‘karma yoga.’ ‘Karma yoga’ means you do work 
without salary, that’s all. 


And, aah, for ages, that’s it. Therefore what I say, there is no way of figuring out 


The teaching itself has got it. The anubandha-catustayam [the four-fold connection] 
(what we call)... That’s why...(all these questions are anubandha-catustayam). What 
connects you to the teaching, that is anubandha. Visaya, prayojanam, adhikarin, 
sambandha [subject matter, purpose or result, qualified student, connection]. The 
subject matter. What is the visaya [subject matter] of pramanas [the means of 
knowledge]? See, all pramanas will come. Your perception cannot help. Inference, 
based upon perceptual data can help much less. Finished. Over. That’s all what we 
have, means of knowing. 


So you need another means of knowledge. And the other means of knowledge is what 
we say, the teaching, Vedanta. And if that is so, that is the visaya [subject matter]. 
What is the visaya? Vedanta visaya is what? 


Aikyajfianam [the knowledge of oneness], Jivesvara-aikya-jnanam [the knowledge 
of the identity between the individual and the Lord]. Aikya [oneness] is visaya [the 
subject matter]. The non-separation of the individual with the whole, with Isvara who 
is everything. That's a big...That is called brahmavidya or atmavidya--jtvesvara-aikyam 
[knowledge of brahman or knowledge of the Self—the identity between the individual 
and the Lord] is visaya [the subject matter]. That's not the subject matter of any other 
discipline of knowledge. And that cannot be the object of any means of knowledge also. 


Then, you have the prayojanam [the result]. What is the result? Moksa [liberation] is 
the result, which is the very nature of dima [Self]. And then, what is the...who is the 
adhikarin [qualified student] for this? (This is the one.) Who is the adhikarin for this? 
The one who has viveka [the ability to discriminate]. And therefore, he chooses this 


because of viveka, discrimination. What is...what I am pursuing is something that is not 
there in my pursuits. 


So, seeing the absence of connection between what I do and what I want to be. That’s 
called vairagya [dispassion]. So, the whole life we are doing various things which have 
no connection to what we need find out, and seeing the absence of this connection, 
that’s vairagya. So, viveka, seeing, is possible because of viveka. And the viveka should 
be complete enough to see the absence of connection. That is why ‘vairagya’ the word. 
Because viveka means, how much viveka? And all this problem comes. 


So, vairagya, viveka/vairaigya. Then certain disciplines about oneself, sama, dama, 

uparati, titiksa, Sraddha and mumuksutvam. So mokso me bhityat iti iccha |The desire 
that I may gain liberation]. That is anubandha-catustaya[four-fold connection] . So 
anubandha-catustayam is there, the mumuksu doesn’t have an option. He’s led to that 


subject matter. Therefore, any traditional teacher, he will convert the mumuksa (his 


Radha: So could we say then, if the mumuksu is an adhikarin, and the viveka/ vairagya is 
there, to a relative degree, the Samadi is there, relative degree, then that student will 
seek...won’t stop seeking til they find a teacher.... 


Swamiji: Yeah, even if he is in Timbuktu, he will travel...Somewhere he will travel to 
find out... 


Radha: ...an appropriate teacher. 
Swamiji:...an appropriate teacher, if he’s a mumuksu. 


Radha: Because the adhikaritvam is there, and so what they are seeking is appropriate 
to... 


Swamiji: ...is appropriate, and the thing is, that mumuksutvam itself is devanugraha 
[the grace of God]. 


Radha:...which is punya. 
Swamiji: So, that devanugraha, that much is there, will connect the person to the source 


of that knowledge also. The same devanugraha, whatever punya, that has given this 
person that mumuksutvam. That is why manusyatvam [being a human being], 


mumuksutvam [being one who has the desire for liberation]. Next is 

mahapurusasamsraya, the refuge of a good teacher, means the services of a good teacher. 
That protection is there. Sarisraya is protection. Refuge, in the sense that you feel secure 
afterwards. Mahapurusasamsrayah durlabham tryamevaitad. All these three are difficult 


to accomplish, implying some grace. Devanugrahahetukam [the cause is the grace of 
God]. 


Radha: That devanugraha [grace of God] is also in the verse. 


Swamiji: Yeah. In mumuksutvam, devanugrahahetukam is that manusyatvam itself 
devanugrahahetukam. There is a chance. There is a self-dissatisfaction, and therefore 
everybody is a spiritual seeker. That I told in the beginning itself. That’s a manusya 
[human being]. The human being is designed for this knowledge. That’s why nothing 
satisfies this fellow. Anything is over, what shall we do now? So, everything is over. 
So, nothing satisfies. And therefore everybody is designed. 


And there is no person who is self-satisfied, unless the person has some pathological 
problem...some kind of a retardation, or whatever. Then, there is no pursuit. There is 
no self-judgment also, too much. We are not talking of that. 


A normal person who is conscious of himself/herself and then making a judgment, 
which is inevitable. And the judgment is going to be, “Iam no good.” Mother 
contributes also. Mother, father, they all contribute to that notion. No way of escaping 
that, because all about oneself is limited and wanting. If you accept the limited, it’s 
okay. But it’s always found wanting. Wanting. So, I become wanting. 


And so, that anugraha, devanugraha [grace of God], which is earned. When we do 
some karma, a prayer ritual we say, “mama upattasamastaduritaksayadvara 
Sriparamesvaraprityartham ahamidam karisye “ “I perform this ritual prayer, prayer 
ritual, for neutralizing all my duritas.” Duritas are the karmas that get unfolded 
obstructing my way, all difficulties in life. They get unfolded by durita. Everyone has 
got those duritas. To neutralize that I create some antibodies by doing prayer. Prayer 
and reaching out karma. Two things alone. Pirtam, dattam... 


Radha: Reaching out? What does that mean, Swamiji? Reaching out karma? 
Swamiji: Reaching out karma is 


vapikiipatadagadi devatayatanani ca | 


annapradanamaramasca pirtamityabhidhiyate || 


purtakarma. vapi, public well. You have to change it to the modern society. It’s a public 
well. It’s a public pond for the cattle. A reservoir of water. It means water harvesting in 
areas where there is not much water. Temple, adi, etc. That provides room for anything 
new, new thing that is meant for public. All of our A.I.M. for Seva activities, home for 
children, school, hospitals. vaptkiipatadagadi devatayatanani ca. Devatayatanam is 
temples, altars of worship. Annapradanam, distribution of food, or creating jobs for 
people to earn their livelihood. Aramasca old age home, etc., in those days, choutries for 
the wayfarers. pirtamityabhidhtyate [is called “pūrtam” | In other words, you fulfill the 
needs of the community, society, country, humanity. That’s reaching out. 


And you can pray also for others. So, that is ista. That is your istam. You pray for 
others. Pray for yourself. Pray for you family. Pray for the country, for the people in 
general. “lokassamastassukhino bhavantu.” [May all be happy.] 


So when you make a prayer like that, it’s not meant for one person. So that ista also 
produces...they’re all rituals. All istakarma is...is all rituals, oral prayers also. It’s all 
ista. Then pita. These two produce...produce punya. Dattam [giving] is another one. 
That is also included in pirta. See, it’s a little different. Dattam means you go toa 
pilgrimage place. A place of pilgrimage. You go there and distribute money, food. It’s 
called ‘datta karma.’ Dattam. And then, you give to good causes. Help people. 
Somebody wants to perform a marriage. This, that and all that. Small, small needs. 
Micro needs of people. Helping. That’s also reaching out. They name it as ‘dattam.’ 


And that is...again create punya [merit]. So, this punya can get used to neutralize any 
papa that is there, because that is a sankalpa [mental resolve]. Duritaksayartham, mama 
[my] upattaduritaksayartham [for the removal of sins], mama separate 
upattaduritasya ksayartham So, for neutralizing exhausting upattadurita--upatta is 
gained, earned, either in this life or before, which is getting unfolded in this life. Both 
are in this life, you know. One is getting unfolded. The other is earned here. That also 
may get unfolded here. Some of them may get unfolded later. You don’t know. 


Therefore we have a prayer, duritaksayarthamahamidam karisye [I do this for the 
removal of (my) sins] So this all earns punya. This punya is a belief, no doubt. It’s too 
real. In life, it’s too real. So, it crosses even belief. You see the people, how they live. 
All the time, they have to deal with all this percentage game of success and failure and 
all mixed up. It’s all baseball. It’s all percentage game. Sometimes you get it. 
Sometimes you don’t get it. 


So that’s where this durita, this punya and papa. It’s a grinning reality. You know, then 
we can say ‘chance.’ He’s given this chance, but someone gets more chances. So, 
somebody doesn’t get all those chances. Somebody’s always at the right place at the 
right time. Somebody is at the right place, but wrong time. It’s endless. Must be 
some... So, for me it’s daylight. Punya/papa in face all the time, so... So, that accounts 
for mumuksa [the desire for liberation] and then also mahapurusasamsraya [seeking the 
refuge of a proper teacher] 


The vague mumuksa [the desire for liberation] can take people to different things, this 
path, that path and all the... That’s because proper teaching is not there. But, whatever 
they do (because there is a certain interest is there) so that should be credited to the 
person’s account. So na hi kalyanakrtkasciddurgatim tata gacchati... 


[ Swami is quoting from the Bhagavadgita, Verses 6.40-43 


apa 

q dae ae fades ATÀ | 

af HAUT SHAT ald Tl Il Yo N 
Sribhagavanuvaca 

partha naiveha namutra vinasastasya vidyate | 

na hi kalyanakrtkasciddurgatim tata gacchati .. 40 .. 


Sri Bhagavan said: 

Indeed, Partha (Arjuna)! There is no destruction for him (or her), neither 
here nor in the hereafter, because any one who performs good actions 
never reaches a bad end. (40) 


ma yapdi eag AA Mad: GAT: | 
giai simai Te Rs ATA 1 g? tl 


prapya punyakrtam lokānuşitvā śāśvatīh samah | 
sucinam śrīmatārı gehe yogabhraşto'bhijāyate .. 41 ..| 


Having gained the worlds belonging to those who do good actions (and) 
having lived (there) for countless years, the one who did not succeed in 
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yoga is born in the home of the wealthy (and cultured) people who are 
committed to dharma. (41) 


aaa Aaa po vata sary | 
Wake TA Sth AeA AAEL Y Ul 


athava yoginameva kule bhavati dhimatam | 
etaddhi durlabhataram loke janma yadidrsam .. 42 .. 


Or he is indeed born into the family of wise yogins. A birth such as this is 
indeed very difficult to gain in this world. (43) 


aa d shad oud AFA 

Ada a aA Ha: HAA PATA I § 193 

tatra tam buddhisarmyogam labhate paurvadehikam | 
yatate ca tato bhiiyah samsiddhau kurunandana .. 43 .. 


There, he gains a connection through the intellect with that which existed 
in his previous body and strives for further success (in yoga) than that 
(gained previously), Arjuna, the joy of the Kuru family! (43) ] 


Can’t say better. Whatever that is started will be credited to the person’s account, and 
they'll pick up the thread later. Being born in a family where there is some culture. 
That’s important. Family background also is a very big thing, cause sometimes you... 
you get a push. So what is said there is, that there is no loss. Even suppose somebody is 
pursuing wrongly, but pursuing, all will be credited later in the next janma [birth]. 

That’s what they say. If they keep up their pursuit and search, and a little alert, it will all 
work. Then they will end up correctly. 


Radha: At some point it has to change from the desire for experience to the seeking of 
knowledge. 


Swamiji: Yeah, yeah. 
Radha: And as long it’s a desire for experience, there’s many many many paths. 
Swamiji: All paths. Yeah. That is why they use the word ‘realization,’ because that 


gives them the...that gives everybody a chance to operate. 
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John: Swamiji, when you say the vairagya [dispassion] of the person...the mumuksu’s 
vairagya as part of the qualifications for the mumuksu[one who desires liberation] when 
you talk about that vairagya, is that related to the seeking...the normal seeking channel 
of the person? Like, he’s not interested in the householder life? He’s not interested in 
getting any special qualifications. Just not interested in the normal life around him. He 
has a disinterest in that because born out of a lack of perhaps there is something not in 
that for him, or is there a connection also in that vairagya to the instinct, that human 
instinct too of the person? Are both of those connected to vairagya, or just more one...? 


Swamiji: It can be both, you know. And even normal pursuits are allowed in vairagya. 
You can have normal pursuits. But you don’t have an exaggerated value. That’s all. 
You have their value. Very objective. All pursuits you can have. Normal pursuits you 
can have, but you are very objective, ‘Only this much, thus far, no further.’ You know 
that very well. And sometimes these pursuits also are helpful. So, it’s all kind of 

a... They all play roles, small roles. Those pursuits also sometimes will give a certain 
satisfaction, certain, a certain joy. 


John: But in the beginning there is so little objectivity, really the objectivity, that you 
don’t even have objectivity... 


Swamiji: Yeah. Once the objectivity is there, you know, thus far, no Sobhana-adhyasa, 
no superimposed value. Then it’s okay. No problem. It’s all part of the adhikaritvam 
[being a qualifield student]. 


Radha: Swamiji, this, John’s question leads to the...maybe the next very related issue, 
and that is what exactly is antahkaranasuddhi, a pure mind? What is a pure mind? 
Because there are so many notions (at least in the west) about what that means to have a 
pure mind, to even have a mind that’s pure enough to come this knowledge. And if you 
have this knowledge, if you are a mahatma or a jñānī the mind is in some sort of an 
exalted state of experience. So there are a lot of notions around what it actually, 
experientially is internally to have antahkaranasuddhi [purity of mind]. Notions that are 
not... 


Swamiji: It’s a word. This is also one of those words. People are driven. Driven by 
one’s own ragadvesa [likes and dislikes]. So, this ragadvesa neutralization, they don’t 
drive the person. One is able to pick and choose what one wants to do, not driven by a 
ragadvesa. 
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So, that is a level of antahkaranasuddhi. That’s a.. the capacity to go by one’s own 
choice, one’s own choice, one’s own wisdom, one’s own will, mot driven by ragadvesa is 
antahkaranasuddhi, number one. Kamakrodhadi |desire, anger, etc.], krodha, lobha, moha, 
mada, matsarya [anger, greed, delusion, pride, jealousy] So these things also we take 
care of. They are considered to be malam [impure]. The pride, exaggerated values about 
things which don’t have those values, like money, etc. Exaggerated value. That is the 
kama [desire]. Then krodha, anger. Lobha, greed. Mada, pride for no reason. Matsarya, 
jealousy. So these are the sad ripus [six enemies], they say. Sixfold enemies, they are. 


So we carefully analyze. We try to neutralize them, process them. Sometimes, they 
deny us the fruits of knowledge. In some people, they deny the knowledge itself, some 
means some anugraha [grace] is there. They will understand very clearly. They 
understand, but they have to enjoy the fruits, you know. For that you have to neutralize 
these things, process, whatever to do as they come up. There is no particular...that’s 
why we have daily pūjā we have (?) japa, dhyanam. 

We didn’t have any therapy and all that in our tradition. Nobody has, I think, in all over 
the world. It’s a new thing, but you always have to go through. Sometimes parentage 
helps. Parentage itself can be yoga, because it helps neutralize some of the issues by 
giving what you didn’t get to the children. What you didn’t get from the parents you 
give, and thereby, you get over that. So, that’s a kind of therapy. Universal therapy. 
And otherwise, you process them in some way or the other. Isvara. Bring more [svara 
into life. Wonderful. I’ve been talking now more about how to bring [svara into life. 
Even these three talks I was... I see very clearly that... 


Radha: Swamiji... 


Swamiji: So then, there are means for...you just act compassionately, whether there is 
compassion or not. Act it out. Act compassionately, lovingly, giving, reaching out, even 
though there is no heart. You reach out. So this action really changes the person. So 
that is what is...if there is antahkaranasuddhi, what will be there? advesta 
sarvabhiitanam maitrah karuna eva ca [The one who has no hatred for all beings, who 
has the disposition of a friend, who is compassionate...” BG 12.13] It is the same. 
advesta sarvabhutanam No...no dislike, dvesa, hatred, anger towards people. 
Sarvabhitanam [toward all beings]. maitrah one who has love, friendship. Mitram is 
friendship. One who is friendly. Karuna eva ca, one who is compassionate. So, started 
with advesta sarvabhiitanam [absence of hatred toward any being] ended with karuna 
eva ca [and who is compassionate]. nirmamo nirahankarah [free from possessiveness, 
free from doership...”BG 12.13] yasmannodvijate loko lokannodvijate ca yah [BG 12.15] 
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“From whom the world is not frightened. And the one who is not frightened of the 
world.” This is all in antahkaranasuddhi. And these are the jfiani’s qualities also, only 
degree is different. Yeah. 

John: Swamiji, what about certain pratibhandikas [obstructions], or habit patterns of 
thinking, that the person doesn’t know how to handle, himself? Is there something, 
generally speaking, that can be done, or discussed with that person? Or does it have to 
be looked at specifically, according to the pattern of thinking? Or something general, 
like say general prayer, or some japa or something, or is it...? 

Swamiji: What is the original question? 

Radha: I’m not sure. 

John: Yeah, yeah... 

Radha: But I understand what you are saying. 

John: Yeah, yeah. 

Swamiji: What was that? What is the rest? Let him say. Finish it up. 

Radha: Better try again. 

John: Certain pratibhandikas [obstructions]. 

Swamiji: Yeah. 

John: Habits of thinking... 


Swamiji: Yeah... 


John: Habit patterns that the person has of thinking that the person can’t handle. They 
keep interference all the time 


Swami: Okay, that’s all. Now I know. 
John: Certain general something that can be done, or should it be specifically tackled? 


Swamiji: You see certain...We have to see that...There are inner habits. There are outer 
habits. Inner habits. Inner habits, much more easy, so...because we...Suppose you 


14 


welcome those habits with more awareness. It’s no more habits. You see a pattern. You 
have to see a little more alert, and note down, ‘This is the thing that...” So you mentally 
note down, or you note down, write down. 


So these are the patterns coming, and they are there because of some reason. We accept 
that as order, [Svara’s order. One of the...one of those things in the order. So that means 
you have...you have pulled yourself out of that pattern. So a little alertness is necessary. 
More [svara into life, this will take care of it. Yeah. 


Radha: What does that mean, Swamiji, more Iśvara? 


Swamiji: More [Svara means. You see, suppose (I have to understand this, you know) 

I have to talk about Isvara. All that is here is ISvara. We have to prove that. Then 
reduce [§vara to various orders. One order. Maha [great] order. It’s a universe, Jagat. 
One order, consisting of many orders. Order within an order within an order. Like, if 
you say ‘botany.’ And then, there are trees, there are plants, there are vines. There are 
so many varieties there. And then in each group you can take. 


There is a cypress group. There is a citrus group. There is a...like this groups are there. 
All within one botany. So, one maha order consisting of many orders. So we need to 
recognize certain minimum number of orders. We are not outside the order. If you 
sit...you are able to sit, not outside the order. If the back is hurting, that’s within the 
order. And therefore, you are never outside the order. You see that you are pervaded, 
sustained by order. That is ISvara. So, you let Isvara be, and then you get connected 
again to the janaka and janani[father and mother]. 


See, I was telling the other day. Yesterday, I talked about. I did mention, but I didn’t 
connect it. The human being is secure only when the...only before his or her birth. Just 
before the birth for three months. Separate body is there. Heart is beating inside the 
mother, connected to the mother. She is the creatrix, and she is connected to the cause. 
Wonderful, safe, secure, floating. The modern psychologists have recognized this. They 
even advise allow the baby to float in a basin of water or something. They do that. So 
that the trauma will be little less, and slowly it will come to know. 


Anyway, it comes out and then it starts an independent life without knowing how to 
live an independent life. Correct? So that’s a disastrous beginning. Better to be inside 


the mother forever. And so, it’s a bad beginning. 


John: It comes out crying. 
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Swamiji: Yeah. Maybe it’s some...it’s how the karma works, I think. Whatever, this 
is...it’s a big design. Very complex, but ah... So, again you have to discover that 
connection. You. That safety, sanity, security. You discover the connection. You are 
protected. You are in the Hiranyagarbha. Now I understand the word why 
Hiranyagarbha. You are within the Hiranyagarbha. I’m going to use that word. So far I 
didn’t use that. Now today, I got it. Okay. 


Within the garbhah of Paramesvara [the womb of the Lord], because purely 
Hiranyagarbha. It’s all with reference to seeing. It’s so beautiful. So, you are pervaded, 
so just pervade. All the time, pervaded and sustained. Your hunger, your thirst, your 
illness, your wellness. It’s all within the order. Yeah. All emotions. 


Radha: It opens it up to everybody. 
Swamiji: Okay. Hmmmmmmmm. Enough. 


Radha: That’s enough, Swamiji. On the tape, Swamiji. That’s all. Thanks. We’re going 
to do another batch. 


John: It’s been a long time before we heard that Hiranyagarbha word there in the 
classes. I haven’t heard that word in a long long time in general classes, you know. It’s 
way back. I can’t remember last time. 


Swamiji: You can include total absorption (ksaya is total absorption). ksaya means, (?) 
the one who is free from... 


Girija: Swamiji, is there a ritual to get self-knowledge, like there are so many..... 
Swamiji: Nay, nay, there is a ritual to remove obstacles, not self-knowledge, because 
self-knowledge, it means already your self. It’s not a gain. It is the negation of obstacles. 
Ignorance is one obstacle. 

Girija: It is the obstacle, Swamiji... 

Swamiji: That is the obstacle, and to remove that obstacle, we have to...that 
buddhi...That obstacle is not physical. It’s purely, ah, not seeing it. So you require to 


own what is there, so what you are, see that. So, prayer is there for providing you all the 
tools. Removing all obstacles in the form of the mantra and all that is meant for that. 
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‘Medhadaksinamiurtimantra. That is all meant for that. Even Gāyatrī is alright like that. 
maha dhiyah pracodayat, asmakam dhiyah pracodayat. So that’s the mantra. 
Okay...alright...let’s go. 
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Satsang with Swami Dayananda Saraswati in Saylorsburg 


August 21, 2007 


Radha: Swamiji, to continue on with the series, I was wondering if 
Swamiji could talk about the teaching methodology today, and involved 
with that would be what is the sequence that Swamiji goes through in 
making the student understand this knowledge, the attitude for listening, 
what goes on in the mind, akhandakaravytti—what exactly that means. But 
my basic interest at the beginning was for Swamiji to go through the 
actual teaching methodology and then take it from there with some 
additional questions. 


Swamiji: The subject matter and the means of knowledge between the 
pramana [means of knowledge]and the visaya [subject matter], what is the 
relationship? That settles everything, sets up everything. So, the visaya is 
oneself; the jiva [the transmigrating individual], the pramata [the knower], 
is non-separate from Isvara [the Lord]. Jivesvara-aikyam [the identity 
between the individual and the Lord]. Jagat karanam Brahman—the cause 
of the world that is Brahman—is myself. So, that’s the meaning of 
tattvamasi [that thou art]. So, tattvamasi is the teaching, the subject matter 
is the pramata [the knower]. Pramatuh svariipam [the true nature of the 
knower]. The pramata’s, the knower’s, svariipa [nature]. 

So, the svariipa of the knower is self-evident. So, being self-evident, that 
which can deny its status, that the self-evident being is asamisari Brahman 
[the infinite Self that is not subject to transmigratory existence]. What can 
deny this? It is self-evident. So, if there is a situation where the svarapa of 
the self-evident being is ajñāta [not known], then we have to accept it is 
not known, means being self-evident, it is known, and also it is not 
known. In other words, it is known enough to commit a mistake. It 
becomes the locus of mistake. If there is no self-evident status for the self, 
one cannot commit any mistake. If the self is to be discovered, totally, 
then there is no correction of error—there is discovery of an object that is 
unknown to me. No villager knows there are pancreas. Then the fellow 
has found he is fitter than what he is supposed to be, then they tell him 
that there are pancreas, the blood sugar, for you they don’t work. This is 
unknown pancreas, but existence, and they are brought to light. It is a 


different type of knowledge. The fellow has not mistaken the pancreas for 
something else. It is not known, and that is known. 


But here, being self-evident, the self has to be construed as it is or 
whatever that one can, whatever one does, whatever one takes oneself to 
be. That really implies the presence of ajfianam [ignorance]. Like every 
other ajñānam [ignorance], this is also uncreated. Self-ajfianam is also 
uncreated—you cannot create ajñānam. So, like any other ajfianam, it is 
also uncreated ajfanam. It has to go. And it goes in the wake of 
samyagjnanam [clear knowledge], knowledge—knowledge of the self, all 
about the self. You have to accommodate the jagat [world] also. Isvara 
also, in that self-knowledge. The individual, the pramata [the knower|— 
everything has to be accommodated and explained away. That is called 
self-knowledge. 


What is the pramana for this knowledge? Once knowledge is involved, you 
can’t have any knowledge without an appropriate means of knowledge. I 
am a pramata, the knower. With me are a few pramanas [means of 
knowledge|— pratyaksa, direct perception, anumana [inference], arthapatti 
[postulation]. These are my pramanas [means of knowledge]. One-step 
inference, more than one-step inference. Anumana [inference] is one-step, 
arthapatti |postulation] is more than one step. So, these are the pramanas 
[means of knowledge] I have. I have a pramana to appreciate the absence 
of a thing. That I don’t have a flower in my hand—absence [ called 
anupalabdhi, noncognition]. Then you have upamana [comparison]—an 
example. That can give you indirect knowledge of an object. So, what is 
already known becomes the basis for you to gain a proximate knowledge, 
indirect knowledge of another thing, similar. These are the means of 
knowledge Ihave. They are useless. These are all in the hands of pramata. 
I want to know the svariipa of the pramata [true nature of the knower], 
which happens to be the svariipa [true nature] of everything. That 
everything is to be understood. 


The cause of this everything, whom we say all-knowing, [svara, that Isvara 
is you. So, that’s a very big equation. Being an equation, there is some 
seeming difference, essential non-difference. If there is no seeming 
difference, you don’t need an equation. So there should be seeming 


difference and there should be essential non-difference. Then you have 
this equation. In this, to arrive at [svara, you have no means of 
knowledge. You cannot prove Isvara. No way you can arrive at him. 
Logic will give up. Maximum you can think of by logic, aneka-isvarah 
[many gods] yatkaryam tat sakartrkam, karyatvad ghatavat [that which is 
created has a creator, because of being created like a pot]. It is the logic, 
Naiyayika’s logic. What is created has a kartā, a maker—being created, 
visualized and created, like a pot. Therefore, idarı jagat [this world], this 
jagat sakartrkam karyatvad ghatavat [this world has a creator, because of 
being created like a pot]. This entire jagat [world] has a maker, being 
created, like a pot. Big extension. Then we say, sakartrkam [having a 
creator] you can establish; ekakartrkam [one creator] you cannot establish. 
idam jagat anekakartrkam —this jagat is created by a number of makers. 
Why? Anekatmakatvat [Because of being many]. Being one consisting of 
lot of things. Prasadadivat [like a mansion, etc]. Take a mansion. A 
mansion consists of a lot of things. Therefore, there are carpenters, 
masons, cement manufacturers, brick layers, brick manufacturers— 
hundreds of people are involved. anekatmakatvat [because of being many] 
not like a ghata [pot]. Prasadadivat [like a mansion, etc.] It is anekatmakam 
idam jagat [this world has many parts]. Your own body you take, it is 
anekatmaka |has many parts]. So, anekatmakatvat sakartrkam api—so even if 
you accept sakartrkam is logically arrived at, to some extent you can do 
that, ut ekakartrkam,[one creator] abhinna nimitta upadanam, [the material 
and efficient (cause) are not separate] for this you require a pramana [a 
means of knowledge]. For which a pramata [|knower] cannot look at his 
svariipa [own nature], that all these are one, and that one is myself. There 
is no way. So, you require a pramana [a means of knowledge]. Suppose 
you accept Veda as a Sabda-pramana [the means of knowledge called 
testimony], the jfanam [knowledge] becomes sabdam [[produced by words 
(testimony) |, sabda-jfianam [knowledge born of words]. 


So, the teaching of Vedanta becomes a means of knowing, sabdam jrianam 
[knowledge born of words]. Sabdad jatam [knowledge born of words]. 
Here there is a certain discussion. Any knowledge born of sabda, words, is 
indirect. It cannot be direct knowledge, being one of words. We used to 
tell in the village, you know, this fellow wants to buy a water buffalo—a 
typical village example. This water buffalo he wanted to see. That went 


into a pond. And it went into a pond; only the horns are visible. And the 
whole water buffalo is inside the pond. Now, he says, “those horns—that 
is my buffalo. What will you pay? What will you give me for my buffalo?” 
What can you do? You have to let the buffalo come out. I would like to 
see whether it is a healthy buffalo. It is under water. How to talk of its 
price, etcetera, let it come out. [Swamiji is speaking in Tamil.] And that 
doesn’t come out at all. How are you going to estimate its health, etcetera. 
Then I give a description. Its height is this much. It gives so much milk. 
Its age is only, it is five year old. All that you give in different words, 
descriptive words. Born of words is knowledge and that knowledge is 
indirect. Descriptive words reveal indirect knowledge, give you indirect 
knowledge. Like the Vedic words talk about punya [merit], talk about 
papa [sin]—no one can see any of them. Talk about svarga [heaven]. You 
can’t see them, but they are knowledge. You can give the status of 
pramana [means of knowledge] for the Veda. They all become 
paroksajfianam —indirect knowledge. Therefore, Vedas also, talking about 
this oneness of jivesvara [the individual and the Lord], being words, will 
give indirect knowledge. This is the stand, the general stand. 


If that is true, the teaching methodology is entirely different. There is 
nothing to teach, really speaking. There is information. There is atma 
[Self]. That atma is the cause of everything. That is the truth of everything, 
and you have to realize. That’s only information. There is no teaching. 
There is svarga, heaven, and if you do these things you can reach there and 
you can see for yourself when you go there. A non-verifiable belief, really 
speaking. Even though you call it indirect knowledge, it is non-verifiable 
belief. This may be a verifiable belief, because you are talking about me. 
It may be a verifiable belief, but it is a belief . Therefore, there is no 
teaching. The very word “teaching”, upadesa, is just meaningless. There is 
only just information. “There is body, mind, intellect, and beyond that is 
consciousness, dima.” It has no meaning. “You have to experience that.” 
So, that would be true only if the Self is not self-evident. I don’t need any 
pramana [means of knowledge] to know I am existent, that I am a 
conscious being, that Iam existent. I am already a pramata |knower]. And 
I say I am a samsari, in one word, samsari. Subject to sukha-duhkha 
[pleasure-pain]. Extend it further: sukha, duhkha, kartr, bhoktr [pleasure, 
pain, doer, enjoyer]—I am the doer, I am the experiencer. I am subject to 


guilt, I am subject to hurt, I am subject to all the bhava-vikaras, all the 
modifications that the body is, any organism is, subject to. So that’s the 
conclusion for which the pramata |knower] has a certain basis. The pramata 
[knower] operates from the confines of this body. He doesn’t exist beyond 
the body. Between the fingers, there is no aham | I ], there is no “me.” 
Only the fingers, me. Even a bullet goes between fingers and they have 
fever for three days, but that is not due to anything happen to my body. 
And so, this is what I will conclude, “aham samsari.” [I am a 
transmigrating individual] There is nothing more to conclude. I am born 
with that notion—born in the sense that there is ajfianam [ignorance] about 
me. This is me. Individually, it is true. The saksma-sarira [subtle body], 
that is why it’s so important, does not extend beyond the anatomy. So, 
from this universe, you have a carved out location; you have your own 
location. Each one is an island in space. So this is a unit, one unit, the 
individual. But this person is a samsart. If the sarisaritvam [being a limited 
time-bound individual] is true, there is nothing to teach. If the 
samsaritvam is not true, there is nothing to teach. 


But if this person doesn’t like to be a samsari, wants to be free from being a 
samsart, struggles hard all the time, there is an unacceptable status for this peson. 
So, asamsaritvam is sought after. Samisaritvam is the status. That asamsari Brahman 
[the limitless Self who is not limited] jagatkaranam [cause of the world], limitless 
satyam jnanam anantam [existence, consciousness, limitless], that Brahman, is the 
Self. I am atma-brahman. This self-evident Self is Brahman. That is the teaching. 
That means the teaching doesn’t have a problem to solve. The teaching is meant 
only to negate the confusion, resolve the confusion by pointing out, “this is you.” 
And that is not negatable. Therefore, words give rise to direct knowledge if the 
object of knowledge is evident already. Like in front of you, somebody is there, 
but who is that you don’t now, then someone can introduce, “this is that person 
you wanted to see.” “O-o0-0-o0-h.” so’yam [This is he]. This is that person whom 
you wanted to meet. Here is the person. Here I have to believe this fellow’s 
words. He is outside me. I need to verify also, because both of them can 
conspire and take me for a ride. But that is not the case for the self-evident. 
Abadhitam--it is not negatable. 


So in that form is the teaching. And therefore, the teaching has to be taken as 
even my eyes are a pramana [means of knowledge]. My eyes are a pramana for 


direct perception. You can’t say, “I infer I see you.” You can’t tell. I ask, “Do 
you see me?” You say, “I infer I am seeing you.” I say, “Hey, you are seeing 
me.” Onno, “I make an inference.” What do you infer? You see me. Direct 
perception. Similarly, words have to reveal what the self-evident Self is. Have 
to reveal. Direct perception. More than direct perception. Here at least, you 
require eyes, you require ears. You require senses. They can be defective. You 
can begin commiting mistakes. Not here. We are talking of the self-evident 
being. You cannot even deny what is being said. You don’t have the power to 
deny. There is nothing to deny. Unless there is a some psychological issues. 
And without addressing those issues, the person tries to listen to this, naturally, 
the inner child will be protesting. It doesn’t want to solve the problem because it 
wants you to solve its problem. In that model, the child-adult model. The child 
wants you to solve the child’s problem first. Afterwards, you solve. So that’s an 
issue that should be taken seriously. Otherwise, it won’t let you cross. It will be 
questioning everything that is said. 


And therefore, the responsibility of the teaching is to make you see this is the 
truth. This is what lam. That is the job of the teaching. The teaching has to use 
words. You can’t use your eyes; you can’t use your ears. So, you can’t say, the 
teaching cannot say, “Now, turn your eyes inside.” You can’t give instructions. 
“Listen to the inner vibrations.” There are fellows like that. The words have to 
fix up all the notions, correct all the notions, by using the method of reductio ad 
absurdum. Then, point out. The words, already words. We have to use certain 
words that are known to us. Unknown words cannot convey. Known words are 
not going to convey because this is unlike anything I know. My known words 
are all words culled from my experienced world. Even if you say “it’s a reality” 
it has got its own meaning. “Real,” the word, does not really mean anything. 
Everything is real. The word “real” the table is real, the paper is real. Everything 
is real. So that is all what we have. The word, that is the reality. So with those 
words you are not going to convey. You can’t use words that are unknown to 
the person to communicate. So, known words are not appropriate. Unknown 
words are useless. What are you going to do? 


That’s where we have...one beautiful thing here is, this is the truth of the 
teaching, and that is: there is no word which is unconnected to yourself. No 
word. There is no experience that is unconnected to what we are talking about. 
Therefore, if everything happens to be the Self, everything is a point, a window 


to look at myself. Only if you know how to look at it, how to handle those 
words. In fact, what is there is only a bunch of words. The Self plus a few 
words, that is all that is there. And all those words mean meaning; it is all 
knowledge. So, in the knowledge what is the vastu [the reality]. Therefore, we 
have the whole method of looking at these words, handling these words. It’s a 
method. 


Vedanta is not solving a problem. Therefore, it is not a system. It is not a school. 
It is pointing out the truth that there is no problem. Therefore, the job is entirely 
different. It is an accomplished job. So, it is not mission to be accomplished. It is 
a mission accomplished. It is something like that fellow who took some drugs, 
whatever, and he is in his own apartment. And he says to his friend, “Please take 
me to my apartment.” “This is your apartment.” “No, no, I am ina very strange 
place. This is not my place. Please take me to my apartment.” Then he has to 
take him out one or two blocks, and then bring him back. Then the fellow says, 
“Thank you!” So, we are pointing out what is a complex. Therefore, it is more a 
method than a system. Like therapy. You can’t write a book on therapy. “This 
is how you should do therapy” and all that. It won’t work. It will never work. 
The person has to undergo therapy. And when he undergoes therapy, then he 
understands what is therapy. How did it grow upon him. How did the therapist 
handle situations, how he brought out everything, helped the person process. 
And that is how it grows upon him. One method. That is the parampara [the 
teaching tradition]. 


Here also, parampara. The whole method grows up on you. It is a method. 
When I am not proposing a system, a school of thought, what else is there but a 
method? All that is there is just method. That’s why I’m afraid of all the 
systems. Even though we have a lot of prakriyas. That is why we use the word 
“prakriya.” Prakriya is a method. We use prakriyas, methods, of arriving at. It 
has got to be adequate. So it’s a (?), because the knowledge has to accommodate, 
explain away, the situation, explain away the nanatvam, bhinnatvam, 
taratamyatvam---the manifoldness, differences, and the comparative situations, 
always need to be explained. The complexity of the jagat[world] has to be 
explained away. The sastra is adequate for all that. It is complete. Therefore, a 
person becomes inevitable. A teacher becomes inevitable, he is not a book. If 
that is so, why don’t you say “teaching”? We say go toa teacher. But we have 
to tell who is that teacher, what makes the person a teacher. So, what makes the 


person a teacher, you have to say, “Srotriya.” Srotriya also, vedanadhite yah 
Srotriyah. The meaning of the word Srotriya is the one who studies Veda. The one 
who studied Veda is called srotriya. But then, the pirvamimamsaka also is srotriya, 
a karmata, also, purvamimamsaka, is also srotriya, does karma, rituals, etcetera, is 
very well informed. He is a Srotriya. But he has nothing to do with Vedanta. 
Therefore, one more word: “brahmanisthah” [firmly established in Brahman] So, 
Srotriyam brahmanistham gurumevabhigacchet. [One should go to a teacher who is 
well-studied in the Vedas and firmly established in Brahman.] By mentioning 
Srotriyam brahmanistham, you maintain the teaching, Vedanta teaching. That is 
invariable. Whoever is the teacher has to teach as it is taught. Any other way 
will confuse. You cannot change the method. You can change language, you 
can’t change the method. Even sometimes language is an important part of it, 
because it is sabda [born of words]. Any language you use, you have to convert 
that language into a medium. The Sanskrit language, how it is handled for 
teaching this, in the same manner you have to create the language to handle this. 
You have to make use of available language, but very deftly. So, the deft 
handling of words is not negotiable. It’s a pramana [means of knowledge]. Means 
“eyes,” eyes see. There is no choice. The words reveal. They need to. If they 
don’t then they are not handled. They are not handled. Means the conditions 
that are required for pramana to work are not fulfilled, especially when they are 
words. And the whole thing has to transpire in the buddhi [the mind], the 
meaning, the buddhi has to take place here. The buddhi has to be ready for it. 
Atma [Self] is always ready; you don’t need to prepare the atma. Buddhi in the 
person, pramata [the knower], in terms of his own maturity, is important. Then 
the words are handled very deftly by the teacher, jfianam [knowledge] takes 
place. There is no let or hindrance. That is why we say, even though pramana 
[means of knowledge] is Vedanta, it has to come through a teacher. Therefore, 
Sastrajno'pi brahmanuvesanam svatantriyena na kuryat. [even a Vedic scholar should 
not do the inquiry into Brahman independently.] Shankara. sastrajfio'pi — even 
suppose he is a pandita, a scholar, who has studied a lot of disciplines of 
knowledge, of language, grammar, Veda, etcetera—that is all very good, but 
brahmanuvesanam --inquiry into Brahman, brahmavidya na kuryat, [he should not 
undertake the knowledge of brahman] svatantriyena — independently. And the 
teacher, how he should be, is said also. asampradayavit miirkhavad upeksaniyah [a 
person who does not know the methodology of teaching should be avoided like 
a fool]— asampradayavit, the one who does not have the sampradaya, the 
methodology of teaching, diyate anena iti [it is given by him], samyak diyate [it is 


clearly, properly given], prakarsena diyate anena iti sampradayah. See, pradaya is 
what is clearly given. But you can’t create a santati, you can’t create a tradition, 
unless you make sure the other one receives it. And therefore pradaya is not 
enough. prakarsena diyate anena iti pradayah. Samyak. When you add one more 
“sam” then you make sure the other fellow also has received it. Then you have 
created a sampradaya. That is the sampradaya [the teaching methodology]. The 
word itself tells everything, what it is all about. Very important here. Therefore, 
Bhasyakara [the author of a commentary, which is a title for Shankara who wrote 
the commentary on the Brahma Sitras.] says asampradayavit, the one who doesn’t 
have sampradaya, let him be sastrajfia [a Vedic scholar], let him be anything. 
Miirkhavad upeksaniyah [he is to be avoided, like a fool]. Very big word. Mūrkha 
means a ruffian, kind of a brute. Mirkhavad upeksaniyah. Just avoid the person. 
So, the whole thing is dependent upon the sampradaya [methodology of 
teaching]. We will leave it here and pick it up later. 


Satsang with Swami Dayananda Saraswati in Saylorsburg 


August 22, 2007 


Radha: Swamiji, can we continue on with the teaching methodology. I 
wanted to give you a few questions, Swamiji, that maybe you can work with 
those questions and with whatever else Swamiji has to say. 


One is when we say that Advaita Vedanta is a sabda-pramana [a means of 
knowledge born of the use of words]. How does that sabda-pramana actually 
work? How does it take place? How does knowledge take place in the 
antahkarana, in the mind? And what is the relationship between knowledge and 
experience and the self-evident nature of the self and experience? Because all of 
these things need to be understood in order to see how knowledge takes place, 
Swamiji, with the gabda-pramana. And there is a lot of confusion over looking for 
something to happen as opposed to recognizing the self evident nature of 
yourself. So that is the reason, Swamiji. 


Swamiji: Yah. Let us look at the self-evidence question first. An experience, 
whether it is a direct perception, itis an experience. Or, it’s just an imagination, 
a fancy, is an experience. A recollection is an experience. Or a deliberate 
resolve—that’s an experience. Or inquiry. Every persistent, consistent inquiry 
into a topic, any topic, is also an experience. If I dream, it’s an experience. If I 
sleep, that’s another experience. And if there is a twilight zone, neither dream 
nor waking—that’s also an experience. Therefore, there is nothing outside 
experience. In this, whatever I experience is not self-evident; it is evident to the 
self. Whatever I experience—a dream experience—is evident to the self. I don’t 
experience is also evident to the self. I know this object is also evident to the 
self—experience is another word. It is all evident to the self, to I, which is self- 
evident being. What is self-evident is what is invariable in all evidence. In all 
evidence, the object is not invariable. The experience is invariable. When I say 
“self-“evident,” it is self-experienced, it is in the form of anubhuti-svaripah [it’s 
nature is experience]. Anubhuti, experience. Otherwise we can say, in every 
experience there is object consciousness. 


Put it the other way. So the experience has got an object. There is an object 


consciousness, sleep consciousness, dream consciousness, waking consciousness, 


which is form consciousness, color consciousness, sound consciousness. It’s all 
one consciousness. The consciousness that reveals, itself is self-evident. 
Consciousness reveals an object and it is self-evident. This is what we say, self- 
evident, which is experience. In other words we can say, it is experience, itself. 
It is not experience of something. It is experience, itself. So, we are not talking 
about a non-experience when we say, “atma” [the Self]. We are talking about 
what we experience all the time. That which is in the form of experience. Then, 
when I say, whatever I experience is because of atma, ātmā is invariable, and 
therefore, we are not presenting atma as something to be experienced, because 
every experience is dtma. That is our bread and butter. If every experience is 
atma, then the experiencer is atma, the experienced is atma, the experience also is 
atma. For that, you need Vedanta. You need it. To prove the experience is the 
atma, you have to understand Isvara|the Lord] properly. Without understanding 
Ivara, there is no question of understanding what you experience and 
experiencer—both of them—are one dtmd. Because our orientation is, suppose 
somebody tells, “You are only witness of everything.” That is only dissociation. 
That is a problem of dissociation. That creates a problem of dissociation. Then 
mano-buddhi-ahankara- cittani naham [I am not the mind, the intellect, the ego, nor 
the memory.]-- “I am not the mind; I am not the buddhi [intellect]; I am not the 
cittam [memory]”—that causes a problem of dissociation. Or, if I say that Iśvara 
is somewhere in Golaka Vrindavan [a heavenly abode], again, I am talking about 
my being nobody. That is not worthwhile talk. There is nothing to pursue in 
terms of knowledge; it is purely some kind of a wrong belief, mistaken belief. 
First, we say [svara, and then we give that person a location, and give a body, 
etcetera—it sounds just ridiculous, childish. Therefore, the self-evident nature 
implies only one thing—that I don’t need a means of knowledge to prove my 
existence. That’s all self-evident? I don’t need to see whether I am there or not. I 
don’t need to objectify, because I am already there to objectify—who will 
objectify. If I say the self, I, exists, and this has to be proven by some evidence, 
then there should be another self to which the existence of this self becomes 
evident, that self must be self-evident. Otherwise, you won’t have the self 
because it goes to regression, infinite. One thing should be self-evident, and 
everything else becomes evident. 


Therefore, I would say, there are two things which exist. One is pramana-siddha 
[evident /known by a means of knowledge] The other is svatas-siddha [self- 
evident. What is pramana-siddha is that which becomes evident through a means 


of knowledge. Svatas-siddha is what is self-evident. This pramana [means of 
knowledge] is, there is a witness perception— saksi pratyaksa [directly perceived 
by the witness], indriya pratyaksa [directly perceived through sense perception], 
then anumana [inference], arthapattityadi [postulation, etc.]. Therefore, without 
pramana [means of knowledge], only one thing that is siddha [evident], that is 
atma [the Self|—svatas-siddha [self-evident]. Because atma is svatas-siddhi, then 
atma can become a pramata [knower]. And in the vision of Vedanta, as we will be 
seeing, it is both pramata, prameya, and prama. It is the subject, it is the object, it is 
the very cognition, prama, knowledge. Knower, known, knowledge. That is 
what we have to discover. That is called advaita [nondual]. Knower, known, 
knowledge is only one thing. There is no second thing. Then, if there is Isvara, it 
has to be known—means all that is known is [svara. The knower also is [svara. 
And all possibilities are [Svara. Even knowledge is non-separate from Isvara. That 
is why, abadhitam jfianam [knowledge which can’t be negated]. Because you can’t 
negate Isvara. Knowledge is [svara. What cannot be negated is jfianam 
[knowledge], and that is Ivara. Therefore, we need to see how this is arrived at, 
this knowledge. The upadesa, the teaching, is using a prakriyā, a method. A 
prakriya is adhyaropa-apavada-prakriya. Adhyaropa-apavadabhyam nisprapancam 
prapancate. Adhydropa is superimposition, apavada is negation. Adhyaropa- 
apavadabhyam nisprapaficam prapancate. You will find this adhyaropa-apavada 
method—adhyaropa is superimposition, adhydropa is negation—you will find this 
method employed in all prakriyās [methods]. This is the common basis for all 
prakriyas. No matter what type of prakriya you use, this adhyaropa-apavada 
[superimposition/negation] method has to be employed. 


Let us look at one method, the karana-karya [cause/effect] method. So, sadvastu 
[the reality which is existence] sadeva saumya idamagra asit [Dear one, in the 
beginning this was existence alone]. Idam jagad agre asit. Idarn jagat—this entire 
jagat—waas there, srsteh prak, before the creation, as sat, sadvastu. Idam jagat sadeva 
asit. [this world was existence, alone]. Like this tree was there in the seed. So, 
this tree was there in the seed. Look at this. This tree was there in the seed. 
That seed is such a small, little thing. How can this huge tree be there in that 
seed, that orange seed? This orange tree. How could this tree abide in that 
seed? How can you say this tree was in the seed? Now you tell me where it 
was? If it was not in the seed, why do you sow the seed? Why do you sow the 
seed? You sow the seed for what? For the tree to come, the orange tree to come. 
If you want the orange tree, then you should use, sow orange seed. So, that 


means, you knew the orange tree will come. A non-existent orange tree, from 
the seed, how will it come? Why, if it can come, then any tree can come from any 
seed. If non-existent orange tree can come from any seed, non-existent orange 
tree comes from the seed, then in a mango seed, also, there is non-existent orange 
tree, correct? Being non-existent, it should be everywhere. So, if a non-existent 
orange tree comes from some seed, from any one seed, then any tree can come 
from any seed. “No, no, no no.” Only from orange seed orange tree can come. 
That means what? There is the connection between one and the other. What is 
the one? It is an orange. Orange seed comes as a rule. Even the time and place, 
from the seed. If it’s a Florida orange, a Florida orange—big. And if it is our 
Manipuri orange, small. We used to go the tree. Therefore, from that state only, 
that tree comes. So, I should assume there is a connection between the cause and 
effect. 


The Sastra tells, the effect was there in the cause. It cannot be in the physical 
form as it is, ina different shape and form. Nirvikalpam asit [It was 
undifferentiated], correct? Nirvikalpam asit. Bijasyantarivankuro jagadidam 
prannirvikalpam. [“Like the sprout inside the seed, this universe was 
undifferentiated before (creation)” from Sri Daksinamirti Stotram, verse 2] . 
Before, prak srsteh prak —before creation, nirvikalpam asit, Undifferented, this 
entire jagat [world]. Like even a tree ina seed. This is what we say, unmanifest. 
Unmanifest tree means pure jfianam [knowledge]. Tree also is jfianam. That’s 
another topic alltogether. You can ask another question and I will talk. That’s 
another... You can ask a question, you said, it is all jñānam, you said, what is that 
that jfianam. You please ask me and I will tell you. This is for a book. So, 
nirvikalpam asit [I t is unmanifest]. 


This is what we say, manifest knowledge is what we see as a tree. Unmanifest 
knowledge is the cause. If this is true, the unmanifest jagat is the cause, 
unmanifest knowledge of the jagat is the cause. Manifest knowledge is the jagat, 
knowledge of the jagat is jagat. So, from near unmanifest/manifest we go, we 
add one more word: unmanifest knowledge to manifest knowledge. There is 
nothing more. Unmanifest knowledge to manifest knowledge. Unmanifest 
knowledge is Isvara. Manifest knowledge is but Isvara. In the manifest 
knowledge, my body is included, my mind is included, my senses are included, 
means of knowledge that is involved is included, buddhi is included, cittam is 
included, memory is included—everything is included. This is called manifest 


knowledge. Therefore, when I say “This is a book,” for a change, we will do it. 
“This is a book” --this is also okay. When we say, “this is a book.” “This is a 
book.” If we say, now, this book is manifest knowledge. One of the things, that’s 
all we think. If it is a whole, any one thing is whole. 

If it is a whole, if the space in which this is there that is also Iśvara, this is also 
Isvara, the one who holds, that also is also [svara—then what is it that makes an 
object separate from Isvara? The beauty is that we can understand this discreetly, 
as an object. That’s something. That is where we have got pramana [means of 
knowledge]. Otherwise, you don’t need a pramana. Isvara’s knowledge is all 
knowledge. If it is, no pramana is required. It is all knowledge, Isvara, that’s all, 
there is no pramana. If Isvara has to employ a means of knowing, then [svara will 
have ignorance. Because he has the means of knowing. If there is means of 
knowing, there is not knowing. If there is not knowing, there is ignorance. If 
there is ignorance, he cannot be all knowledge. Therefore, [svara to be all 
knowing, there should be no necessity for means of knowing. Then only [svara is 
all knowledge. So, all knowledge [svara is understood discretely by me as an 
individual with a means of seeing, knowing, which includes senses, my mind 
and the pramata, the knower. The knower, known, knowledge. This is Isvara. 
And people want to know Isvara, other than knower-known-knowledge. 
Correct? Like you see the book and you will see something else. You see 
something else. You see something else. I hope I don’t invoke anything! 
(laughter) You see something else. By seeing different things, we understand one 
one thing we see. 


But now we want to see [svara, we want to experience Isvara. We want to 
experience the whole. Atma cannot be experienced, already I have told you. 
Atma is experience. Now Isvara cannot be experienced, either. [svara cannot be 
an object. If Isvara is one object, then out of mind, out of sight. Suppose you 
enclose [svara in a thought. Then Isvara becomes enclosed in prayer. And you 
are in Isvara. You objectify Isvara. Isvara has to wait for your obliging. You have 
to say, “Oh, I can’t think about you now, I have to think about various other 
things. Iam thinking about the flea market and what to buy.” Therefore, if you 
think of the flea, or flea market, [Svara is out. Correct? Poor Isvara. Therefore, 
how can Ivara be an object of experience. If there is [svara, every object of 
experience is Isvara. Every time you experience whatever you experience, any 
plance, anywhere, whether here or elsewhere, it is all Isvara. Every experience is 
Isvara. So, you cannot get out of [svara. That is how Isvara is to be understood. 


Therefore, neither [svara is a matter of experience, nor dtma is a matter of 
experience and the equation between the atma and Isvara—how is it going to be 
experienced separately? How that will be an experience? Neither object of 
experience is [Svara nor ātmā is an object of experience. It is experience. And 
every experience is experienced? All these are one and the same. 


If all these subject /object experiences—all of this is one and the same—we need 
to understand pada [word]. And vakya [sentence]. Today I am going to talk 
there; there is one particular in this song. [Swamiji sings] Pada-vakya-prameyam 
[the word and sentence are to be known]. First padartha [meaning of the word] 
we should know what is [svara, what is jiva. Vedanta is: [vara is jīva . Ayam atma 
Brahma. [This Self is Brahman.] Or aham Brahma. [I am Brahman] In the direct 
speech, you say that tattvamasi. [You are that.] In second person, you say, you 
are, in the upadesa [teaching], that Brahma tvam asi [You are Brahman]. Satyam 
tvamasi [you are existence.]. Satyam brahma ekamevadvatiyam brahma tvamasi. 
[Existence is Brahman, you are the one nondual Brahman alone.] So, w hat is 
Isvara, we have to know. What is jtva, also, we have to know. 


Here, the jiva has got adhyaropa-apavada [superimposition-negation]. There is 
adhyaropa-apavada here also, is the jiva. In the Isvara, also, there is adhyaropa- 
apavada. So, what is adhyaropitam [superimposed]? What is the locus of 
adhyaropa|superimposition]? Whether the jiva is adhyaropita or jivatvam is 
adhyaropita. If the entire jiva is adhyaropita, then something else is atma. If the 
jtvah, when you say, then there is a being involved, jiva, being, involved. That 
being is the locus and tsuperimposition is what makes the being a jiva. Jivatvam is 
adhyaropitam. 


[The following is a grammatical analysis of the word, Isvarah.] When Isvarah, 
when you say, the pratyaya [affix] takes a being, the prakrti substantive] tells what 
being. The pratyaya tells one being—singular pratyaya. “Su”. That su is Isvara + 
sah. Isvaras. And then sakara becomes [Swamiji quotes some Panini-siitras] 
Isvarah. That Isvarah, that, there, you know, a being who is singular. That being, 
singular, is pratyaya. Who is that being, singular in [svarah? prakrti. Here also, 
being, singular, is there. Who is that being? Jivah. 


Therefore, Jivatvam adhyaropitam [the state of being a limited individual is 
superimposed]. Isvaratvam adhyaropitam [the state of being the Lord is 


superimposed]. That being is locus. This is called pada [a word]. This pada is 
very important. Without the pada-vicara [analysis of the word], there is no vakya- 
vicara [analysis of the sentence]. Vedanta is a means of knowledge only through 
vakya [sentence], not by a word. By a sentence. That is why I always say it’s an 
equation. So, it’s a sentence meaning, it’s not word meaning. Difference is very 
big. Therefore, understanding of Isvara is inevitable. Understanding of jiva is 
also inevitable. That’s all what is there in this world. Therefore, understanding 
the whole is exactly what is involved. That is why so much is to be talked about. 
The jivatvam is adhyaropitam and Isvaratvam is adhyaropitam. Then the prakriya 
[method] is, tell us why it is called adhyaropitam [superimposed]? Means, not 
that we decided to superimpose anything. It is not our adhyasa 
[superimposition]. This is empirically true. So what it is all about, next session, 


okay? 
Radha: Thank you, Swamiji. 
Swamiji: Thank you. 
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1 / 1 
Om saha navavatu saha nau bhunaktu saha viryan karavavahai | 
1 / 
tejasvi navadhitamastu ma vidvisavahai | 
f 
om santih santih santih || 


May He protect us both. May He nourish us. May we acquire the 
capacity to study and understand the scriptures). May our study be 
brilliant. May we not cavil at each other. Om peace peace peace. 


The sastra [scriptures, the Upanisad] has two stands, it takes two stands. And 
they are opposite stands. aupanisadam purusam brihi [May you speak of this Self 
revealed in the upanisads]. This vastu [the reality], the subject matter of Vedanta, 
is only known through upanisad, which is in the form of words. So through the 
words of Veda, Vedanta, this vastu is to be understood. Vedantavedyatvam [that 
which is revealed by Vedanta] , sastrayonitvam [the sastra being Its source], 
Sastrameva yoni[the Sastra is its source],pramanam [valid means of knowledge], for 
this knowledge, the knowledge of Brahman. So sastrayonitvat. | “Because of being 
the soure of the scriptures.” Or “(Brahman is not known from any other source), 
since the scriptures are Its valid means of knowledge. “BS 1.2 (translation by 
Gambirananda] This is one stand. That means, through the words of the sastra, 
atma |the Self] being Brahman [the infinite Self], the cause of the world, is 
undertsood. One stand. 


Then the other stand is yadvaca’nabhyuditam [that which cannot be uttered by 
speech (from Kena 1.5)] yato vaco nivartante [from whom the words return. (Tait. 
2.4.1]. This is an opposite stand. Words come back. That which cannot be 
objectified by words.. How do you reconcile this? Then, yanmanusa na manute 
[that which cannot be comprehended with the mind (from Kena 1.6]; ko'pi 
purusah [Who is the Self?]No one can objectify this by mind. manasa eva 
anudrstavyam. Only by the mind it has to be gained. These two contradictory, 
seemingly contradictory, statements of the sruti need to be reconciled. When 
they are reconciled, we understand what is teaching. Look at this. Now, in the 
mahavakya, whole Vedanta is reduced to one sentence. And that is the 
akhandarthabodhakavakyam [the sentence that reveals the nondual meaning]. The 


sentence that reveals the oneness of the two sides. One side is jagat-karanam 
Isvarah [the Lord, who is the cause of the world]. Brahman. Brahman as jagat- 
karanam only. And the other is jtva [the individual]. Tvamast iti jtva |“You are” 
refers to the individual] is addressed. You are that. So this is the whole 
Vedanta. 


Now in this, the sentence is to be understood, and we have to enquire into the 
word forming the sentence, each word. Therefore, in the methodology of 
teaching, there is the tuampadavicara--tatpadavicara [analysis of the word “you”— 
analysis of the word “that”] that we don't do without doing this vicara [analysis]. 
So tvampadavicarah inquiry into tvam, you, means jiva. Inquiry into the word 
Isvara, tat—tat is jagat-karanam, the cause of this entire world, all knowing, all 
pervasive almighty, Brahman, Isvara, sarvajfiah [all-knowledge in general], sarvavit 
[all-knowledge in particular] also. Here, alpajfiah [limited knowledge] 
alpasaktiman [limited power] this jtva, here, individual. So, this individual is 
equated to Isvara , which is obviously not possible. Even two individual things, 
Devadatta cannot be Somadatta. A table cannot be chair. You can sit on the 
table, but it won't be the object that is referred by the word "chair". And the 
word "chair" cannot be table, table cannot be chair, even two different objects 
cannot be the same. So where is the question of jiva being Isvara? That doesn't 
exist. But then here, seriously it is taught, it is not just passingly mentioned. It is 
seriously taught. There is abhydsa [repetition]. There is upakrama [the beginning]. 
There is upasamhara [the summation]. There is beginning, there is end, there is 
repetition . There is no question. There is a tatparya [the purport]--means there is 
a commitment to convey the individual being the cause of the world. And, 
therefore, in the methodology, the tvampadavicara- tatpadavicara is inevitable. 


Then when you analyze what constitutes the tuampada you, the word "you." 
There is a complex being. Body is there, senses are there, prana is there, mind is 
there, the person is there. It is called the ksetrajniah [the knower of the field (of 
experience)|. The sastra uses the word " ksetrajfiah," the conscious being, who is 
conscious of the ksetra. And the ksetra is all these, mind, senses, body also ksetra. 
Whole world is ksetra. And therefore, here, this situation, where what is 
construed as an individual is accepted as one consisting of body mind sense 
complex, a given body mind sense complex. And it is also accepted that it is 
srstam, it is created, srstam jagat [the created world], it is put-together jagat. 
Understand. So this body mind sense complex is included in the srstam jagat. 


The methodology should be, should be adequate; it says what is put together, is 
namaripa [name and form]. It is namariipa. That means is 
Sabdavacyam...sabdavacyam [the immediate meaning of the word]. Nama and rūpa 
is vacya. Nama is the name, word, sabda [word]; and the rūpa[form] is it's 
meaning. There is no such thing two things, nama and rūpa and all that. There is 
a word, and its meaning, you see together; they are inseparable. And therefore, 
the sabdavacyam srstam jagat [the created world is the immediate meaning of the 
words], including your body mind sense complex. And therefore, what is srstam 
[created ]--vacarambhanam vikaro namadheyam mrttika eva satyam. [the clay alone is 
real, the modification is a name only, born of words,.(Chandogya 6.1.4)] These 
are all important things. So when you say "it's a pot,’ that’s purely a word 
having some meaning; word means there's a meaning. That's all what is there, 
knowledge. Meaning is knowledge. If you know the meaning, it is knowledge. 
If you don't know the meaning, then it's a group of sounds. That is the 
knowledge you have. The knowledge of a group of sounds, syllables, right? 
And therefore, and so, srstari jagat [created world], is non separate from satyam 
[the reality] jagatsatyam-- mrttika eva satyam--sadeva satyam. [the truth of the 
world—clay alone is the truth--existence alone is the reality.] In the sastra, the 
beginning is sadeva saumya idamagra asit ekamevadvittyam [Oh dear one, in the 
beginning this was one nondual existence alone]-- what was there is one nondual 
and that is sat. That is the word; Brahman is not used there, Sat, the word is used. 
It’s all the same. This entire jagat was only one nondual sat. But it was not said 
there was only sat. There is no question of whether—it was what it was. The 
jagat was sat, it is said. The jagat was sat. idam asit prak [before this was]; srsteh 
prak idam asit [before the creation this was]; sat āsīt [existence was]; idarsabdartha 
[the meaning of the word existence]... idarisabdavacyam [the immediate meaning 
of the the word “this”] and what is satsabdavacya [the immediated meaning fo the 
word “existence”] both of them have got samanadhikaranyam [the same locus]. 
That means idam jagat [this world]was sat [existence] because of 
samanadhikaranyam [referring to the same locus]. It was not an attribute of sat. It 
was sat. Idam dsit [this was] as sat; that's a setup. That idam is what, like—the 
setup is, all these earthenwares, pots and so on, were clay before their creation. 
They were just clay. A limited example. But here the clay cannot think to 
become pots. That is inadequacy of the example. Whereas satyari brahma had the 
knowledge of what was going to come. Knowledge was there. Idam sarvam sat 
asit [all this was existence]. That was knowledge. This is knowledge. That is 
knowledge. pirnamadah purnamidam [that is infinite, this is infinite]. Before the 


creation what was there was knowledge. Knowledge was in the cause. That is 
satyam. Brahman. So Brahma sarvajnam bhavati [Brahman is all-knowledge]. 
sarvasakti sarvajfiam brahma [Brahman is all-powerful, all-knowledge]. Then it 
got....you know, different shapes. That jfianam [knowledge], undifferentiated, 
nirvikalpam jñānam, is differentiated. Vijati [division by species], sajati [division 
within species] difference, vijati difference, svagatabheda [division within one 
member of a species] difference. Differences. Like, if you take tree. Tree is not a 
cow, not an animal. It is vijati. Among the trees also there are many differences. 
And in the tree itself there are differences, svagata. Leaf is there, branches are 
there, trunk is there, bark is there, roots are there. Endless. Differences. And 
therefore, undifferentiated is cause. Undifferentiated knowledge is cause. 
Means we cannot see. With the eyes, etc. They themselves need to be 
differentiated. Okay? There should be eyes, the creation srsti [creation] of eyes. 
The srsti of ears. Then, you can see the differences, the forms, the color, the 
sounds, etcetera. So for this, this entire jagat, if you analyze what it is, so you 
find again words, words, words, namni namani [names in the name]. If you say 
orksah nama|the name tree] . It is one word. Then you look into the word, there 
are namani, there are many words. So every word requires to be inquired into. 
And when it is done, then you find more words. The first word is gone. First 
word has no substance. So is a substanceless word, like the table, there is no 
substance, there is only wood; table is gone already, leaving the wood behind. 
And wood will be gone, if again you inquire into. And therefore, you find in 
one word, many words. A very bold statement. Only Vedanta can do that. I 
used to, when I first heard this, I was flabbergasted. To hear, they are all words, 
just words? And we are dealing with words...All the tangible things are all 
words? Just words and words, knowledge. The whole jagat [world] is 
knowledge. Recognizable through individual words. This is what we say, sabda 
vacyam [the immediate meaning of the word]. yat sabdavacyam tat mithya [that 
which is the immediate meaning of the word is mithya]. Any sabda [word].. 
yatsabdalaksyam tat satyam [the implied meaning of the word is the truth 
(existence). This is the truth. Therefore, there is no contradiction when we say "it 
is beyond words" because satyavastu [the true reality] is beyond words. And it 
has to be understood only through words. Because it is the laksya of sabda [the 
implied meaning of the word]. Therefore, from the standpoint of the laksya, the 
real content of the word, which is the content of every word. Even though we 
use some special word, satyam, jnanam, [existence, knowledge] like these words 
we are using, dnandam [infinite (fullness)], that is to negate our conclusions. 


Critically. Three words are used, sat, cit, ānanda, or ananta [existence, 
consciousness, fullness or limitless]. We need those three words. Because, three 
conclusions are there. And these three conclusions I am ignorant, I am a mortal, 
Iam insignificant. Iam samsart, sukhī, duhkhi [a limited person, an experience of 
pleasure, an experiencer of pain]. So these conclusions are negated by sat and cit 
and ānanda. Any one word you take, in any language, or a dialect, and stay with 
it, you will end up with satyam Brahman. And therefore yato vaco nivartante [that 
from which the words return]. The words have their own limitations. And the 
words that we have are colored from our vacya [the immediate meaning of the 
word]. Our knowledge of the world. Pot, table, chair, cup and saucer. These are 
all our words, and we are talking about, what is not available for any one sabda 
[word], any one sabda, or many sabdas. Because all these are Brahman; Brahman 
is not all these. How do you say? Only by sabdavacya and laksya [the immediate 
meaning of the word and the implied]. So tvampada [the word youl], also, when 
we do vicara [inquiry, (analysis)], there is vācya and laksya. Laksya is saccidananda; 
vacya is pramata [the knower], the ahankara [the limited sense of I]. The knower, 
seer, hearer, thinker, sukhi, duhkhi. All this body mind sense complex put 
together. This is the vācya, sabda vacya [the immediate meaning of the word]. 
There also jagat-karanam Brahma [Brahman which is the cause of world]. So the 
jagat-karanam Brahma is equated to jiva [the limited indivual]. And the equation 
is not possible because of the contradiction. Sarvajnatvam [being all-knowledgel], 
alpajfiatvam [being of limited knowledge], alpavyapitvam [limited pervasiveness]. 
All this, all these contradictions you cannot resolve. They have to be resolved. 
Unless, suppose, this is one reality. The sabdavacyam [the immediate meaning of 
the word] is not meant by the tattvamasi [you are that]. Something else is meant. 
What is meant? Then are two different things. Then, I am in part Brahman. In 
part I am not Brahman. You know. Partially I am Brahman. Partially I am 
abrahman [non-Brahman]. That's not going to help me at all. Partially I am, I 
cannot recognize myself, I am partially Brahman. Means I ama part of 
Brahman. Doesn't make me any...doesn't make me whole. Before also I was a 
part. I was as a part of everything, I am just a, I am just one individual in the 
society, in the whole. And after study I am again part, what is this part? It 
doesn’t solve the problem. I need to be the whole. I have to be the whole, not 
part. This is mithya [that which depends on something else for its existence (e.g. 
the pot depends on the clay]. sabdavacyam is mithya. That is so important in this. 
That mithyatvaniscayam [the clear understanding of mithya] Isvaratvam is mithya, 
jivatvam is mithya [the status of being Iśvara is mithyā and the status of being the 


jīva is mithyd | . The adhisthana means, without which mithyd cannot exist. Mithya 
means adhisthana -ananyat [that which is not separate from the adhisthana] is 
mithya. So that is why among the various definitions of mithya, I only go by 
adhisthana-ananyat: that which is not independent of its adhisthana is mithya. That 
is the thing. All other words are all meaningless, I mean there are so many 
definitions. We don't need all that. They are confusing. Adhisthana-ananyat is 
mithya. That's what the sastra does. mrttika eva satyam [clay alone is real]. We go 
by sastra. Because it gives you the key. The methodology is there. 
Vacarambhanam vicaro namadheyam mrttika eva satyam [clay alone is the reality, the 
modification is a name, based in words]; sadeva satyam [existence alone is the 
reality]. Sat is vastu Brahman. Satyam is what we understand, in terms of reality. 
Sadeva satyam. Like even mrt (clay) is the truth of, atma [the self] of pot. My 
understanding of mrt, clay, is satyam. Means that is the truth, the other thing is 
mithya. The word is not there, we have to supply the word. The pot is mithya, 
drawing its being from satyam. Satyam is a word revealing my understanding of 
the reality of the pot. The reality of the pot. Here, pot clay. It’s an example. 
mrttika eva satyam [clay alone is the reality]. Then, later, the sastra tells sadeva 
satyam. What is that sat? Originally prakrtam [that which is under discussion]; 
originally, first, the pratijfa [the initial statement of fact] the vastu [the reality]. 
sadeva saumya idamagra asit [In the beginning this was existence alone, oh dear 
one] , idam sarvam sadeva astt [all this was existence alone], tat satyam [that is the 
reality], tat tadeva satyam [tat alone is the reality], sadeva satyam, tat satyam 
[existence alone is the reality, that is the reality]. That which is the cause of 
everything, that is satyam. That satyam is sa atma [the Self]. That is the atma. 
Don't think satyam means it is some third person. It is atma, it is the Self. Self also 
is waiting there, there is a Self inside, there is a third person. There is a third 
person. There is a third person. Therefore, atma atmanau atmanah [one self, two 
selves, three or more selves]|—means this fellow will have all these gabdas 
[words], singular, dual, plural. That is what his life is. First he was atma [one 
self], then he got married, atmanau [two selves], then he had children, atmanah 
[three or more selves]. And therefore he thinks there are, this is the dtma. 
Therefore, the sastra tells, tat satyam, sa atma, tattvamasi svetakeko [that reality, that 
Self, you are that, Oh Svetakeku]. That satyari tvamasi [that reality you are], you 
are that satyam, you are that satyam, the atma, you, you husband, there are many 
you’s—there are not many you’s.... there are not may you’s. You know, You, 
once I say, that becomes I, I, I. So, aham tat satyam [I am that reality]. Iam the 
satyam Brahma I am the reality which is Brahman]. So here, the jagat [world] also 


is mithya. That means the karanatvam [being a cause] is mithya. The status of 
being a cause is mithyd, the status of being all-knowing mithya; mithya means you 
have to understand, adhisthana, ananyatvam, nonseparate. Then, both are one and 
the same? No. If they are one and the same it is not mithya. What was the vastu 
[the real thing], became like this, that is called parinama, modification. The vastu 
became what it has become. Not like that. Without undergoing change, the 
change has come about, called vivarta-upadanatvam [the material cause which 
does not undergo a change to become the effect]. It’s all methodology--vivarta- 
upadanatvam--so that's a very important component in the teaching. So it has not 
undergone change whatsoever. Remains the same. And , therefore, so 
tatpadalaksyam [the implied meaning of the word “that”] is satyam jfianamanantam 
brahma |[Brahman, which is existence, knowledge, limitless]. Yattvampadalaksyam 
[the implied meaning of the word “you” J, also, satyam jfianamanantam brahma 
And that is satyam. There is nothing other than satyam. In the namaripas [name 
and forms] there a difference. The namariipas [name and forms] there'll be 
difference. That is the miracle. It's all one satyam. It’s all one satyam. Brahman. 
Every namariipa. And therefore every namariipa is one satyam Brahman. Brahman 
is not a namaripa. So from this what we understand, the whole jagat creation is 
mayikam--it is purely, it’s a, neither you can dismiss it as non-existent, nor can 
you take it as existent. That's, that is what they call miracle. That is what we say 
maya. That is the miracle. Sadasadbhyamanirvacantyam, mithya |mithya is that which 
cannot be defined as existent nor as nonexistent] . And therefore, now, in the 
teaching, when there is mahavakya, the mahavakya upadesa, after having done the 
homework, tvampada is done and tatpada is done. After doing the homework, 
when you are told you are tat satyari Brahman [that reality which is Brahman], 
what happens inside? What happens inside? That my thinking that I am a 
limited individual confined to this body mind sense complex, is a well- 
entrenched idea. And that is equated to jagat karanam Brahma [Brahman which is 
the cause of the world]which includes my body mind sense complex also. Which 
includes pramata, pramanam, prameyam [knower, means of knowledge, the object 
of knowledge], all the three. In this, being (is) satyam. You know, there is a 
satyam, there is the invariable presence of satyam Brahma in the prameya, in the 
object known. There is the invariable presence of satyam in pramanam [the means 
of knowledge]. There is invariable presence of satyam in prama, knowledge. 
There is invariable presence of satyam in the pramata, the knower. So in the 
known, means jagat has come. There is the invariable presence of [Svara , in other 
words, in everything that is. Correct? [svara is everything ??? put them all 


together. And that Isvaratvam being mithya. The invariable presence of satya- 
atma is there in all. In you, pramata [the knower] also. Therefore, the ortti 
[thought modification|that removes the confusion and all of its ignorance, not 
knowing, is a vrtti that recognizes, through the laksyartha [implied meaning ]of 
the words, tvampadalaksya tatpadalaksya [the implied meaning of the word ‘you,’ 
the implied meaning of the word ‘that’] is one and the same and it is just myself, 
self- revealing-me. So, the separation of the world from satyam is gone. The 
world doesn't exist independent of satyam. Brahman. And satyam Brahma aham 
asmi [I am the reality which is Brahman]. The world means jagat, jagat means my 
body mind sense complex, all of them are not independent of satyam Brahma. 
That satyam Brahma aham asmi means what? Self-evident, the self-evident being, 
mean satyam Brahma. This ortti [thought modification] is called akhanda akara- 
vrtti. Why is akhanda [undivided, whole] ? Because, generally the words in a 
sentence are syntactically connected as a subject and object. Subject is different 
from the object. And therefore, if I say "Please fetch me a glass of water," water is 
different, glass is different, and the one who is going to fetch is different. For 
whom it is fetched also, are different. But not here. It’s not one and the same 
also. Suppose you say "rāmah dasgarathih” [Rama is the son of DaSaratha]. Because 
there are many Rama’s are there. Many Rama's. So there is a Balarama, there is a 
Parasurama. Therefore, which Rama are you talking about? Say Dasarathih, Rama, 
the son of Dasaratha. Only one person, ramah dasarathih. Samanadhikaranyam 
[they refer to the same locus] ramah dagarathih words are in apposition. But here 
it is different. The jiva is Iśvara. Different. [svara is not an adjective to jiva. There 
is no visesanavisesyabhava [attribute-substantive relationship]. Nor jiva is an 
adjective to Isvara. Therefore [svara cannot have the jivatvam attribute. Jiva cannot 
Isvaratvam attribute. Therefore, it's not visesanavisesyabhavasambandha [the 
connection is not one of attribute-substanctive]. The relationship is not a 
relationship of substantive and attrubute. It's purely laksya, 
laksanalaksyasambandhah. Therefore what happens, the nirodhartha [the meaning 
which is opposed] goes away. The laksyartha [implied meaning] remains. This is 
the akhandarthabodhakavakya [the sentece which reveals the nondual meaning]. 
Vrtti is called akhanda-akara-orttih. That is purely based upon a stand. That is, we 
understand things in a certain way. So when you see, when you see an object, 
then this object is loaded in your thought. In other words, a thought has 
assumed the akara [form] of the object. And the thought is called a tadakaravrttih, 
visayakaraovrttih [the thought modification in the form of “that,” the thought 
modification in the form of the object], If it is a cup, then the vrtti assumes the 


form of the cup. Along with its location, everything. Whatever you see, that is 
the akara [form] of the ortti. One thought. You may see a hundred different 
things here, but it is all one picture, like a snapshot. tadakaravrtti. Then this 
akaravrtti when it assumes the akara , you cannot say no more, you can say the 
cup is no more outside my knowledge. Means it is no more unknown. Cup is no 
more unknown. The ajfiata [unknown] cup has become the jfiata [known] cup. 
Correct? You know what is cup, but what is in my hand is a cup--it's a new 
knowledge. Purely new knowledge it is. So, the unknownness of the cup, the 
ajnatatvam [unknownness] of the cup, in my hand, is no more. This is what vrtti 
does. The cup being an object of my thought, my thought being pramata, the 
subject, the one who knows, his thought. So opposed to the cup is pramata, the 
knower. And therefore the pramata looks upon the cup not as himself. Ahh! That 
is how we deal with the world. This is subject /object. So, the pramata, the 
onlooker of the cup in the thought distinguishes himself as the knower of the 
cup. Cup is known. Even though it is simultaneous. These two operations. 

One is, the cup becoming the object of the thought. Ajfatatvam [ignorance] is 
gone. Then your recognition of the object in your thought. That is another 
operation. 


These two operations are called this...the object is covered by the yrtti [thought] 
and therefore the whole visaya [object] is vyapta [pervaded] by the ortti, this is 
called vrttivyapti [pervasion by the thought]. It removes the ajfatatvam, the 
unknowness of the object. Then, what is that object is recognized by you 
simultaneously. That is called phalavyapti. You relate to that object as aham [1 | 
this. I am the knower of this object. That is why we use the word idam [this] all 
the time for object. [dam sarvam [all this]. Idam sarvam jagat [this entire world]. 
idantaya drsyate [it is seen as “this” ]. By the aham, therefore the pramata is aham 
[the knower is I]. It is idam vrttivisaya [this is the object of the thought]. This 
thought. And therefore, this because of the vrtti, visayaakaaraortti there is a 
knowledge of the visaya [object]on the part of the knower. The result of this 
seeing goes to the pramata, not to the cup. The result goes to the pramata for 
making the pramata more informed. He is the phalabhak [the experiencer of the 
result]. He is the enjoyer of the result of knowing. Therefore, the vyapti is called 
phalavyapti. I see the pot, I recognize the pot. This is a pot. Therefore this is what 
we say phalavyapti. Now if you look at the atmajfianam [self-knowledge]. I am 
atma brahman. This Self is brahman, aham is brahman. Vrttijfianamapeksyate [it is 
dependent on the knowledge born of the the thought modification]. ajfiatatuam 


[ignorance] is there. Ajñātatvam has to go. Ajfiatatvam has to go; confusion goes 
when ajfiatatvam goes. Correct? There is a confusion. If a shell is taken for silver, 
there is ajfatateam-of silver, ajñātatvam [ignorance]of shell, ajñātatvam means the 
status of being not known. This ajñātatvam is there, the unknownness of the 
adhisthana, *he-siver, and then, I mean the shell, then I don’t remove silver, I can 
keep on removing one after the other. I’m not removing any projection. Iam 
removing the cause of projection. The cause of projection is ajñātatvam, ajfianam, 
and that goes away the moment I see the silver, I mean the shell. Then, along 
with it goes all the other projections. Similarly, also, here, ātmā is not a kartā 
bhokta [knower, enjoyer], whereas kartā bhokta is all mithyā, kartrtvam 
[knowership] is mithya, kartā [the knower] is not mithya. In the kartā there is 
saccidananda atma also. Therefore, we should not throw away the baby along with 
the water. Saccidanandaatma . When you say kartā [knower], there is a being; 
bhokta [enjoyer], there is a being. This is another mistake, a modern Vedanta 
mistake. Nothing works. Kartrtvam is mithya, bhoktrtvam is mithya. In other 
words, jivatvam is mithya. Isvaratvam is mithya. Vastu [the reality] is clear. And 
that is a vrtti necessary. That takes place in the teaching. There are many areas 
also, it’s not one type of, one type of this thing. There are many ways, and I 
suppose I say I am baddhah [bound]. My focus is now bondage. I am baddhah 
means I am bound. Then what is bondage, what binds you, who is bound, etc.— 
you analyse the whole, vicara [analysis, inquiry]. Then you say I am muktah 
[liberated]. muktam brahma tvamasi [You are Brahman, who is liberatd (by nature]. 
Nityamuktam brahma tvamasi [You are Brahman, who is eternally liberated]. You 
are nityamuktabrahma. You are nityasuddham brahma [Brahman, who is eternally 
pure]. Because that fellow has got the opposite view, that means ajñātatvam 
[ignorance] is there. In terms of that. Therefore, there are certain critical areas of 
this, certain oreintation. Critical areas of oreintation, opposed to the truth of 
one’s Self. Therefore, we have so many important words: nitya-suddha-buddha- 
mukta-svabhavam brahma ahamasmi [I am Brahman, whose nature is eternally pure, 
knowledge, free. Like this a few more words you can add: piirnam [whole, full], 
asanga [unattached], asango’pi ayam purusah [This Self is also unattached]. Let the 
Sastra itself give you all critical words, these are all critical words. Because this 
sanga [attachment] is a problem. Asanga [unattached] is the solution. Because that 
is my nature. My nature is my solution for the problem. Problem is 
unknownness. My not knowing what I am is the cause for the problem. 
Therefore we highlight that word. Every time that is done there is 
akhandakaraortti. It’s not that one time that vrtti takes place and then it is gone. 
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That’s why the whole teaching becomes a method. That’s why I say the Vedantic 
teaching itself is a method, because we are not solving a problem. We are not 
solving a problem. We are shifting the vision of the person to himself and that 
implies vrtti. That is called akhandakaravrtti. But we are not going to look at it as 
an object. You can’t say that I saw brahman yesterday. Because I am brahman. Self- 
evident being is satyam brahma. Correct? Self-evident being is satya brahma,you 
don’t require to objectify. Whereas, in every other piece of knowledge you need 
to objectify. Then only you get pramanaphalam [the result of knowing]. The result 
of knowing is accrued to you. Here the result of knowing is not accrued by my 
seeing anything. Because I am self-evident being. And therefore only what 
happens is all the negation takes place, leaving me what I am. And I see the 
laksya [implied meaning], Iam the laksya of the vakya [sentence]. satyam brahma 
tvamasi. Nityam brahma tvamasi [You are Brahman, which is free from time]. 
Suddham brahma tvamasi [You are Brahman, which is pure]. Svaprakasam brahma 
tvamasi [You are Brahman, which is self-effulgent]. akhandam brahma tvamasi [You 
are Brahman, which is whole, nondual]. Sarvam brahma tvamasi [You are 
Brahman, which is everything]. Tvam asi means you are. Parnam brahma. You are 
purnam brahma, anandam brahma, anantam brahma [You are Brahman which is 
infinite / wholeness, Brahman which is fullness, Brahman which is 

infinite /endless. So all these words keep coming all the time. And then, that’s 
me. Because I am construed as alpa [limited], as someone located here, dega, kala, 
[time, space] etc. That’s not true. Desa, kala are objects. Time and space are my 
objects. They are mithya, they depend upon me. There is no time without me. 
There is no space without me. But, I am not time and space. So when this is told, 
Yes, you say. When you say yes, that is akhandakaravrtti. It is self-evident. The 
self-evident atma doesn’t require to be seen for the phala [result]. I am the phalam. 
The content of the knower is the phalam, without whom, without the presence of 
whom, knowing is impossible. You know. Without whose presence knowledge 
is impossible. yadvaca’nabhyuditam yena vajabhyudyate-- By words it is not 
revealed, by which words are revealed, and their meanings are revealed. That is 
you. tadeva brahma tvam viddhi nedam yadidamupasate. Kenopanisad [ verse 1.5 “That 
which cannot be uttered by speech but because of which speech can be uttered— 
know that alone to be Brahaman, not that which people worship as an object.” ]. 
That is Brahman understand. Each individual is Brahman. So. Individual atma is 
not individual, it is sarvam brahma [Brahman which is all]. 
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Om piirnamadah pirnamidam pirnat pirnamudacyate | 
purnasya purnamadaya pirnamevavasisyate | 
om santih santih santih || 


[That is Fullness. This is fullness. From fullness fullness comes forth. 
Having perceived the fullness of the fullness, fullness alone remains. 


Om peace peace peace.] 
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So, we can reconcile the seeming contradictions, statements like: “you cannot get 
it by the mind,” “you have to get it by the mind,” “it is not available for words,” 
And, “you have to know by words.” So, these are seeming contradictions. So 
when we understand the nature of the truth, then there is no contradiction. That 
there is no contradiction is called samanvaya. “tattu samanvayāt” BS 1.1.4 |“But 
that Brahman (is known from the Upanisad), (It) being the object of their fullest 
import.” BS 1.1.4 (Translation by Gambirananda)]. There is a samanvaya-sitra. 
So the whole teaching is done through various prakriyds [teaching 
methodologies]. Every prakrīyā follows adhyaropa-apavada [superimposition- 
negation]. You cannot avoid adhyaropa-apavada—superimposition and negation. 
When you say, “jiva,” that jivatvam is mithya. What is mithya is a superimposition. 
And Isvaratvam also is a superimposition, being mithya. So the prakriya, method 
that is employed by the tradition, by the Upanisads, the drg-drsya-viveka-prakriya 
[discriminating the seer from the seen methodology]. In this, you are able to 
arrive at what is pratyagatma, inner self. I also use this prakriya when I say, 
“Everything becomes evident to you, you are self-evident”—that is dre-drsya- 
prakriya [the seer-seen methodology]. From the standpoint of the drk [seer], it is 
called drg-drsya [seer-seen]. If you want to establish self-evident nature, you start 
with the object, the whole jagat [world] is evident to you. From there you talk. 
That is all drsya [seen]. So, what is evident to you is drsya. And what is evident 
to you is drsya and the self is evident to whom? If the self is evident to not-self, 
then there is no not-self, that becomes the self, self becomes an object. Then you 
won't know anything; you are the self. Therefore, self has to be evident to the 
self. Therefore, self is not drsya [seen]. Self is drk [seer]. All the time, I employ 
this. Without dre-drsya, you can’t proceed. Why, because the self-evident nature 
is arrived at by drg-drsya, by not any other method. It is the only method. 


Another method, they use another word: ksetra-ksetrajnia [the field-the knower of 
the field]. It is also another set of words. ksetra is drsya and ksetrajfia is drk. The 
knower is the ksetrajfia. Ksetram jñānāti iti ksetrajfiah. The one who knows the 
filed is the field-knower]. So, what is the nature of ksetrajfia is suddha-caitanyam 
[pure consciousness]. This is the whole tvam- pada-laksya [implied meaning of 


the word “you”]. This is purely tuam-padartha [the meaning of the word “you”]. 


This does not establish mahavakya. If this alone is taught, that is what is called 
setting up the person for dissociation and denial of problems. What I am not you 
have to prove is not different from me. Then why do you say, “I am not this,” “I 
am not the body,” “I am not the mind,” etcetera—why do you say that? Why, 
because body is myself but I am not the body. So, there are two orders of reality. 
If at all we can use the word, “reality.” Then, one order is mithyd, the other is 
satyam. And, therefore, “B is A; A is not B” is our approach. That means you have 
to account for the world, jagat, other than this body. The whole body is a sense 
organ, this is a conscious entity. Your prakriya must include enough material to 
create what makes an individual, to explain away. So, then only they divide the 
world and yourself; the individual and the world can be established. You need 
to do that. The differences have to be accepted. That means you have to bring in 
Isvara. Therefore, we have another prakriya. Drgdrsyaprakriyd is only for this 
purpose. Karana-karya-prakriya [cause-effect methodology] alone will set up 
mahavakya [statement of identity between Individual and God]. Mahavakya one 
side, drgdrsya-prakriya, in order to keep ourselves ready for the mahavakya to 
work. And therefore, tat-padartha [the meaning of the word “that.”. What is the 
meaning of “tat,” “that,” that is the cause for the world, Isvara. Isvara includes 
the entire jagat. Jagat includes my body-mind-sense complex. That is why the 
Sastra employs the method of introducing saksma-bhatani [subtle elements] and 
sthila- bhitani [physical elements]. Siaksma-bhitas [subtle elements] account for 
siiksma-Sarira [subtle body]. Sthala-bhiitas [physical elements] account for all 
sthila-sartras [physical bodies] and sthila [physical] universe, jagat. Over. And 
they are born of [svara. Isvara is satyarı jfidnam anantam Brahman [existence- 
knowledge-limitless-Brahman]with sarvajnatvam [omniscient], sarvasatkmatvam 
[omnipotent] with reference to jagat. Cause we see the jagat. And the Sastra tells, 
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“sarvajiiam brahma,””sarvasakti-Brahma,”” yato va imani bhitani jayantel| yena jatani 
jtvantil yatpravantyabhisamvisanti [Tait 3.1.1] > So, from which all these have 
come, by which all these are sustained, unto which all go back—that is Brahman. 
Then, Brahman is “anando brahmeti vyajanat| anandaddhyeva khalvimani bhūtāni 
jayante| anandena jatani jivanti | anandam prayantyabhisamvisantiti” [He realized 
fullness to be Brahman, From fullness alones all these beings are born, by 
fullness they live, and toward fulllness and into fullness resolve.” Tait 3.6.1] 
Once you say, “dnanda,” already it is you, pratyagatma [innermost self]. So, 
Brahman is ananda that is mahavakya. Starts with the third person. Ends with 


anandam Brahma. vijiianam Brahman [Brahman is consciousness], anandam 


Brahman. This is what we call, “karana-karya-prakriya.” |cause-effect- 
methodology] 


Then, because the sthila, saksma-sarira and karana- sarira |physical, subtle, and 
causal body] we accept, then how do we recognize this, then this avasthatraya- 
prakriya [the three states of experience methodology]. There are three states of 
experience--that is another prakriyd. They are all meant for pratyagatma-siddhi 
[establishing the innermost Self]. And there, at every level also, you take samasti 
[the whole, the total (referring to [Svara. Then it becomes mahavakya. Then we 
have the paficakosa-prakriya [the five sheaths methodology] to point out the levels 
of mistake. So, in all the levels, five levels, there is anubhava, the experience. 
There is experience of being limited, so “I am tall,” “I am fat,” “I am sitting here,” 
“T walk” and all that. So, this is what happens to my body, is me, it happens to 
me. So this is what we say, anyonya-adhyasa [mutual superimposition]|—the body 
is taken to be I, I am taken to be body. This is a, then that is called “koşa” [sheath, 
covering]. When there is adhyasa [superimposition], when there is mistake—one 
is mistaken for the other—then Atma [Self] is covered. Atma cannot be covered. 
The one thing that cannot be covered is Atma. Because always, whatever that you 
see, is Atma, the truth. Neither [svara [God] can be covered. Somebody says I am 
searching for Isvara, that I a searching for God. All that I see is only God—the 
seer, seen, sight—all of them. So, it isa matter of understanding. So, levels at 
which you commit a mistake—physical level; prana [vital force] level—I am 
hungry, I am thirsty, I am ill I am healthy-- prana level; and then prana and the 
karmendriyas [organs of action]. Karmendriyas connected to prana. Therefore, if 
one is having some problem in walking, etc., so “Iam lame, lam, Atma is 
lame”—karmendriya. Speech—“I am dumb, I am mute”—that is also karmendriya. 
Speech, speaking is also karmendriya. Then, jfianendriya[sense organs] and manah 
[mind]. There, also, we commit the mistake. That is why manomaya. “Tam 
blind,” “I am deaf,” “I am confused.” That is mind, mentally anyonya-adhydsa 
[mutual superimosition]. The mind is taken to be I; I am taken to be mind. Then, 
vijfianam yajfiam tanute, vijnanena Everything. Vijfianam yajiiam ? kartā [the doer], 
inquiry, buddhi. Niscayatmikantahkaranaorttih [the decisive mind]. Free will. 
Everything is included. And that is called vijfianam [knowledge], buddhi [the 
intellect]. There again, anyonya-tadatmyam [mutual identity] or anyonya-adhyasa 
[mutual superimposition]. If you don’t take, if you know what is happening, 
that is called “anyonya-tadatmyam,” If you know, it is not adhyasa 
[superimposition]. It is anyonya-tadatmyam [mutual identity]. Satyakrte 


mithiltkrtya ? Therefore, one is, aham satyam [I am the reality], then everything 
else is mithyā and then together there is a tadatmyam [identity], as though. 
Without bringing about any change. That is how you become a pramata |knower]. 


Wy 


Then bhokta [enyoyer], anandamaya|the bliss sheath], “aham sukhi.” [“I am happy.” 
When you say, “aham sukhi,” you are a bhokta [enjoyer] —that is also kosa 
[sheath]. Kosavad acchadakatvat kosah. [because of covering like a sheath it is 
(called) a sheath.] Ananda-vikaratvad anandamayah. [(that sheath) which is made of 
bliss, because it is a modification of bliss.] So, different degrees of ananda —priya, 
moda, pramoda [anticipatory pleasure, enjoyment born of the sense contact, 
enjoyment after the sense contact]. But what is there, the ananda, that is the 
adhisthana [the truth of the experience]. That ananda is svariipananda [the fullness 
of your own nature]. It is caitanya, it is consciousness. Even when somebody is 
unhappy, the unhappiness is sustained by svariipananda. Ah. Because 
svartipananda is consciousness. Consciousness is ananda. Therefore, if you say, 
every pain, sorrow, is sustained by consciousness, it is also sustained by dnanda. 
Saccidananda. [Existence, consciousness, fullness.] Then, how do I become duhkhi 
[one who is sorrowful]? You know. Sometimes you have rain and at same time a 
lot of sun will be there. So, there is duhkha [sorrow, pain] and also there is ananda. 
And that is something like in the movie you also are crying, and while crying, 
you eat popcorn. The hero is in trouble and they identify with the hero, and 
while crying you pop popcorn. After this tragic movie is over, the huge bag that 
was there is gone. It is all done during sorrow. So, that’s exactly what happens 
for one who knows what it is all about. One need not eliminate sorrow. As 
though. It is also mithya. You can’t say everything else is mithya except my pain. 
You can’t say that. It’s all mithya. So, paficakosa-prakrtya [the five sheath 
methodology]|—what is in all of these, avasthatraya —in all the three states of 
experience—what is the sarīrī [the one who indwells the body] in all the three 
Sartras [bodies]|—the being in all the three sariras—three bodies, sthila, stiksma, 
karana |physical, subtle, causal]|—the being which is consciousness whose 
presence is there in all the experiences. The satyam that is the consciousness is 
there in anything, in the being of the knower, in the being of knowledge, and in 
the known also, in the being of the known. That is what is satyam [real, the 
truth]. 


If anybody says, we need to experience this, what do you want to experience, is 
Brahman, what kind of Brahman, do you think? “Brahman, you know, Brahman, 
God, Brahman.” 


“Where is your uncle?” 

“My uncle is in Texas.” 

“Will you be able to see him, now, from here?” 

“No. Ihave to go to Texas. Or, I must have a set-up, he comes there and I also 
see him on mobile phone, and can talk to him.” 

“But directly see him?” 

“No, I have to go there.” 

“Why from here you don’t see?” 

“My eyes don’t have that power. Only within a certain range, my sight works. 
So I have to go there and see.” 


Now, what keeps Brahman away from you that you don’t experience Brahman? 
And suppose Brahman occurs at one time, comes as an event at a given time, 
located at a given place? Then Brahman will become what? Another uncle. Out 
of mind, out of sight. By knowing that, what’s the big deal? By saying that my 
uncle is almighty uncle. So what? What are you? It is better to keep away from 
these kind of people. They are almighty people, don’t go anywhere near them 
because you feel more small, more small than what you are. Now you feel small, 
but when you see a smaller person, you feel good. That is why in America, all 
the Indians are very happy because they are forty times better than those fellows 
there, economically. Forty times more. Because one dollar is 40 rupees. 


So, whenever they are depressed here in this county, Indians, what they do, they 
immediately think of their brothers-in-law. I am better off. But when they think 
of their neighbors here—“what kind of house he has got, and I have a small 
house.” Then, for mental health you think of brother-in-laws, and you feel 
good. In fact, he pressures you to take him here. Correct? All the time he is 
asking you. He thinks if you tell the immigration department, they will give you 
him a visa. That is what they think. All Indians always think in India, that you 
don’t do what you need to do. That is what they think. If you sponsor, they get 
visa—that is the thinking. They come to me, too. 


What I say, this, it is no good. You can’t open your mouth, if the other person is 
all knowing, better you don’t open your mouth, because there will always be a 
mistake, because he is all-knowing. So, you will seek the company of, like old 
people always in a marriage or something, you will find different groups, they 
all group themselves. All are groupies. There is a certain gregarious nature. 


And therefore, all retired people will join. All these doctors, when they meet, 
they don’t talk about medicine, because each one is different from everybody 
else. So he is a radiologist, that person is an ? Therefore, there is nothing 
common to discuss. But what they discuss is stocks. That is common. Because 
they keep on losing, keep on losing. Therefore they talk about that—their 
investments and their losses. Losses, they won't say. They consult each other, 
what is going on now. Invariable. And teenagers, you won’t find them 
anywhere around. They all go their way. They have to be together. And these 
small little ones, also, they find their friends. So this is how people find people in 
order to feel comfortable. There is a comfort zone. So, if you have the company 
of people of your own age, you feel comfortable. That is why they call it 
“hanging out.” And now and then, they come here maybe half an hour, forty- 
five minutes, one hour, like this, they can give to Swami. I think that is how it is. 
Human psychology is universal. Nothing. 


Therefore, if this Brahman is going to be an object of experience, I won't even like 
to experience that Brahman. People are innocent. They don’t know what they are 
talking about. They talk about the need to experience Brahman. And there are 
people who teach also that way. Then they say, knowledge is different from 
experience. But the truth is, what you experience right now—you see me—this is 
an experience; this is Brahman. This duality is accommodated by the non-dual 
Brahman, without getting hurt, without getting affected, without getting in any 
way stained. Because the duality is drawing its existence from Brahman. 
Therefore, the object is Brahman, subject is Brahman. Therefore, when I tell you, 
“You are Brahman,” I don’t say you are a different Brahman than myself. Iam 
Brahman, you are Brahman, all are Brahman. This is not experience. What you 
experience is Brahman, which is to be recognized cognitively. And, therefore, 
there is not one shade of any experience involved. Nor we are against 
experience; because experience is Brahman. Every experience is Brahman, whether 
is an object experience or no object experience. 


Then, “What is nirvikalpa [nondual, free from duality, division] ?” someone asked 
me. This vikalpa is not true. Nondual is nirvikalpa. And that is what the truth is. 
Therefore, Brahman is nondual and it is nirvikalpam brahma. All vikalpas 
[divisions] are mithya [that which depends on something else for its existence 
(e.g. the pot depends on the clay]. Mithya means not delusion. It is all 
vyavaharayogya [useful in empirical reality]. Sometimes, our projections also are 


called mithya, because adhisthana-ananyatvat [because they are not separate from 
the adhisthana, that without which mithyd cannot exist.] is called mithya. 
Therefore, jiva-systi [the individual’s creation] also can be mithya. Isvara-srsti [the 
Lord’s creation] also is mithya. “Jiva-srsti” [the individual's creation] means what 
you make out of something, your own projection, which is not true. What is not 
true, false, is also mithya. That which cannot be dismissed as false or non- 
existent; that which cannot be taken as existent, that is also mithya. Adhisthana- 
ananyatvat. 


And therefore, all the prakriyas [methodologies] are handy. This adhyaropa- 
apavada [superimposition-negation] is there—I have already talked about. 
Anvaya-vyatireka co-presence (when the one is, the other is)--co-discontuance 
(when the one is not, the other is not]method we also use to point out satyam and 
mithya. Mithya doesn’t exist without satyam, but satyam doesn’t need mithya. 
That is why it is satyam. At all levels you can see that. There the method of 
anvaya-vyatireka. The co-presence--one is there; the other is there. The other is 
not; still the one is there. Therefore, we can say the other is there, the one is 
there; the other is not, still the one is there. So, this cup is there, clay is there. The 
cup is broken, still clay is there. Clay is still there. So, the cup is mithya. And 
you can’t think of a cup without thinking of clay or something else, you know. 


Therefore, in the tradition, Atma vā are drastavyah, srotavyah, mantavyah, 
nididhyasatvayah. [The Self must be seen, must be listened to (taught to you), it 
must be analyzed, it must be contemplated upon. Brhad.] The tavya pratyaya [the 
potential participle affix] is used. The “tavya,” when it is used, is a kind of 
equivalent to the imperative--“to be done.” Kartavyam [it is to be done]. So, like 
ling [potential mood], lot [imperative mood], tavya. Ling is imperative, “do.” 
And that is lot. Kuryat, kuru. Kuru is lot, lu. kuryat —“May this be done.” 
Potential, ling. Tavya—this kartavyam—this is to be done. The force is the same. 
Ling, lot, tavya. All the three are asking you to do something. What is to be done, 
you have to ask immediately. Kuru, karma kuru. Kuryat . Idam kartavyam tvaya. 
Same meaning you get. Therefore, Atma va are drastavyah. Atma is to be seen. 
“Seen” means as well as it is seen, known. If Atma is to be known, then who is 
the knower? What is the means of knowing? All issues pop up. Because the 
truth of the knower is Atma. So that the knower cannot know. You require 
another means of knowing if that is Brahman, if that is nondual. That is a 
different reality altogether; we have to know what it is all about. Therefore, 


Srotavyah. You have to listen to the sastra. So, listen to the sastra. Srotavyah 
means sastra-vicarah, kartavyah. Thus, Atma is the subject matter of the sastra. 
When you do Sastra-vicara [inquiry into, analysis of the sastra], you are doing 
vicara of Atma. Like even, when you look at the mirror and you are looking at 
yourself—same thing. So, in order to look at yourself, you look at the mirror. 
Only one time you look at the mirror for looking at the mirror, even though, 
there again, you are looking at yourself in the mirror but it was meant for, when 
you do that, it is meant for checking out whether this mirror is okay. Does it 
distort the figure—you check it out. That is first time when you buy the mirror, 
correct? Afterwards, once it is hanging there in the bathroom, afterwards you do 
a tatparya. Your commitment is not to look at the mirror, it is only to see the 
mirror. If the mirror is dirty, you clean. It is not to look at the mirror. Whether it 
is clean, that is the time. But then it is all meant for looking at yourself in the 
mirror. Therefore, your tilakam is here, not there. So, through the mirror, you see 
yourself. Through the words, you see yourself. That’s called Vedanta. 


Atma vā are Srotavyah. [The Self is to be listened to] If you have a doubt: “Why this 
meaning, why not another meaning?”—that is still called sravanam. “Why this 
acarya [the teacher] gives this meaning, why that dcarya gives that meaning— 
which is right?” Sravanam. That is all analysis, sravanam, part of Sravanam. Then, 
“This Upanisad says this, that Upanisad says something different—why this 
contradiction?” Or, “why this difference?” That is all sravanam. Then, “This 
school of thought”—now we are going out of Vedanta. Buddhists say like this. 
And different people say different things. And it is, what they say, is not the 
same as what Vedanta says. Okay. What do you say? Vedanta means you. 
Vedanta says, “You are Brahman,” and you are exposing to some other school of 
thought. And this school of thought tells you that you are not Brahman. And 
therefore, this fellow says, “What should I believe?” You have not understood 
Vedanta. The unfortunate thing, this kind of people ends up with us. They don’t 
know what to do. They cannot become any more. If there are problems, you 
become sannyasi. After becoming sannyāsī, this is joblessness. What can you do? 
You have to run to mother. You can’t do anything. All zero. Buddhi nahin hai 
apne-aap. [Hindi: They can’t think for themselves.] There is no thinking. 
Therefore I ask them, “what do you say?” “I seem to accept that also, I came to 
accept this also.” What shall I say? I have so got many ideas to say, but Iam not 
going to say anything. Therefore, what I say, this is capacity, and then we build 
up, we reinforce this person to see the fallacy in other propositions. There are 


some even among our own people become pirvapaksis [those who have an 
opposing viewpoint]. They don’t understand, they experience the problem. 
There are a lot of issues. And therefore, see the fallacy. Because, if one is truth, 
that you are the whole is the truth, then any other proposition denying that is 
going to be wrong. If this is true, that is going to be wrong. If that is wrong, 
there must be somewhere in the thinking of the person, canyons, grand canyons. 
We have to see all this, canyons and aneurysms, missing links, wrong links, 
weak links, making them weak links in reasoning. So that person should be 
helped to see the fallacies in the thinking. Arriving at that conclusion, or 
subscribing to the conclusion of somebody else, that means my understanding is 
questionable. Therefore, mantavyah, nididhyasitavyah [it needs to be reflected 
upon, it needs to be meditated upon]. That is because of certain orientation, 
because of some unconscious issues. So we have to... They have some kind of a 
feeling and this and that, you know. Then, they will ask, “Swamiji, I am very 
clear that I am Brahman, but I don’t feel it at all.” “All feelings are Brahman.” 
“That I understand.” “Then what is the problem?” “I don’t know, you must feel 
that you are Brahman.” That kind of feeling will come if you take some 
medication. It is all foolish. It is not a matter for...It’s something like 
somebody... so, Einstein explained the energy-matter equation. And the fellow 
says, “I understand but I don’t feel it. That matter is energy, I don’t feel at all.” 
Anyway, some issues are there and you do more sravanam [listening], more 
mananam [reflection, inquiry]. Then you contemplate upon what you have done. 
Sravanam. It is alla part of learning, knowing. Atma vā are srotavyah mantavyah 
nididhyasatvyah. It is contemplated upon because you know already what it is all 
about; you have done all the sastra-vicara [analysis of the sastra . Then what 
denies you the fruits of that knowledge, so you have to highlight what you 
already know, as though you are doing dhyayati iva [as though meditate] because 
lelayati iva [as though wavering]. It looks as though, iva, you are taken away 
from what you know, not from Brahman, taken away from what you know. And 
one behaves as though I don’t know anything. That means contemplate, you 
contemplate more and more, that will go. That is also one pratibandha 
[obstruction]. If there is any difficulty in understanding, then the life of 
karmayoga and then continue to study. That is all what we have to do. So, with 
that, I think we have covered the topic more or less. 


Om piirnamadah pirnamidam pirnat pirnamudacyate | 
pirnasya purnamadaya pirnamevavasisyate | 
om santih santih santih || 


[That is Fullness. This is fullness. From fullness fullness comes forth. 
Having perceived the fullness of the fullness, fullness alone remains. 
Om peace peace peace.] 
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Swamiji: You have those questions. 


Radha: I have some, Swamiji. I think Swamiji is going to be getting into some of 
this in Vedantasara. 


Swamiji: Yeah. Yeah. 

Radha: But these are the questions if Swamiji wants to... 
Swamiji: Yeah, I will see. 

Radha: Okay. 

Swamiji: What are your questions? 


Radha: The first one...set...is about isvara [the Lord], again. Sometimes Swamiji 
uses the phrase for 7svara, ‘manifest knowledge.’ Other times, Swamiji used to 
talk upadanakarana, nimittakarana [material cause, efficient cause]. So could 
Swamiji... 


Swamiji: It’s all the same. 
Radha: But could Swamiji just elaborate? 


Swamiji: Yeah. Yeah. See, when you say ‘the maker and material cause,’ it is 
based upon the usual karana-karya [cause-effect] understanding. People have 
cause/ effect understanding, like a pot/pot maker. So mere pot maker cannot 
make a pot, and clay itself cannot make itself into a pot. It has to be in the hands 
of a pot maker. The pot maker without clay also cannot make a pot. 


Therefore, you need two causes for making a pot. One is maker, and the 
material. This is the general understanding. And now, first we present this for 
isvara, maker and material. Then, is there a separation between the maker and 
the material? We raise a question. 


Then we say, ‘there is no separation here,’ for which we give an example, the 
dreamer and the dreamt world. The Upanishad gives an example of spider and 
web. But we give this example of...I give the example of the dreamer and the 
dreamt world. 


So, the dreamer is the one who makes the dream world. He’s a conscious being 
who has got knowledge and has got power to make the dream 

world. Otherwise, he can’t make it. And then the dream world is...is also from 
the maker. Any material is required for making the dream world is only from 
the maker. Therefore, maker and the material cause are one and the same. 


You say this. If you give a spider and the other example for maker and the 
material cause being one and the same, that example is over. This is one level of 
understanding isvara. This isvara understanding is not enough really, because 
it'll be away from you. That isvara is still away from you. 


But that’s not the truth. But we try to bring isvara closer by including...my body, 
mind, sense complex as a part of the jagat [the world]. Then once that is 
included, isvara has come closer. 


Still 7svara is the material cause for the jagat [the world]. Then the material is 
always taken as something insentient. Therefore, the sentient insentient division 
is a very big division in Visistadvaita, in all this. In dvaitam it’s very big, 
cidjadabheda [sentient insentient division]. 


So this is a...bheda [division]...This is the big problem in all theologies also it has 
got...All of them theologies only. Our own theologies are there, so you need not 
go outside India for theologies. We have got enough theologies. We have got 
enough theologies and their followers also, and very vociferous, vocal followers 
are there. 


And therefore, this...when you say material cause, what do you mean? One 
more question we have to ask. My dream example is a dream example. You 
can’t get an example like that. 


(Laughter) 


You have to dream for such an example. Bhagavan ne diya hai. [Bhagavan has 
given]. It’s a blessing, that example, because in the dream, the material cause for 


the dream world is nothing but your knowledge. Your knowledge is manifest in 
the form of jagat, because you have got knowledge of trees, knowledge of 
mountain, knowledge of clouds, knowledge of birds, and then you have that 
knowledge manifesting in that form. 


If you don’t have that knowledge, there will be no manifestation. Tadaiksata, 
tadasrjata [He saw that, he created that] The Upanishad makes it very clear. sa 
tapo'tapyata. [He deliberated] jfianam ayam tapah [Knowledge is this 

tapas]. Knowledge...Therefore, it is unmanifest knowledge, undifferentiated 
knowledge, as though differentiated. Differentiated for us to recognize one from 
the...distinct from the other. 


Therefore, there you get sentient, insentient because of siiksma-sarira [subtle 
body], sthila-sarira [physical body], sentient, insentient. That which has no 
stiksma [subtle (body)] is insentient. That which has siiksma [subtle (body)] is 
sentient. Like in the dream there is a mountain. There is a mountain 
rat. Whether the mountain animal is sentient, and the mountain is insentient, but 
both of them are objects of my knowledge, non-separate from consciousness. 


Therefore, there is no acetana [insentient]. There is no cetana- acetana- bhedah. For 
dvaita that is the problem, cetana- acetana- bhedah [sentient insentient 

division]. There is no acetana [insentient]. There is the presence of siiksma 
[subtle (body)] and absence of siiksma [subtle (body)]. The mountain doesn’t 
have siiksma-sarira [subtle body], and the mountain lion has got siksma- 
Sarira|subtle body]. (Laughs) Correct? 


So the difference, sentient and insentient, is there, but the basis is different. It is 
not consciousness, and other than consciousness is jadam [inert]. There is no such 
thing. 


Therefore, it’s so important to present isvara...iSvara’s all knowledge alone is this 
jagat [world]. 


And also, analysis of the jagat [world] as mithya [dependent reality] implies 
naturally understanding of namariipa [name and form], which is reduced to 
further namariipa [name and form]. If you take one namariipa [name and form], 
and then it is reduced to so many other names, namni namani [names in the 
name], only nama [name] is there. Shirt if you take, shirt is a name and a 


form. Shirt is a word and a form, the meaning. That’s in your head. It’s not 
outside, really. It’s right in your head only in the form of knowledge. 


Then whenever you see such a form, you call it ‘shirt.’ But then, you can’t think 
of that shirt independent of fabric. You can’t even think. That is what we call 
‘nama’ [name]. You can’t imagine. 


What is the big deal? There is a shirt. We say there is a shirt, and there is no 
shirt. You can’t think of it. You can’t think of it without thinking of another, but 
whereas, you can think of fabric without thinking of shirt. Therefore, fabric 
becomes satyam [the truth-what is actually there]. Shirt is only name with a 
meaning. 


In the beginning there was word, and the word was with God. This is what I 
give the meaning for that. Then afterwards, then the fabric becomes satyam [the 
truth-what is actually there], and that...Suppose you say ‘satyam atma tat tvam ast’ 
[the Self is the truth, you are that.]then you have to say ‘Iam fabric.’ No. The 
fabric also is put together. It is also put together. It is name and form, cause yarn 
is satyam. 


Therefore, fabric is just another word. You can’t think of fabric without 

yarn. Therefore, yarn you can’t think of without the fibers. So, that means what 
you cannot think of without the presence of what? And that is mithya 
[dependent reality]. And satyam [reality] is the one without which you can’t 
think of the other. And that is satyam. That is only self-evident being. 


So, for satyam/mithya [reality /dependent reality] understanding it is so 
important to point out 7svara is nothing but all knowledge, which is manifest in 
the form of jagat [the world], which is namariipa [name and form]. The beauty is 
the knowledge, and each name has got its own something, function, etc. This 
includes laws, all actions, means, ends, causes, effects within that. That’s what 
we understand. 


Then, I reduce it to order, isvara, that all knowledge manifesting is available for 
our understanding. Otherwise, how will you know all knowledge? All 
knowledge you cannot know. Unless you have all knowledge, you cannot 
understand what is all knowledge. Therefore, all knowledge I reduce to just 
orders, a few orders, adequate orders, for us to understand all. 


So, we are within the order. So we can get to see what is adhisthanadevatias, what 
is everything. So beautiful. 


Radha: Swamiji, even though we can’t have a perception of infinite manifest 
knowledge, and we require sruti- pramana [the Upanishads, which are a means of 
knowledge] for that, still in this moment of Swamiji’s perception of the world is 
the isvaratvam of the world [the world being isvara]...of this perception that you 
are having right now direct immediate knowledge, or is it...? 


Swamiji: It’s knowledge. 
Radha: What kind of knowledge? Like for Swamiji... 


Swamiji: You see, there is a, there is a... There are two types of sarvajfiatvam [all- 
knowledge, omniscience]. 


Radha: Yeah 


Swamiji: One is general, reality-wise. The other is detail-wise. So here also, the 
sarvajñatvam [all-knowledge, omniscience] is in terms of order and all that, so we 
can understand isvara. Then in terms of details of the whole thing, that is what 
every discipline of knowledge is going into. There is biology. There is 
physiology. It’s endless. And that is what they are trying to get the details of 
isvara. 


Radha: What I mean, Swamiji, is in...for Swamiji... 


Swamiji: Therefore, you are in the presence of...your awareness of the presence 
of isvara is in terms of the total, samasti [the total, the whole] . That’s all what you 
want. manmana bhava madbhakto bhava mam yaji mam namaskuru [“May you 
become one whose mind is committed to Me, who is devoted to Me, who offers 
rituals to Me, and may you surrender to Me.” BG 9.34] All these vakyas 
[sentences] are only asking for our awareness in terms of the total, that vibhiti 
[glory] Bhagavadvibhiti [the Lord’s glories]. Tenth chapter, you know, Gita. 


Radha: Yeah. Let me ask in a different way, Swamiji, cause my question is not 
that clear. 


Swamiji: Yeah. 


Radha: If Swamiji says, “There is nothing here but brahman. This is only 
brahman. I am the whole. Iam the whole.” What type of knowledge is that? 


Swamiji: That is aparoksa [direct immediate knowledge]. 
Radha: When Swamiji says, “I am the whole,” looking out at all of these... 


Swamiji: Subject object is whole. At any one thing, the wholeness is only subject 
object. There is no other wholeness. 


Radha: So in Swamiji’s experience, saying right now, “I am the whole,”... 
Swamiji: Yeah. 


Radha: ...could you break down that internal experience that allows Swamiji to 
say that? 


Swamiji: You see, you breakdown the subject being non-separate from...from 
the self-evident consciousness, and object also is non-separate from the self- 
evident consciousness, which is sat cit. 


Radha: Would Swamiji say that is aparoksa-jfianam [direct immediate 
knowledge] because there is no dehatmabuddhi [taking the body to be the Self]? 


Swamiji: Yeah. 


Radha: If the dehatmabuddhi is not there then there is nothing separating your 
self-experience from any perception. 


Swamiji: I mean...that’s another way of saying. Yeah, that’s okay. But suppose 
you look at even the deha. It can be the same. If you look at the 
deha...focus...any one focus implies subject object. And the subject object, both 
are one and the same. And the subject and the object are not negated, but they 
are...they draw their being from what is self-revealing consciousness, atma [the 
Self]. So that is the whole. 


Radha: There’s a logical jump that I’m trying to get at there. It’s this. In terms 
of the vrtti [thought modification] it’s very clear that the vrtti comes from me, is 
sustained by me, resolves into me, is nothing but me. The mithyatva being 


dependent reality] all of the aspects of the vrtti as mithya [dependent reality], and 
having me as its being is clear. 


It’s aparoksa-jnanam [direct, immediate knowledge]. It’s the logic. The 
experiential logic is there. But then when we go from the vrtti to the 
perception. ..the objects of perception, there’s going from the subjective to the 
objective, and so, to be able to say... 


Swamiji: It’s the same. You see, now that is why it is important to understand 
isvara. 


Radha: Yeah. 
Swamiji: Because otherwise, this will be reductionism. 
Radha: What does Swamiji mean? 


Swamiji: I mean if you simply just talk about the ortti, and then that can be 
dismissed. 


Radha: Exactly 


Swamiji: In fact, that is dismissed by all the dualists, that is dismissed, and 
uh...because unless the world that you deal with is purely idealism. ..It is 
idealistic. The world is idealistic means, you think and therefore it is. 


Radha: Solipsism 


Swamiji: It’s not the truth. Whether you think or not, it is. And that is why you 
get bumps on the road. You know? 


And therefore, so whether you think, or you don’t think, it is there. So that’s 
a...If that is included...That’s why isvara, we have to say. That is why we say, 
subject and object are brahman. That’s a very beautiful thing. Why? Because 
there is no object outside sat [existence]. That sat is important. 


When the outside object comes, you have to add sat [existence]. Inside, cit 
[consciousness] is enough Any ortti [thought modification] you want to resolve, 
cit is enough, consciousness is enough. When you come out the existence is there 
of the object, whether you like it or not, whether you see it or not. 


Therefore, sight is only if that only brings what is there into your 
understanding. What is already there, you come to know through your 
vrtti. Therefore that has got an existent thing. 


So we think that it is self-existent. No. That is not a reality. That is vyavaharikam 
[empirical reality]. The paramarthika [absolute reality] is the satyam [existence] of 

the vrtti[thought modification] and the satyam of the object of the vrtti is one and 

the same. Is. That isness of consciousness. 


Radha: But we know that it’s one and the same through a logical 
progression. In other words, that I know any object here is really nothing but 
nama [|a name] that’s infinitely divisible. It has a beginning and an end. It has no 


substance of its own. 


Swamiji: We have to do that logical...that is the contemplation. In 
contemplation...in contemplation you use one step or two steps, and then 


resolve, resolve. Then afterwards, you need not resolve. Consciousness is. 
Radha: You need not resolved because that knowledge has taken place. 


Swamiji: Yeah. Knowledge is set. ‘Is’ is consciousness. The moment you 
say...see an object is that’s consciousness. That is. Satis cit. Cit is sat. That’s 
aparoksa [direct, immediate knowledge]. And the paroksa of isvara as sarvavit [the 
indirect knowledge of the Lord as omniscient in reference to detailed knowledge] 
will always be there for the individual. 


Radha: Detailed knowledge... 


Question: Swamiji, why I heard you say once if you don’t get the sat, there will 
not be dnanda [fullness]. Could you... 


Swamiji: Yeah, I mean...dnanda, if you take as limitless, sat is there, then the sat 
is including the whole jagat [world], you know. So, the subject object sat...satyam 
really makes the jump, the quantum jump, from subjectivity. The subjective 
resolution doesn’t imply the object’s presence or accountability. So once sat is 
included, and without the sat being there, there is no sat is, then any one object 
you see, it is the same consciousness, cit which is sat. And therefore, sat is 
important. The external sat is important. Once the sat is recognized, then the 


subject and object both become one and the same, then it’s called ananta 
[limitless]. Yeah, nondual. 


And therefore whenever you go anywhere out dnanda [limitless fullness] is 
moving. 


(Laughter) 


That’s how I move... 


So...crucial words, saccidananda [existence-consciousness-limitless], very 
important words. 


Radha: Thank you Swamiji. 
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Swamiji: Ready 


Radha: Swamiji, I wanted to continue from the last...the last talk about 
knowledge concerning Isvara, and the knowledge of Isvara, because sometimes 
students feel that the, ah... [svara is just a belief, or that the knowledge of Isvara is 
not really necessary for having jfana-nistha [clarity of knowledge], or for 
understanding this knowledge. And so, I’d like Swamiji to continue talking 
about the knowledge of Isvara, what type of knowledge that is, how that 
knowledge takes place, and for somebody who has knowledge, what is the 
recognition of [svara, just in terms of your daily experience. So, just more 
elaboration. 


Swamiji: This is an old topic. 

Radha: Yeah. 

Swamiji: This is not a...it is not a new topic. 
Radha: No, but it comes all the time. 


Swamiji: There are people in the tradition itself who propounded a particular 
thesis that you need not bring in Isvara, that the world is only mithya. You 
understand satyam and mithyd. So the satyam is satyam jnanam anantam brahma 
[brahman, which is existence, knowledge, limitless], and which is yourself, 
which is self-evident, and everything else is mithya [totally dependent on satyam 
for its reality]. So if you understand...this is traditional I am talking...this is very 
traditional... everything else is mithya. 


Now whether this knowledge is complete? A question is asked. There are 
people who think it's complete. There are some people who think, even 
Naiskarmyasiddhikara |Suresvara, the author of Naiskarmyasiddhi] seems to think 
like that. He doesn't bring in Isvara at all in his discussion in Naiskarmyasiddhi. It’s 
very astounding. He talks about mahavakya [the statement which reveals the 
identity between the individual and the Lord], but he doesn't talk about Isvara. 


He talks of...discusses mahavakya. Only he talks about pratyagatma [the innermost 
Self]. 


So, this is a very serious issue, because, if everything else is mithya, either you 
have to say, 'there is nothing else,’ and you have to prove there is nothing else, or 
you have to prove everything else. They don't say, ‘nothing else,’ cause if there is 
nothing else, then you don't need to say, 'nothing else.’ 


And so...and so, this fellow who is saying, he is there different from the other 
person. So, he can't say, ‘nothing else.' There is a pramana [means of knowledge], 
and there is a pramata [the knower], and there is somebody who is teaching the 
pramana, and therefore, ‘nothing else,’ he cannot say. But he says, everything else 
is brahman...everything else is mithya...brahman, and everything else is mithya. 


But this everything else, from where did they come? This everything else is not 
just everything else. It's all meaningful, everything else. Whether it is your eyes, 
or your ears, or your brain, includes...everything else includes all of them, all the 
forces, all the means and ends. And you cannot avoid having done an action, its 
reaction, like tapping [taps the table]. So, that means everything else is not 
ordinary everything else. It all goes by laws, niyatis, orders. And who is this 
everything else? And who brought this everything else into being? 


If you say, brahman brought everything into being, then who is that brahman? 
What is that brahman? You said, brahman is limitless consciousness, and how it 
can bring about the jagat [world], variegated jagat. What does it have? 


Therefore, you have to present brahman as sarvajfiam [omniscient], sarvasakti 
[omnipotent]. So, if you bring in sarvajfiam sarvasakti Isvara has walked in. And 
the equation is between jiva [the individual]and Isvara [the Lord], wave and 
ocean equated. But not, wave is water. That is not an equation. Wave is mithya 
[that which depends on satyam for its being]. Water is satyam [the truth, the 
reality]. But this wave...enlightened wave has to all the time dive into itself to 
become water. (Laughs) So it'll have problems of mithya. Then how it is going to 
account for the vastness of the ocean? 


So, it has got to have an equation which is you are ocean. Wave is given the 
equation of you are ocean. Tat tvam asi [You are that]. So, if you say you are 
the ...the cause of the wave is ocean, and the cause of the wave is ocean, 


sustained by ocean, goes back to ocean yato va imani bhutani jayante tad brahma 
[that from which these beings are born...that is Brahman (from Taitt. 3.1.1) |that is 
Isvara. yato va imani is Isvara. 


There is no other brahman except Isvara. That is the only way to introduce Isvara. 
Then...then what is that kdranam brahma [Brahman which is the cause]? Then if 
you analyze the nature of karya[the effect] and karana [the cause], and the karya 
becomes mithya, karanam satyam [reality]. Therefore, if satyam is...is like this, this 
karya is so complicated karya, complex karya. So, how that brahman brings about 
this karyal|effect]? How does it become karanam [the cause]? 


You have to bring in maya-upadhi. And therefore sarvajnam brahma jagat-karanam 
[omniscient brahman is the cause of the world]. karyam karanena so ananyat. So, 
ananyatvat mithya bhavati. Similarly, in the karya, your body/mind/sense 
complex also is karya, and that karyam is ananyatvam, the karanam; ananyatvam 
the karanam. And therefore the vyasti-karyam [the individual effect--jzva] , samasti- 
karyam [the collective effect--Isvara], both of them have the same adhisthana- 
karanam [the cause without which mithya has no existence]. Therefore you can say, 
'I am brahman.' That is the equation. But then the equation is between karana and 
karya. You are...I mean...you are [svara. So, you are Isvara. Wave is ocean. The 
wave has to understand the nature of ocean. And that implies one nama-riipa 
[name and form] and the total nama-riipa [name and form]. And then you have 
to...the contradictory aspect has to be sublated--mithyatva [the status of mithya] 


So Isvaratvam [the status of being Isvara] is mithya. And jivatvam [the status of 
being jiva] is mithya. Thereby satyam [the real] is established. Otherwise, you 
cannot say ‘idar sarvam aham.' [I am everything|(Laughs) Therefore [Speaking 
Tamil] So, if you say atma [the Self] is saccidananda [existence-consciousness- 
fullness] you have to disassociate yourself from everything else. You open your 
eyes, and then you become...you become...you become affected by the jagat 
[world]. You have to say idam jagad aham asmi [I am this world], and for which 
you require to understand jagat is karya [effect] and brahman is karanam [cause]. 
Tad brahma aham asmi [I am that brahman]. Equation. 


So, in this my understanding of mahavakya is by bhaga-tyaga-laksanaya. You have 
to do that bhaga-tyaga-laksanam. bhaga-tyaga-laksana is so'yam devattah iti. So so’yam 
devattah > that Devadatta is this Devadatta. That is this Devadatta. That 


Devadatta, of that time and place is this Devadatta who is standing in front of 
you. 


So, that means Devadatta is the same. You recognize Devadatta after ten years, 
so in Coimbatore, who lived in Delhi along with you. The third person also was 
there, and the third person tells you, “This person...,” you are not able to 
recognize this fellow, and then he says, “Hey, this is that Devadatta.” So this is 
that Devadatta. Devadatta is retained. This kala [time] and dega [place] don't 
belong to Devadatta. That time and desa [place] also don't belong to Devadatta 
intrinsically. They have attributes for the time being. At that time it was...that 
time and place also are his attribute. This time and place also are his attribute. 
They are incidental attributes, but they are not intrinsic to Devadatta. Pure 
Devadatta pinda [the corporeal body] is understood by you. 


This is called bhaga-tyaga-laksanam [the implied meaning of a sentence by giving 
up a part]. So, sah means tat-kala-desa-avacinna-devadattah etatkalades- avacinna- 
devadattah. > That Devadatta of that time and place is Devadatta of this time and 
place. Knowledge takes place. This is called bhaga-tyaga-laksana. In tat tvam asi 
[You are that.] that's exactly what happens. 


Radha: But Swamiji, here, in reference to [svara, sruti-pramana [the scriptures 
(Upanisads) as a means of knowledge] is necessary because... 


Swamiji: That part of it, yeah. 


Radha: Sruti-pramana is necessary. But then how to have nistha [clarity (in this 
knowledge) in that? What I mean... 


Swamiji: See, the nistha is only because of satyatvam [nature of existence]. See, in 
order to establish Isvara, you require sruti-pramana. You require Sruti-pramana 
because otherwise... 


Radha: But sattva [existence] doesn't make this a conscious being. When I think of 
Isvara... 


Swamiji: He's a conscious being. 


Radha: Manifest knowledge, so you can put the... 


Swamiji: Yeah. That's conscious being. 

Radha: So, that's sruti-pramana. So, how do I... 

Swamiji: Yeah. Yeah. 

Radha: How do I know that other than just a belief in reference to...? 
Swamiji: Yeah. Yeah. sruti-pramana can be both belief and knowledge both 
Radha: Yeah 

Swamiji: It all depends upon... 

Radha: Isvara 

Swamiji: [svara also there is a...that’s the...the basic truth of Iŝvara is me. 
Radha: Yes. 


Swamiji: satyam jfianam anantam brahma. So it's a self-evident me. That brahman 
alone is all knowledge. So, all knowledge includes my small knowledge also. I 
am all knowledge. Only when I place the I in the buddhi [intellect], the I becomes 
small knowledge. Otherwise, I am all knowledge. Iśvara’s all knowledge. And 
therefore this inhibited...inhibited... | ?] So, uninhibited inhibited, you can say. 
But then, in this...after understanding, sruti points out the...sruti points out the... 
mean tells [Svara sarvajfiam sarvavit iti [Isvara has general omniscience and 
particular omniscience] . So, sarvakaranam [the cause of all], sarvajfiam, sarvavit. 


That means abhinna-nimitta-upadana-karanam [the efficient and material cause are 
not separate]. sarvamasrjata sarvamabhavat [He created everything, he became 
everything]. It became everything. It is everything. It created everything. 
Therefore it's the nimitta... abhinna-nimitta-upadana..|it is at once the efficient and 
material (cause)]. 


Radha: I'm looking for you to say a little... 
Swamiji: No, no. I'm just telling...see — what you are looking for I know. 


(Laughter) 


Swamiji: First let me make that clear. 

Radha: Okay 

Swamiji: That there is no other way of arriving at Isvara, that is clear I suppose? 
Radha: Um 


Swamiji: If that is clear...so, ekanu brahma, which is sarva-karanam, which is sarvajña 
[all knowledge]. The sarvajña means knowledge. Knowledge is manifest in the 
form of jagat. Why? Because jagat being nama-ripa [name and form], namni 
namani [names in the name]. So, one word you take and it reduces itself into so 
many words. So pure jfianam [knowledge]. And the jagat is all knowledge. And 
that is ISvara, who is satyam jñānam anantam brahma atma [existence, knoweledge, 
limitless brahman which is the Self]. 


Therefore, so there is a self-evident being...being, [Svara. There is no...there is no 
aparoksa..there is no paroksa-jnanam. But then, Isvara’s sarvajfiah [has all- 
knowledge (in general)],]. He is sarvajfiah and I am also sarvajña Why? 
Because...So, sarvam brahma aham asmi. sarvam jānāti[he knows everything] 
therefore, sarvajfiah. But then if you say, Isvara is sarvavit [one who has all 
knowledge (in detail). Sarvavittvam [the state of having all knowledge in detail]. 
That is where we say that upadhi. So, the sarvavettrtvam. In terms of sarvajfatvam, 
there is no...[svara is not paroksa [indirectly known]. Sarvavettrtvam, Isvara is 
paroksa [indirectly known]. 


Radha: But paroksa [indirect knowledge] is different than belief. 


Swamiji: Yeah. Paroksa is because so much knowledge you have got, and 
therefore you know that it is all knowledge, and everything is all understood. 
And therefore paroksa-jianam of sarvajfiatam...the sarvavettrtvam, means the Isvara 
is all knowledge in detail. If you say, that knowledge... 


Radha: Is what? 
Swamiji: Is what we say is paroksa. 


Radha: Well, Swamiji if I... 


Swamiji: You can say, paroksa is a...is a belief. 
Radha: No, I...I’m not saying that 


Swamiji: I don’t say paroksa is a belief...every inferential knowledge is...the 
plane takes off, inferentially, in...on the basis of inference knowledge. And it 
lands also, inference knowledge. And therefore, it’s all inference. Knowledge is 
very valid...inference knowledge is very valid. It is jfanam [knowledge]. 


Radha: But...but could we say that the sruti gives the knowledge of Isvara, but 
then any amount of logic or analysis substantiates that knowledge to the point 
that it cannot be any other way. 


Swamiji: Yeah. 


Radha: And that’s what gives the nistha. Is that correct to say like that? Like for 
instance, Swamiji, if I look at the sun, and we see the sun...this is what they call, 
jniana-adhyasah. We see the sun ah...rising and setting, but because of our 
understanding we have nistha in the fact that it’s not rising or setting. That’s not 
exactly an indirect knowledge. 


Swamiji: Yeah. Yeah. That’s...that is inferential. That is presumptuous 
knowledge, you know. 


Radha: That’s based upon... 

Swamiji: Yeah 

Radha: a other...another... 

Swamiji: That is... that is ah...that is not a belief 
Radha: No 

Swamiji: Belief is subject to correction on verification. 


Radha: So what about [svara? 


Swamiji: And [svara that’s not subject to correction on verification because it’s 
me. It’s me. Only thing is, sarvavettrtvam I don’t have, but...because all that is 
here is...is me, once again. 


Radha: But to say... 


Swamiji: See, one aspect is very evident, sarvajfiatvam. That is also Isvara. The 
sarvajfiatvam, sarvam brahma [everything is brahman], and that brahma aham asmi 

[I am brahman] is sarvajfiatvam. So that Isvara is understood by me. This is the 
equation, really speaking. Then, this sarvavettrtvam [all knowledge in detail] is 
always paroksa, paroksa-jnanam [indirect knowledge]. Knowledge it is, not a belief. 
Belief is subject to correction. If I have understood Isvara is sarvajfia, and sarvajfia 
is myself, and I am self-evident, therefore, there is no paroksa-jnanam of astitva 
[existence] of Isvara. It is aparoksa [immediate knowledge]. But that Isvara, so like 
even when I say... 


Radha: Well, [svara is self-experience. 


Swamiji: So, so...all that is here is one brahman. And there are individuals. It 
doesn’t mean the other fellow’s head and afterwards what is there is going to be 
in my head. That is a difference in heads. (Laughs) Two different heads, and 
therefore, each head also is satyam jnanam anantam brahma [existence knowledge 
limitless brahman]. And my head also is satyam jfianam anantam brahma. And 
therefore in this non-difference. But then, what that head thinks, that belongs to 
the head. And similarly, this god head, you know god head. (Laughter) So 
similarly, that [svarah also is brahman, and he is all knowledge. That much I 
know, but all that...that is there in my head, it’ll be...it’s not [ ? ] That is upadhitah 
[because of the conditioning adjunct]. 


Radha: Hmm, yeah. 


Swamiji: Therefore, we are not...we are accepting upadhi [conditioning adjunct] 
difference. And therefore upadhi difference will always be paroksa [indirectly 
known]. And therefore, that’s not a big deal. So...because big deal only when 
there is reality. And there is no reality. The reality is I am. Satyam is the reality. 
Therefore, there is no difference, real difference. When there is no real difference, 
Iam free. But there is a seeming difference. One...one is alpa-upadhti, vyasti- 
upadhi [limited, indivdual conditioning adjunct], the other samasti-upadhi [the 


total, whole conditioning adjunct]. And there is a seeming difference. And the 
seeming difference is necessary. 


So jivan muktah life, seeming difference between individual/individual is there, 
between the food and your stomach is there, between...between an organ and 
organ is there, between left and right is there. Seeming difference will always be 
there. And between I[svara and you also, individual and individual also, between 
cetana acetana [sentient insentient] also. All these differences, which are taken to 
be real are understood as mithya. They are not separate from Isvara. 


And therefore, my understanding of Isvara becomes really aparoksa in terms of 
even knowledge-wise in terms of order. So I...I have a breakthrough into the 
sarvavettrtvam of Isvara by breaking down that sarvavettrtvam into orders of which 
I have... have knowledge, because I don’t see the order...any order 

going...going out of...out of orbit. And so we see the order behaving. And 

every time I thought the order is not exactly what I thought, suppose, that only 
reveals my...my ignorance, my not understanding. That is a head problem, okay? 
Not order problem. 


So, this one you test in one order, that’s enough. All the order, you understand 
this. So it is paroksa-jfianam [indirect knowledge]. [svara’s sarvavettrtvam all 
knowledge in detail] is paroksa-jfianam. But in the...in the form of order, I have 
assimilation of sarvavettrtvam. So it becomes more or less knowledge. 


But still sarvavettrtvam [all knowledge in detail] means one flower you take; there 
are so many areas of ignorance so...so those things we are not going to break 
through. So it’ll remain like that, and you won’t need to. Therefore, this is why 
jivan muktah. Otherwise you'll be Isvara. Hah, hah (laughs). Ah. That’s why 
jtvan muktah. Why should we say, jtvan muktah. Living as an individual, he is 
liberated, he’s free. So, jtvan muktah is...is...is a necessity for that because of 
upadhi [conditioning adjunct]. This is everything. But free. 


So the freedom is so big you...you are free to have a limited body, limited mind, 
limited senses. 


Radha: But part of that freedom is the recognition that this limited body is part 
of the whole. 


Swamiji: Whole 


Radha: And that the whole is... 

Swamiji: Controlled by the whole order. Yeah, and that’s important. 
Radha: But then that whole needs to be sentient not insentient. 
Swamiji: It is sentient. 

Radha: Yeah 

Swamiji: There is no insentient at all. 

Radha: Yeah. Well... 


Swamiji: That’s...that’s where the whole thing, because that is why it is 
important to understand that Isvara is...the jagat [world] is knowledge. 


Radha: Yeah, exactly. 

Swamiji: Then it’s over, over. That’s where aparoksa 

Radha: That’s what ends it, yeah. 

Swamiji: That’s where aparoksatvam [being immediate knowledge] also. 
Radha: Exactly. 

Edward: What was important? 


Swamiji: Why, because, we have to understand. Generally we understand the 
world as a creation of a conscious being. And that is not...that is true, but then 
the creation is a manifestation. We have to say that. If it is a manifestation, 
manifestation of what? 


Edward: Okay. 


Swamiji: You say, of himself. And who is that himself? He’s all knowledge. It’s 
all knowledge. The power that we talk about is only the power to manifest. 
That’s all the power. There is no other power. 
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Radha: That’s the key. 


Swamiji: Yeah. And so, what is manifest is nothing but Isvara’s knowledge. It is 
something like, suppose I dream. All of you are in my dream, and all of you are 
my knowledge. It’s my knowledge. Ivara is all knowledge. So, it’s not an 
ordinary thing, but ah...ha. 


Radha: How would this then not be a direct recognition of [svara? 
Swamiji: It is... 

Radha: It is direct immediate recognition of Isvara 

Swamiji: It is direct recognition, because there is no indirect recognition. 
Radha: if that [ ? ] is understood. 


Swamiji: because Ivara is...is...is brahman. And Isvara is brahman is...I say, this I 
am. It is self-evident being. And therefore, self-evident being is brahman. And 
the whole thing is brahman. And all knowledge is brahman. All knowledge is 
consciousness. Consciousness is I. And therefore, there is only consciousness. 


Radha: So, it’s direct immediate knowledge. 

Swamiji: It’s absolutely immediate. 

Radha: In terms of the creation, because there is nothing else this could be. 
Swamiji: Yeah 

Radha: but manifest knowledge. 


Swamiji: Yeah. It’s okay. That is why we put that ah...we are carried away by 
this. So consciousness is enough. There is no...it’s not... You have to understand 
that this all knowledge is the jagat. You have to understand that, and for which, 
you require Isvara. (Laughs) Then only you...you...the wholeness is there. So, 
alright. 


Edward: Will we continue with that, Swamiji? 
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Swamiji: Ah, we'll continue. 
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Radha: Swamiji, I wanted to do the akhandakaravrtti, but now I still want to go 
back to Isvara [the Lord] just for...based on our earlier discussion. 


Swamiji: Yeah 


Radha: And then do the akhandakaraortti later. Swamiji, so many times at least in 
the west, from students in the west, there...the understanding of Iśvara is often 
superimposed upon the Christian understanding of God, which is more of 
a...kind of a...the good God, the benevolent...a good God, benevolent God, a God 
that rewards the good, and punishes the bad, so that type of a, kind of 
anthropomorphic attitude toward God is there. But when we look at [svara, it's 
not that there is a good Iśvara or a bad I$vara. In fact, Isvara contains so much 
destruction and pain also. So, what is the relationship also that one...what does it 
mean to be devoted to [svara? Even when you say, say “Isa@ya namah,” 
[‘Salutations to the Lord”] what am I prostrating to? 


Swamiji: So, it's a question of ah....there are two ways, two ways of looking at it. 
One is I invoke [svara’s grace. I understand Isvara is a karmaphaladata. It is given to 
me to do. And because I have free will, I need not do also. I can do it differently 
also. I can abuse also. And therefore, I am a kartā [the doer]. This is from the 
standpoint of the kartā. I am the kartā. I assume that I am the kartā. 


So when I am the kartā, then I have to make things happen. So I find in ah...in 
planning and executing I find there are many hidden variables, which I cannot 
control because they are hidden. Even known variables we cannot control. And 
hidden variables I can never control. So, I want to have some kind of a...some 
kind of a force. Hidden variable means my own adrsta [unseen results of action], 
and others adrsta also. I am interrelated. My gain is loss of somebody. And 
therefore...can be a loss of somebody. 


So that means his karma [action, result of action] also is there. My karma [action, 
result of action] also is there. It's all...it's all a mess up. It's not a mix up. It's a 
mess up. And in this, it's a...it's a big network. We're all interrelated. Everybody's 


affected by everybody's karma. And therefore, my own past karma can serve as 
a...a pratibhandika [obstacle] as an obstacle to me, to what I want. So I want to 
control that. To control that, and so I have to neutralize it. And it is adrsta. And 
therefore, I create antibodies, adrsta antibodies, And adrsta antibodies are created 
by my prayer. And therefore, when I say “Isa@ya namah,” I perform any ritual and 
all that, it's all to produce adrsta. 


So, the more adrsta I have, more I can hope to neutralize the durita [sins, negative 
results of actions]. It's not that we are definite. How much durita, we don't know. 
And how many we (?), and how much the other fellow's durita. So many are 
involved in this, his punya [subtle postive results of actionJand his papa [subtle 
pain producing results of action]. But I have to go by...by my own effort, by my 
will and effort. So, I use my will to create a certain antibodies against the durita. 
So, this one...one meaning for prayer, looking at Iśvara as karmaphaladata [the 
giver of the fruits of action]. 


And then again, looking at [svara, even karmaphaladatrtvam [being the giver of the 
fruits of action] implies only order, for my karma [action], my phala [fruit, result]. 
It's order, dispassionate order. Then what you call ‘vairagya ' dispassionate order 
. And therefore, for karma, there is phala. In the long run, nobody is destroyed. In 
the long run, everybody gets liberated. But in the process, so one pays for 
whatever one did, or one did not do, whatever. So, this continues. So it's not 
a...we don't look at it as something, 'God is angry,’ or 'God is jealous,’ and God 
becomes a...is a kind of a sadist, and he gives...so, there is a reason for 
everything. 


If God goes on giving grace, on what basis he gives grace? To somebody he gives 
grace, and somebody, he doesn't give. I have to earn the grace. So, if I earn the 
grace, then he is a karmaphala. It's a graceful way of expression, it is. It is karma 
phala. So either previous karma, now karma, it is karma. So, if this is understood, 
including karmaphaladatrtvam [being the giver of the fruits of action], 
adhyaksatvam [being the controller, being the one who presides over] all these are 
within the order of Isvara. 


Therefore, I look at the whole thing as order. If it is order, then the 
superimposition is not then you first believe a being. You believe a being other 
than you. And that being is superimposed...certain things are superimposed 
upon him, and you say, “He's very benevolent.” And afterwards, you have to 


justify, “He's benevolent, why did he do this?” Then you have to say, “That is 
God's mystery.” What is mystery? 


It is a...for me it is not a mystery. The destruction is real. This bhiikampa, you 
know, this earthquake, it's very real. So many people died. And if the people 
want to die, and then they die, then it's okay. God helped them. But nobody 
wants to die. Everybody wants to live. Otherwise they would have lived also. 
That is exactly what we think. And therefore, why they should all die? So the 
gods...what is this? “Therefore, it is all nature. There is no God.” This is one...one 
argument. “There is no God or anything. He is, God, if he is...there is one human 
being little more considerate. He is inconsiderate. Therefore, telling God is love 
and all that is humbug. That is cruel.” 


And then, God is love also, because he cares, because he makes you hungry and 

then he provides you food. He makes you [laughter]...he makes you a breathing 

being, and he provides the air outside. And you need oxygen, and then therefore 
it's provided. That's why plants are made to send out oxygen. And you send out 
carbon dioxide. They need that. 


Therefore, God created very...with great intelligence and care, and symbiotically 
we all live, helping each other. That is how he has made the world. He is 
benevolent also. And sometimes now and then he pinches you, and so this is 
also...[laughter] there. A lot of...a lot of now affection, now bother. The child is 
eternally afraid of somebody comes near means the person is afraid. Why? 
Because father as a child, he used to...he used to show his affection. And 
whenever he showed his affection, he will pinch. So, one pinch. That is the...his 
affection. And therefore, Oh! He will say something, “Sweetie.” One pinch. That 
is his affection. It looks God's affection is like this. It's all...it's all just poetry, some 
kind of a thing. 


But the truth is, all that is here is God. It is in the form of order. Then he is 
infallible. And therefore I try to understand. The mystery can be only with me, 
not with God, in me, in my not understanding the bigger picture. 


I look at things from my own small little picture I have, and from that 
standpoint, everything is magnified to become big. But from a bigger picture 
what is going to happen, what happened before, why this is happening. It is all a 
cause effect relationship is there, action reaction is there. And therefore, in the 


bigger picture all is right. (laughs) All is right. And there is no blemish. In the 
bigger picture there's no blemish, because you see the cause effect relationship. 
And we need not see the cause effect relationship. If you understand there is a 
cause effect relationship that is the appreciation of order. 


And therefore, you can't say, “God is kind, and God is compassionate, and God 
is loving, and all that, and so...because why you love, you love...you require love. 
You require compassion. But you can say that. You can say that in the sense...in 
ah...in compassion there is a certain freedom from being small. There is freedom 
from 'me,' so me alone important. The importance of me goes...the small me goes, 
and what rules is compassion. So it accommodates. It accommodates others and 
their omissions and comissions, and my own omissions and comissions. I can 
accommodate myself and accommodate others in the ambit of compassion. 


So, that compassion reveals a certain wholeness. Therefore, the Lord... we can 
say, in compassion, there is [svara. In compassion there is...there is a presence of 
Isvara, which is perfect, because the smallness, the alienated jiva [transmigrating 
individual] is no more alienated in compassion. The jiva is there as...compassion 
is an emotional jiva. And therefore, jiva is there in compassion, but not alienated 
from the whole, and one who has a certain experience of wholeness, fullness, and 
there is compassion. 


And for compassion to come out, the window is empathy. So, through the 
window of empathy compassion comes out. Empathy is to pick up other’s 
feeling. So when you pick up others, then it can...it evokes the compassion. You 
reach out. 


Then first...that is the first response. Reaching out is the first response. Then 
afterwards, you have second response. That is, if I reach out, then others need to 
be compassionate with me. And because it is impractical, and I should not reach 
out. I (?) myself. And I have a justifying philosophy, some pragmatism. All these 
things are there, then therefore I draw boundaries. Really. So, for pragmatism's 
sake. 


But what compassion comes out through empathy, because...So both the 
persons...the other person whose...whose redress from you and you, both of 
them are within the order of [svara. 


Radha: But Swamiji, we...we say that the jfiani [the one who has Self-knowledge] 
is maybe the daya, most compassionate. That's a view. 


Swamiji: Because of the smallness is not there. 


Radha: Yes, but we would say that the jfiaini is compassionate. So that 
compassion is something manifest, naturally manifest for a j/ant. 


Swamiji: Naturally 


Radha: But the compassion we can't say that...we can't say that Isvara is 
compassionate. It's not compassion, or not compassion. That doesn't even... 


Swamiji: Nay. You see, these words have got limitations. 

Radha: Yeah, that's the problem. 

Swamiji: Once you say, you have to say, it is absolute daya [compassion]. 
Radha: But... 


Swamiji: Because for us there is a wholeness expressed in compassion. You say, 
“Tsvara is whole.” That compassion also is within the order of Isvara. And the 
compassion reveals wholeness. And the wholeness is [svara, and therefore...so it 
is wrong to say, “God is compassionate. God is loving.” This is all wrong. 


“Love is God,” you can say. “Compassion is God,” you can say. “God is 
compassionate. God is loving,” this is all... 


Radha: It makes for a terrible problem actually, Swamiji. 


Swamiji: Yeah. That's all...that's all our own judgment, how a God should be. We 
decide about God, and if he is not loving, because sometimes he doesn't seem to 
be loving, and he seems to be cruel, therefore you will turn against God, or you 
have to find out some justification...some other justification. You have to give 
some arguments. 


So this ah...that's all ah...human thinking, projecting upon God how he should 
be. He should be compassionate. He should be loving. 


I had a...I had an argument, a discussion, with a very highly learned rabbi, who 
is self-assured that he knows everything. I talked to him, and ah...So, he asked 
me, “What is your concept of God?” 


So, what to tell? And I have got only three, five minutes. What I'm going to tell? 
And whatever I told something. So then he said ah, “Our concept of God is 
different, and...ah...God participates in history,” or something like that. Yeah. 


I said, “History itself is God.” (laughs) 


And for all that they have got some..that is pantheism and all that. So it is 
pantheism, parinamavada. But we have a transcendental aspect. So, the satyam/ 
mithya [reatlity /dependent reality] being there, vastu/avastu [a really existing 
thing/a not really existing thing], unless you talk about all this totally, you can't 
have a discussion. 


So...so it is my buffalo in the in the water. And I keep the buffalo in the water, 
and I begin discussing about how much he will give, or how much he should 
pay, and all that. 


Edward: When you talk about this order, you mean the natural laws, or the man 
made, like political orders, or ah...? 


Swamiji: I mean order means what I say, natural laws, everything included. If 
you look at the world, different things are there. And you can categorically 
divide, like physical, what you study in physics, what you study in biology, what 
you study in physiology. So, I take it as order with reference to my own life, 
these orders are there. So...so then, there is nothing outside the order. 


Radha: Swamiji, there was something you said earlier when we were discussing 
about ah...there’s a certain type of vairagya [dispassion]...a certain type of vairagya 
toward Isvara, that really brings about an objectivity and then, the compassion 
actually comes from the person who has that objectivity. 


Swamiji: Yeah. 


Radha: What was Swamiji saying there? 


Swamiji: You see, in the...in the srsti [creation], everything is a manifestation of 
Isvara. Emotion is a manifestation. And emotion has to be in individual head. 
Even dog has got an emotion. Cat has got emotion. Mosquitoes must be having 
their own emotions. And there must...must be something there. You turn your 
hand, it runs away, pick up fear. And it'll get...it wants to survive and therefore, 
all have emotions. There, there all...it's all manifestation. Mosquito. Mosquito 
psychology is there. The tiger psychology is there. Lion psychology is there. 
Then, dog psychology is there. That's why you can make the dog obey, elephant 
also. Elephant psychology is there. 


(Laughs) Elephant has on its head some hair. They have some on their head. (?) 
has got some hair. And it doesn't want to loose one...one hair, and therefore, they 
have found out this psychology. Now, they put a face, so big, and there they put 
something that will...that will take away the hair. And if it goes, and then the hair 
will get involved. And therefore, it cannot bend and walk around and all. And 
therefore they like this one fence, big high fence, and then where this hair will get 
involved. And they never try. So they don't come into their property. So they 
have achieved discovery, and so this is (laughs)...the elephant psychology. The 
elephant is very conscious about hair. So, it has got seven of them, but (laughter). 
So there it has got some small...small bunch of hair, and it is nothing much, but 
he is very conscious about it. 


There must be something connected to something. Ah. So, it's open for research. 
So this ah...what I say, it's all psychology manifestation. And human psychology 
is (?) But still it operates within certain context and certain framework. And there 
again, rules are there. Generalizations are there. Predictability is there. Therefore, 
there is a big discussion, and big discovery and all that. And there's a big body 
of...growing body of psychology. 


All due to order. It is order validates. There is validation due to order. If there is 
no order, there is no validation, no sanity. Sanity comes by validation. And 
validation is...has to come from the infallible, not from the fallible, because the 
fallible has to be validated by you. And that...your validation of the fallible is 
always going to be very limited and abridged. And therefore, that person's 
validation also is taken with a pinch of salt, and therefore, there is nothing sweet 
about it. 


So you have to ah...understand this. That...that when you say, “Lord has one of 
the qualities as vairagya, bhaga, has got vairagya. You mean, he is in the form 
of...in the form of no longing, no personal interest to achieve something from 
you. He is one of justice. One of nydyah justice, rule of law]. That also we can 
say, in the form of order. 


Therefore, you get what you deserve. There is nothing...no question... and 
therefore, vairagya [dispassion] is total...total absence of raga [passion]...raga, 
viragah [absense of passion], viragasya bhavah [the state of being free from 
passion]...total absence of ra@gah...means piirna full, fullness, wholeness. 


Therefore, you can call that 'compassion' at the emotional level. In your 
emotional level, that wholeness comes out in the form of compassion in a human 
mind. 


Radha: Why, though? 


Swamiji: Because this fellow can destroy the whole world, I tell you. See, in the 
form of compassion it comes out because this human being can resolve his 
smallness by recognizing the connection or the truth, both, either connection 
with I[svara, or there's the truth of...the truth of [vara understood as...as 
wholeness itself. Then either way this person will loose this ah...will loosen the 
sense of the insecurity and also the sense of (?). Therefore, the need for 
grabbing... 


Radha: Control 


Swamiji: ... Yeah, greed and these things go. Therefore, seeing everybody is 
compassion...everybody has compassion, inhibited by greed. 


(laughter) 


Swamiji: And the need...and the need to have more because of insecurity, 
because of background. That's why you find that greed in different..the greed is 
in different degrees in different people depending upon the background. A safe 
background of a child will not give any greed. So he won't be greedy, maybe 
ambitious, but not greedy. But the greed comes from purely uncertainty at home 
and things like that, and so...survival. 


Radha: But the absolute vairagya [dispassion] of Iśvara is also the vairagya of the 
jnani. 


Swamiji: Yeah. It's all the same. jfiani tu atmaiva me matam |“But the jfiani (the one 
who has Self-knoweldge) is myself alone. This is my vision” BG .18] 


Radha: Thank you, Swamiji 


Ten Essential Verses of the Bhagavad Gita 
Swami Dayananda Saraswati’ 


Introduction to the Gita 


asocyananvasocastvam prajnhavadamsca bhasase | 
gatasiinagatasiimsca nanuSsocanti panditah || 2-111 
tvam — you; asocyadn — those who should not be grieved for; anvasocah — grieve; 
prajnidvadan — words of wisdom; bhdsase — you speak; ca — and; panditah — the wise; 
gatāsūn — those from whom the breath has left; agatāsūn — those from whom the breath 
has not yet left; ca — and; na anuSocanti — do not grieve 


You grieve for those who should not be grieved for. Yet you 
speak words of wisdom. The wise do not grieve for those who are 
living or for those who are no longer living. 


Nature of the Self (tvam) 


vedavinasinam nityam ya enamajamavyayam | 

katham sa purusah partha kam ghatayati hanti kam || 2-2111 
partha — Oh! Son of Prtha (Arjuna); enam — this; avinasinam — indestrutible; nityam — 
timeless; ajam — unborn; avyayam — that which does not undergo decline; yah veda — the 


one who knows; sah — that; purusah — person; katham — how; kam — whom; hanti — kills; 
kam — whom; ghdtayati — causes to destroy 


Oh! Son of Pūthā, the one who knows this (self) to be 
indestructible, timeless, unborn, and not subject to decline, how 
and whom does that person kill? Whom does he cause to kill? 


prajahati yada kamansarvanpartha manogatan | 
atmanyevatmana tustah sthitaprajnastadocyate || 2-55ll 
partha — Oh! Son of Prtha; yada — when; sarvān — all; manogatān — as they appear in 
the mind; kāmān — desires; prajahdati — gives up; Gtmani — in oneself; eva — alone; Gtmana 
— with oneself; tustah — one who is happy; tadā — then; sthitaprajna — a person of 
ascertained knowledge; ucyate — is said to be 


When a person gives up all the desires as they appear in the mind, 
Oh! Partha, happy in oneself, with onself alone, that person is 
said to be one of ascertained knowledge. 


' Translation and meaning from the Bhagavadgita Home Study Course, Arsha Vidya Gurukulam, 1999. 
For a detailed commentary on these verses, please refer to the Bhagavadgita Home Study Course book. 
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Nature of [svara (tat) 


maya tatamidam sarvam jagadavyaktamurtina | 
matsthani sarvabhutani na caham tesvavasthitah II 9-4ll 
maya — by me; avyakta-mirtind — whose form can not be objectified; idam sarvam jagat 


— this entire world; tatam — is pervaded; sarva-bhitani — all beings; mat-sthani — have 
their being in Me; na ca aham — and I am not; tesu avasthitah — based in them 


This entire world is pervaded by Me whose form can not be 


objectified. All beings have their being in Me and I am not based 
in them. 


The two-fold committed life-styles 


loke’smin dvividha nistha pura prokta mayanagha | 
jnhanayogena sankhyanam karmayogena yoginam || 3-3|l 
anagha — Oh! Sinless One; asmin — in this; loke — world; dvividhā — two-fold; nistha — 
committed life-styles; purd — in the beginning; maya — by me; proktā — was told; jidna- 
yogena — in the form of the pursuit of knowledge; sankhyandm — for the renunciates; 
karmayogena — in the form of the pusuit of action; yoginam — for those who pursue 
activity 
Oh! Sinless One, the two-fold committed life-style in this world, 
was told by Me in the beginning — the pursuit of knowledge for 
the renunciates and the pursuit of action for those who pursue 
activity. 


Karma-yoga: Isvara is the author of the results of action 


karmanyevadhikaraste ma phalesu kadacana | 

ma karmaphalaheturbhurma te sango’stvakarmani || 2-47I| 
karmani — in action; eva — only; te — your; adhikdrah — choice; phalesu — in the results; 
ma kadacana — never; karma-phala-hetuh — the cause of the results; mā bhūh — do not be; 
akarmani — in inaction; te — your; sangah — attachment; md astu — let it not be 


Your choice is in action only, never in the result thereof. Do not 
be the author of the results of action. Let your attachment not be 
to inaction. 


Karma-yoga: Doing one’s duty is worshipping the lord 


yatah pravrttirbhutanam yena sarvamidam tatam | 
svakarmana tamabhyarcya siddhim vindati manavah || 18-46ll 


yatah — from whom; bhūtānām pravrttih — (is) the creation of the beings; yena — by 
whom; sarvam idam — all this; tatam — is pervaded; tam — him; svakarmand — through 
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one’s own duty; abhyarcya — worshipping; mānavah — the human being; siddhim — 
success; vindati — gains 
Through one’s own duty, worshipping him from whom is the 
creation of the beings, by whom all this is pervaded, a human 
being gains success. 


= eo eye = =e 
Sannyasa-yoga: vividisd-sannyasa 


sannyasastu mahabaho duhkhamaptumayogatah | 

yogayukto munirbrahma nacirenadhigacchati || 5-6ll 
mahabaho — O Mighty Armed! (Arjuna); ayogatah — without karma-yoga; sannydsah — 
renunciation of action; Gptum — to accomplish; duhkham — difficult; tu — whereas; yoga- 


yuktah — committed to the life of kKarma-yoga; munih — one who is capable of reasoning; 
na cirena — not after a long time (quickly); brahma — Brahman; adhigacchati — gains 


Renunciation of action, O Arjuna, is difficult to accomplish 
without karma-yoga. Whereas, one who is capable of reasoning, 
who is committed to a life karma-yoga, gains Brahman quickly. 


= e~ — - 3 
Sannyasa-yoga: jnana-karma-sannyasa 


sarvakarmani manasa sannyasyaste sukham vast | 

navadvare pure dehi naiva kurvanna karayan l| 5-13ll 
vast — one who is self-controlled; dehi — the indweller of the physical body; manasa — 
mentally (by knowledge); sarva-karmdni — all actions; annyasya — having renounced; 


nava-dvare pure — in the nine-gated city (the body); eva — indeed; na kurvan — not acting; 
na kdrayan — not causing (others) to act; sukham — happily; āste — remains 


The indweller of the physical body, the one who is self-controlled, 
having renounced all actions mentally (by knowledge), remains 
happily in the nine-gated city (the body) neither performing 
action, nor causing (others) to act. 


sarvadharmanparityajya mamekam Saranam vraja | 
aham tvam sarvapapebhyo moksyayisyami ma Sucah || 18-661 


sarva-dharman — all karmas; parityajya — giving up; mam-ekam — Me alone; Saranam 
vraja — take refuge; sarva-padpebhyah — from all karmas; tva — you; aham moksyayisyami 
—I will release; mā Sucah - do not grieve 


Giving up all karmas, take refuge in Me alone. I will release you 
from all karma; do not grieve. 


? Sannydsa taken by a qualified seeker to know the self. 
? Sannyasa, renunciation of all action by knowledge (jana) that the self is not the doer. 
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The Attitude of Ksanti 
Swami Dayananda Saraswati’ 


Ksanti is generally translated as forbearance or forgiveness. Such a 
definition, however, connotes arrogance. Who are you to forgive someone 
else? Forgiveness implies a “holier than thou” attitude which only stems 


from pride. And so, to forgive someone is not what is meant by ksanti. 


A more meaningful translation is letting people live as they do, and 
letting situations be as they are without wanting them to be different. The 
value of Asanti is accommodation — a very beautiful human embellishment 
which takes a certain inner richness. Unless you are big enough inside, it is 
not possible to accommodate another person or a situation. In the list of 
values to be cultivated, I would say that Asanti is the most important attitude 


for the seeker who really wants to understand Vedanta. 


One must enjoy a relative degree of accommodation in order to 
discover the atmd, the self, which accommodates the entire world. Atma 
accommodates ignorance, it accommodates error, it accommodates jealousy, 
it accommodates passion, it accommodates anger, it accommodates the 
world with all its limitations. The self accommodates all the pairs of 
opposites. In Kathopanisad the ātmā is given the name anumanta, which 
means the great permitter. Atmd permits or accommodates everything 


because it is unopposed to anything. 


Thus, to know the ātmā which is non-separate from myself, my mind 
should enjoy the capacity to accommodate. To the extent that one has the 


capacity to accommodate, to that extent one is objective. Accommodation is 


' Excerpted from a talk at Coimbatore. Published in the g” Anniversary Souvenir of the Arsha Vidya 
Gurukulam, 1994. 


www.AVGsatsang.org 


an inner disposition which has nothing to do with suffering or enduring the 
wrongdoing of other people. One does not accommodate a person’s 
wrongdoing. One simply chooses not to internalize whatever the person has 


said or done and instead allows the person to be as he or she is. 


We generally internalize external situations. For example, when 
someone says something to you that is insulting or offensive, the tendency is 
to painfully swallow it. Getting hurt by what someone has said or done is 


called internalization. 


When such a situation arises, there a number of ways you can 
respond. That is up to you. But if you don’t allow the external situation to 
hurt you, then you have a heart which accommodates. It is a very subtle 
thing to observe in one’s mind. To enjoy accommodation one must 
understand that each person — be he Arjuna or Duryodhana — behaves in a 
manner in keeping with his background. Everybody has a certain personal 
history that controls his or her behavior. Whether you know a person’s past 
or not does not matter, you can still be accommodative in the sense that you 
can accept that one’s behavior is something that is in keeping with one’s 
own psychological makeup. A person’s behavior cannot be different from 
what that person is. And each person is exactly as he or she is because of his 


or her background. 


You may ask what is the difference between accommodation and 
compassion, sympathy? Compassion is a trait born of accommodation. 
Daya, compassion, does not happen immediately. What happens first is 
accommodation which allows you to understand another person and let him 


or her be as he or she is. 
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More often than not we try to control another person’s behavior 
because we find it unacceptable. The attempt to control is in order to feel 
secure. Even love is misunderstood as control sometimes. Because I love 
you, I say, “Do this or don’t do that”. This is strangulation, not love. In 


love there is accommodation, allowing people to be what they are. 


If you want to help a person, you can do so only by first 
accommodating him. It is something like being a good doctor. When the 
patient comes to see the doctor, the doctor cannot complain that every day 
people come to him complaining about one thing or another. Patients go to 
see a doctor because they have problems. A doctor can deal with a patient 
only when he first has accommodation. First he accepts the person with his 


illness, and then afterwards, he does what he must. 


This is true in life too: people are people. You take them as they are. 
In fact, your freedom lies only in this. The more you allow people to be 
what they are, the more you are free inside. Many of our problems like 


anger, jealously, and so on arise due to lack of accommodation. 


We do experience accommodation with reference to certain things in 
the world. You do not want to change the stars or the mountains or the trees. 
You let them as they are. You accommodate them. The same is possible 
with human beings. They all come from different backgrounds which 


condition their behavior. You cannot expect them to behave as you want. 


If I consult those people whom I want to change, they say that I have 
to change. We try to change each other and tensions develop because each 
one wants to control the other. This controlling behavior is due to a sense of 


insecurity. 
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Ksanti frees you from reactions and allows you to act. Action is 
possible only when there is ksānti. Reaction is intolerance or incapacity to 
accept a fact. A situation is a fact, but it is only a fact when I perceive it 
without a reaction. When I react, I do not see the fact. If I allow the fact to 
sink into me without the interference of reaction, then I will be able to act. 
But if I react to a situation, due to a lack of accommodation, I will not be 
able to respond appropriately. A reaction is the incapacity to accept a fact. 
Unfortunately, a fact does not consult you. Does sugar consult you to be 


sweet? A fact is to be understood. 


The incapacity to accept a fact expresses in terms of anger, fear, 
jealously, sorrow, frustration. Death is something that is very difficult to 
accept. A person who was there very much alive no longer exists in that 
particular form. The human mind cannot handle that and has never 
discovered an easy way of taking death as a fact. But death is a fact - as are 
old age and disease. There are many facts in life, some of them pleasant, 


some unpleasant. If you can face them, you are a very mature person. 


Unless I have a value for acceptance of facts, I will not make efforts 
to accept and be able to act accordingly. Reaction is something that happens 
to me due to my refusal to accept facts. Loss of certain things and the arrival 
of others become a problem. Either because of the presence of something or 
the absence of something, I find I am upset. This reaction is lack of 


accommodation. 


Action is what you do, while reaction is what happens to you. That is 
the reason you cannot be consciously angry. When you have no say over 
anger, is it an action or reaction? You will only get angry under certain 


vulnerable situations. It happens. 
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Action is something that you do either deliberately or spontaneously. 
An impulsive action is a reaction; it is neither deliberate nor spontaneous. 
What is a spontaneous action? An action that does not involve thinking, but 


is proper, is spontaneous. 


Now what is an impulsive action? An action which is wrong and 
done without thinking. All spontaneous and impulsive actions do not imply 
thinking but one is right and the other is wrong. You can not say that you 
kicked someone spontaneously. That is an impulsive reaction. If you 
understand the difference between an action and a reaction, you learn which 


situations make you vulnerable. 


It is advisable to maintain a journal and record which situations hurt 
you or made you angry. On reading it, you will find that there is a pattern. 
That is also getting to know you. If you know the pattern, you are 
forewarned and can understand your own situation. To understand that 


pattern is to be free from it. 


Only if you understand people and let people be as they are can you 
help them. In other words, you have to be free. I allow people to be what 
they are, situations to be what they are and try to improve them if I find them 
unpleasant. To do this, I act, not react. From mistakes we can learn but not 


from reaction. 


Thus ksdanti is an amazing virtue. It is something that I consider close 
to ātmā at the antahkarana level because ātmā is anumanta. It just 
accommodates everything. It has no designs or manipulations. All these 
things have no place in one’s heart if one can accommodate. 
Accommodation does not involve an “I am holier than thou” attitude. It is a 


simple acceptance of facts as they are and doing what one can. That is 
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healthy living, intelligent living. And therefore, Asanti is not a value, but an 


attitude. 
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The Concept of Success 


Swami Dayananda Saraswati! 


The concept of success on the part of the human being is a very old topic, an ancient 
topic. From culture to culture the concept of success can be different. Thanks to the speed in 
communication and a certain global traffic of ideas, the concept of success seems to be now 
almost universal. The cultural differences don’t seem to exist, save perhaps in some remote tribal 
society which has no contact with people at large. The concept is almost reduced to one or two 
things—success in the field of one’s profession or in terms of accomplishment. Success is largely 
gauged in terms of the pursuit of knowledge, and in terms of economic pursuit. There is a drive 
for success in terms of gaining more money and more recognition in society. This seems to be 
the universal concept of success these days. I don’t think one has to change these pursuits. I think 
this concept will rule the hearts of people for ages to come. But then, is there a sense of success 


on the part of the human being as a human being? That is very important. 


Self-Judgment 


When I strive for success, I am going to judge myself as a success or a failure, or as one 
who is struggling to become successful. I don’t mind struggling for success for a certain number 
years in my life. Up to middle age one will strive for success, for there is always a hope that next 
year will be different, or that the next two years will make a great difference in one’s life. There 
is hope and there is striving for that expected person that I would be. But when I reach middle 
age, though I find that I have perhaps achieved what I wanted to achieve, still, I am going to look 
at myself as a person. The judgment is not going to be from the standpoint of what I have 
achieved, even though I thought my professional accomplishments were what I wanted. Even 
though I have done all that, still, I am going to look at myself not only from that one standpoint; I 
am going to look at myself as a person. And this is going to be the basis for my judgment about 
myself. Thus, in middle age, as they say, there is a big crisis—as though there was no crisis 
before. In middle age the person begins to realize there is no hope. That is the crisis. Till then he 
was hopeful that things would be different. Now he realizes, “I am already 45. What difference 
will another 45 years make? And it is a declining 45 years, so it is not going to be the same.” 
The drive, the energy, the enthusiasm all slowly wane. This indicates that he seems to realize the 


situation. And he is bound to make a judgment—that he has not made it. Money is okay. But 


' Published in the Arsha Vidya Gurukulam 14" Anniversary Souvenir, 2000 
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that itself is not enough. Somebody has to approve of the fact that I have made money, and think 


that I am wonderful. 


A person who has gained financial and professional success from a poor start, may not 
only think that he has made it, but may also have to make sure that everybody else knows that he 
has made it. To be the son or daughter of that person is a tragedy. Every day in the morning he 
will say, “You know how I studied? I studied under street lights.” Although he has made it, he 
has not assimilated it. Therefore, he has to boast about it and get the approval of everybody that 
he has made it. That means that inside, he doesn’t think that he has made it. 


Self-criticism doesn’t seem to go away. It is a chronic problem which becomes acute in 
middle age. Therefore, you would like to bring about some changes in your life. But change in 
one’s personal life doesn’t make any difference. It is always the same because the person is the 
same, and it is this person who is going to make the self-judgment. That self-judgment is the 
problem of a human being. It is easy to say, “Don’t be judgmental.” What people don’t 
understand is that this very statement reflects a judgment. There is no way of not being 
judgmental; as a self-conscious human being you are going to judge yourself. When you are 
judgmental about yourself, you are not going to be compassionate towards others, understanding 
of others. You are going to be judgmental. It is natural, because if I am harsh on myself, how I 
am going to be sympathetic and understanding of others? I am judgmental, and you are also 


judgmental, so both of us pass as normal. To be normal all we need is enough company. 


But then, how I fare in my own intimate understanding of myself is the only thing that 
counts in determining whether or not I have made it. This is very important. The whole world 
may say that you are beautiful, but you have to assimilate that. Otherwise you will think that the 
world doesn’t know you, it only knows the person with makeup. Inside, what I think about 
myself is what really counts. In that very place where I have this sense of me, of I, in that very 
place I see a freedom from the judgment that I am not successful, that I have yet to be successful, 
or, in other words, all is not well with me. Ifa person is at home being oneself whatever one is I 


would say that person alone is successful. 


Self-consciousness and Freedom 


We can look at this concept of success in a different way. As a self-conscious person I 
am to a great extent free—free in the ways of my thinking, free enough to have certain desires, 


free enough to act upon them, or not. People can even have desires to go to heaven. This is 
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amazing to me, because nobody has seen heaven. Yet after death they plan to go there. That 
means the sky is the limit for desires. That kind of freedom in terms of desires is the prerogative 
of a human being; he is endowed with the power to desire, the power to know and the power to 
do. This power comes from the person whom you are conscious of, a self-conscious person. 
And in that very self seems to be the freedom that you draw from. What makes me different from 
an animal like a cow? The cow also has a capacity to desire, to know. It not only gathers 
perceptual knowledge, it can also make inferences. But from the behavior of the cow it looks like 
it has a certain programming. A cow is a vegetarian not by choice; by nature it is a herbivorous 
animal. It has certain desires, but it doesn’t plan for retirement. And it seems to be happy being a 
cow. Whether it is an Indian cow or a Jersey cow, the cow doesn’t seems to have any complex 
about it like the human being has. The black cow doesn’t think that it is black, and the white 
cow doesn’t think it is white. It is happy wherever it is. The animals seem to be better off than us, 
because they have no complexes. How is an animal different from us? What makes the 
difference? It has a body, it has biological urges, physiological urges; we have them also. There 
is no difference whatsoever. But the capacity to know, to desire, and to act is programmed in an 
animal. What makes you free from that kind of totally programmed life? It is only self- 


consciousness. 


Being conscious of myself I become free—free in terms of desiring, exploring, knowing. 
It is self-consciousness that endows me with this freedom. Every human being has a great 
capacity (Sakti) in terms of desires. That is a driving force, and it is a very big thing. We have 
multinational corporations because of this great capacity to desire. Everything human beings 
have made is the manifestation of the force of desire. Even the destruction wrought by human 
beings is again due to desire. You make because of desiring, and unmake because of desiring. 
This power to desire is a tremendous force that the human being is endowed with. And it 
manifests even as child. The story of desires is very interesting. If you closely track the story of 
predominant desires in a given person’s life, you can get the biography of that person. All you 


have to do is observe the whole process of the fulfillment of desires and attempts to fulfill desires. 


As a child I had desires. I can’t say I fulfilled all of them. As a young boy or girl one has 
desires. All are not fulfilled. Which child did not want to score 100 percent in every subject? He 
had to settle for something less, something less and something less. The parents also had a lot of 
desires for their children, and they too had to settle for something less. As a young person I had a 
lot of fantasies. At that time I thought they were all legitimate desires—later they proved to be 


fantasies. Some were met with, and others did not meet with any measure of success. In fact, 
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some were failures. Though desires are the driving force of my life, no doubt, they are not 
always met with. The idea of success in terms of a desire is to get exactly what is desired. 
Behind every desire there is something aimed at, and that has to be gained by the person. But it 
does not always happen that way. In fact, after a certain number of years of striving, even as the 
desires arise you know you are not going to fulfill them. Therefore you find yourself having 
trouble even starting something new. When you look back into your life it is a disconcerting fact 
to realize that in a day of twelve waking hours you have never cleared, even once, the deck of 


desires. 


As child I had unfulfilled desires. As I grew up the list lengthened. Every passing year 
brought in a few more unfulfilled desires in my life. By the time I reached 40 there was no hope 
of fulfilling them anymore. That is a disconcerting fact, for I cannot look at myself as a successful 
person when I have so many pending desires unfulfilled. These desires are not fun for me. It isn’t 
that I am so happy that I am free to have desires that I therefore entertain some more. And if I 
fulfill them, I am okay, and if don’t fulfill them I am still okay. No. These desires are not 
separate from the desiring me, the striving me, the me who wants to get ahead. The competitive 
me and the desires are identical; they are not two different things. The type of desires one has 
may be a little different from the desires of others. But that everybody is subject to desires is a 


fact, and that they are incapable of fulfilling all of them is another fact. 


These desires include the desire to change others. Desire here is not merely the desire for 
money, for a break-through in your research, for a better place of work or whatever else you may 
want. The desire to change others is a very predominant desire in one’s life, especially when you 
are married. You want to change your partner. Twenty-five years of marriage are over—you are 
still striving to change the other person. A human being doesn’t give up. And the truth of the 


story is, the other person is also trying to change you. 


I cannot change the economic climate of the society, or of the country. I cannot change 
the behavior of people. I cannot change the wild beliefs that people have, even though some of 
them are ill founded. Beliefs that are absolutely unverifiable become absolute truths, especially 
religious beliefs. There is no possibility of verifying whether I will survive death or not. It is a 
belief. And it is a non-verifiable belief. How am I going to verify whether you and I are going to 
survive death, unless both of us meet each other after death.? Assuming I survive death, that I 
will go to heaven is also non-verifiable. That I am going to like it is also non-verifiable. That 


following this person will take me there is another non-verifiable belief. It is all tourism 
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promotion. Most of the religions are tourism promotions. I would like to give them the freedom 
to believe what they believe and do what they do. But they do not give me the freedom not to 
believe. That is what we call fanaticism. On what basis can one prove that I am more right than 
the other? Perhaps both are wrong. Perhaps both are right. We want people to think a little bit 


and change, but we find we cannot change them. 


I have umpteen desires in my life. I want political leaders to behave properly. I want 
religious leaders to be more responsible. I want people in general to be more understanding, if 
not giving. And of course I want my parents to understand me. I want myself to be more 
understanding, especially when I have to relate to my in-laws. I seem to be very intolerant. 
Therefore, desires are not merely for success in my profession, or in terms of money. There are 
many areas of desire, and few of them are fulfilled. When can I say I am successful? What will 
be the fraction of my happiness, when the unfulfilled desires are more numerous than the desires 
fulfilled? Not only are there many current desires unfulfilled, but there are unfulfilled desires 
with reference to my past also. And there are also desires buried in the unconscious which I am 
not now aware of. I have to look at myself as a person with all these desires, because they all 
constitute me. My sense of success about myself is in terms of how many desires I have fulfilled. 


” 


If this is true, everyone has to conclude “I am a failure.” Before accepting that conclusion, we 


have to look into the nature of desires. 


A desire is not always to acquire something you don’t have, like money, home, 
friendship, name, power, skills, and knowledge. The desire for any or all of these is a positive 
desire to acquire what is desirable. Then there is the equally powerful desire to avoid what is 
undesirable, according to you. You don’t want to lose your job; you don’t want to lose the value 
of your money, and therefore you have to fight inflation. That means you have to invest, and that 
means you have to take a risk. You want to avoid a lot of things. Both desires that are positive 
and desires that are negative are valid. Included are desires to retain what you have, as well as to 
get rid of what you have. These are the sets of desires that constitute a human being. Their 
expression is the very life of the person, the story of the person. One’s attitudes, judgments about 
oneself and others, are also based upon the fulfillment and non-fulfillment of desires. The 
bitterness that one may have about one’s life, or about oneself, is again in terms of these desires. 
Even if I have fulfilled at least fifty percent of these desires, perhaps I can say that I am 
successful. But that is not the case. Even one unfulfilled desire is one too many. Therefore, I 


don’t see any way of looking at myself as a successful person. 
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Desire as a Privilege 


Now here comes along a person like me to talk about this. Is there anything that will 
help me to look at these desires more as a privilege than things to be fulfilled? Is there a basis for 
my self-judgment? Can there be an expression of the free soul that I am? These desires can 
constitute my personality, my simple likes and dislikes, giving an individuality, a uniqueness to 
me. Thereby, I can look upon them as a privilege. For that, I must be someone who is acceptable 
to myself. That means I have to see myself as a little different from the privilege that I have, 
because the one who is privileged is a person who enjoys some privileges already. Privileges are 


luxuries. If I look at my desires in this way, then I can say I am a successful person. 


Our way of looking at life is a little different. When I say our way of life, I mean a 
tradition of teaching, spiritual teaching. In the light of the vision of the teachers in this tradition, 
success is always a siddhi. This is entirely different. In this concept of success, desires do not 
form the basis for my self-judgment; they are purely privileges. And in this vision the self is to 
be understood as it is. To convert these desires into privileges, to understand them for what they 
are, the self should be adequate even before the fulfillment of desires. They should be looked 
upon as privileges added to a free soul—a person who is already free, an adequate person, a 
person who is at home with himself. That person plus desires is entirely different. That is a 
successful person. In fact, all his faculties are unfettered, because the pressure to fulfill desires is 


not there; the pressure to prove himself to others is not there. 


We have a clean plan, a method in the Bhagavadgita. If I can manage my desires, I am 
not going to be affected by a sense of failure. Managing one’s desires we call yoga. My capacity 
to manage my desires makes me a yogi, a person who has a degree of success. But you cannot 
manage anything unless you know what it is that you are supposed to manage. Desires become 
the basis for my self-judgment only when these desires cause me distress. In other words, when I 
do not know how to take the results of the course of action that I have undertaken to fulfill any 
given desire. On this basis, there is an analysis of the whole concept of failure and success in the 


Gita. 


That you desire is not a problem. It is a prerogative. That you need to fulfill a desire is 
inherent in the desire itself. You cannot have a desire and say, “I don’t need to fulfill it.” A 
desire is what needs to be fulfilled. In order to fulfill a desire, a wish, a longing, you undertake a 
course of action. That is not unexpected. Just look at the whole process. That I desire is natural. 


That the desire has to be fulfilled is proper. It is inherent in the desire itself. And that I undertake 
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an activity to fulfill that desire is also natural. None of these bother you. What bothers you is 
this. After the course of action is undertaken, you draw a line somewhere and see whether what 
is expected is achieved or not. And that expected result of your activity is always in keeping with 
what you originally wanted. So you have a plan. Desires are there. Your cognitive faculty helps 
you to plan out how you are going fulfill the desire. The skills and resources that you have are 
brought together to execute the course of action that is planned so that you can get what you 
wanted. But when the outcome is seen, you find, more often than not, that you are not successful. 
This is otherwise called failure. From this we understand that in the course of my planning and 


acting, there are many hidden variables. 


Acknowledging Hidden Variables 


Hidden variables being what they are, are not under your control. You have no say over 
them. There is a truth in this—I don’t call all the shots. I try to surface these hidden variables—as 
many as I can, and as well as I can. But all the way there are hidden variables. The whole thing 
is a percentage game. I need to change cognitively. This will bring about a necessary change in 
myself. I am not talking about healthy, positive thinking. I am talking about proper thinking. If 
you understand what you don’t have and want to have, is it negative thinking? It is thinking. If 
you don’t lament about it, that is born of a certain attitude, an attitude consequent to my cognitive 
change. What I am attempting to do here is to see whether we are able to see certain facts about 


this issue. 


Living a life of achievement is a percentage game. When I plan and act to accomplish a 
given result, I may be surprised to find a result which is even more than I set out to accomplish. 
Or I may accomplish exactly what I wanted, or I may accomplish less than what I wanted, or I 
may accomplish something opposite. Let us take the simple action of catching the bus. I am on 
one side of the road. The bus stop is on the other side. I have to cross the road and catch the bus. 
My desire is to catch the bus. I cross the road and catch the bus. This is success. Or, I cross the 
road and a friend stops his car and gives me a lift—more than I wanted. I am successful. These 
two things I don’t need to manage at all. If things happen like this throughout my life, there is no 
problem. But when I get less than I wanted, I have a problem of management. I cross the road. I 
miss the bus. That result I have to take into account. I do not work for nothing. Some people say 
that you should perform action without expecting results. Nobody performs action without 
expecting results. The very action is meant only to produce results. If it is less than you expected, 


it is a fact. You are a cognitive person and you will see it. You have to manage that situation. 
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Then there is the opposite of what is expected. I was crossing the road. Two days later I find 
myself waking up in the hospital asking some basic questions like ‘Where am I? Who am I?’ and 
so on. These four types of results are inherent in this action because there are hidden variables. If 
the result is more than you expected, the hidden variables are in your favor. Or you got exactly 
what you wanted. Again, the hidden variables are in your favor. If the result is less than you 
wanted or the opposite of what you wanted hidden, the hidden variables are not in your favor. 


The only satisfaction is, it could have been worse. 


In the Gita we have a statement that says, “Always having the same mind on obtaining 
the desirable and the undesirable,” ista-anista-upapatisu nityam samacittatvam. The first two 
results we saw are desirable, ista. The other two are not, anista. In the wake of both, if you can 
command a mind, an attitude in which you are the same (samacittatvam), neither highly elated 
because you got more, nor depressed because you did not get what you wanted, then you are 
successful in terms of managing your desires. Otherwise, you have to fulfill all of them to be 
successful. Management of desires is not controlling desires, because desires are a privilege. 
You only have to be pragmatic in terms of whether a desire is worth pursuing, or whether it is 
possible to fulfill it with the resources and limitations you have. A cognitive person will be able 
to decide that. An individual has this freedom to desire. Once you decide to fulfill a desire, in 
the process there is your self-expression, which is very satisfying. Desires are a privilege and 
your working to fulfill them is another privilege. If you don’t have the enthusiasm to fulfill a 
desire due to inertia that is a tragedy. You don’t need anything else to feel badly inside. When 
you are up and doing something, it is self-satisfying because it comes from freedom. That 
freedom is manifest in your activity. The cognitive person is manifest in planning. In fact, you 
are expressing yourself all the way. The problem starts only when you begin to respond to the 


results. When I respond to the results, I find either I am elated or depressed. This is a pendulum. 


The Gita tells me a little more about the situation. You have choice, freedom with 
reference to the course of action to fulfill a desire. But you don’t have complete control over the 
result, inasmuch as there are too many laws which you have to take into account. There are too 
many variables to control so I am told, karmani eva adhikarah te, “You have a choice only over 
your action.” The result is taken care of by the laws over which you have no control at all. We 
don’t have knowledge of all of them. Our understanding of the laws is very limited. It is 
something like budgeting for your future. You have some data on the basis of which you budget 
for the year. On the basis of what you plan to accomplish this year, your expenses, income etc., 


you arrive at an amount. Then you add something for any hidden variables—maybe ten percent. 
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But then, the hidden variables may not be only ten percent. It is very clear that with limited 
knowledge and power I cannot think of what is going to happen in the future. It is impossible to 
figure out what is going to come. I cannot know everything that is going to happen, and even if 
could know, I cannot stop it. I am limited in powers and skills and knowledge. This is a fact you 
have to recognize. The more you recognize that fact, the more you will be equipped to deal with 
it. That recognition, in its wake, brings about a change in your attitude towards yourself and also 
towards what you are facing. Because results are expected, and because I am pragmatic and 
equipped enough cognitively, I am able to take them as they come. Because I understand that I do 
not call all the shots, and because the results are inherent in every action, I can only be prayerful, 
and take them as they come. The pragmatism comes from the understanding that the other two, 


less and opposite, are also expected. They are in the game. 


So you hear from the Gita that you have a choice over your actions. You can act, you 
need not act, or you can act differently. You have a desire; you chose to fulfill it, and chose a 
course of action. It is freedom all the way. There is no let or hindrance to your freedom. But 
when the result comes, you find your freedom is gone, because the result comes according to its 
own laws, which we don’t understand. The Gitd says that you have choice over your action. 
You are the author of your action (karma-hetu), but not of the result (karmaphala-hetu). You are 


not the source of the result of action, because there are too many laws involved. 


If I understand that, I can go one step further and appreciate that all these laws are given. 
The laws may even include the law of karma; your own past actions may be working for you, or 
against you. In human experience we find that one is lucky, and one is not lucky. As long as 
good luck and bad luck are there, you have to accept that there is some other force, because there 
is nothing accidental in this world. Every accident is explainable. ‘Accident’ is a word for an 
incident in time and place the causes of which are not known. The understanding that I have no 
choice over the results of my actions gives me the capacity to be objective and to take the results 
as they come. I can be wiser in the light of what I did or did not get. Nobody is a loser. Just a 
change in attitude makes me feel free with reference to my desiring and fulfilling desires. If my 


whole life becomes a yoga. I become wiser, never the loser. 


This is yoga. The laws that are there are given, but they are not given or created by me. 
My body itself is given. My mind is given. My senses are given. My parentage, the earth, the 
galaxies, the universe, the quantum object world are all given. If everything is given, that means 


nobody creates anything. Everything is available on the surface, or as a potential. Every piece of 
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software and every machine that has been discovered were potential. We never achieved the 
impossible. We see a possibility and work towards it. Man went to the moon and came back 
because it was a possibility. Certain things are lying in a potential form to be tapped through 


action. Between the action and the possible result, the connection is already provided. 


Everything is given. The body, mind, and senses are intelligently put together and given. 
You cannot think of anything intelligently put together, to serve a purpose, that doesn’t imply 
prior knowledge. And knowledge necessarily implies a conscious being. If all that is here is 
given, it implies knowledge, which in turn implies a conscious being. That conscious being has to 
be accepted and if he is, you say he is God. That intelligent being that has put all this together is 
necessarily all-knowledge. Since everything is given, that intelligent being, that knowledge, has 
to manifest in the form of all that is here. Nothing can be outside that reality. God cannot be 
sitting somewhere in time and space and create time and space. Time and space are not 
absolutes; they are part of the whole. Further, God cannot be outside of time and space, because 
our concept of outside is within space. The only alternative is that the very space is not separate 
from God. Time itself is not separate from God. Every law, every force, strong and weak, is not 
separate from God. All that is here is God. If I can have that awareness it is easier for me to 
accept things. My knowledge and powers are limited. I can only plan so much, but I can learn in 
the process. Therefore, life is not a matter for judgment on the basis of any one day. If I enjoy 
this process I am successful. I become wiser. This is born of understanding; it is freedom 
expressed. My desire is an expression of freedom. It doesn’t bind me; it is a privilege. If I look 
at it this way, my life is called a life of yoga. I grow as a person. It is that person who can 
become compassionate, who can be understanding, who can be non-judgmental about himself and 


others also. That person is successful. 
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Sri Swami Viditatmananda Saraswati 


Sri Swami Viditatmananda Saraswati, a disciple of Pujyasri Swami 
Dayananda Saraswati, is an outstanding teacher of Vedanta. He expounds 
Vedanta with a simplicity and directness that make it easy to assimilate. Having 
studied and worked in the United States prior to becoming a sannyasi, Swami 
Viditatmananda is familiar with the lifestyles of India as well as the West. With 
this insight, he reaches out to students across both cultures, with equal ease. 


Swamiji is traditional in his teaching and preserves the entirety of the age- 
old wisdom of the Upanishads. He takes a contemporary approach in his 
lectures, which enables the student to relate to his teaching and imbibe this 
knowledge without effort. 


Swami Viditatmananda is the resident teacher at Tattvatirtha, which 
is situated in the western outskirts of Ahmedabad in Gujarat. As the name 
suggests, it is a center for learning the tattva, or truth, as revealed in the 
Upanishads and the Bhagavad Gita. Apart from English, Swamiji teaches and 
writes in Gujarati as well. He also conducts management seminars with a view 


to illustrate the relevance of Vedanta in modern management. 


Swamiji visits the Arsha Vidya Gurukulam at Saylorsburg, PA, every 
year, to conduct Vedanta classes and camps from spring through summer. At 
this time, he also travels all over the US and Canada delivering lectures. 
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Desire for Self-Knowledge 


pariksya lokan karmacitan brahmano nirvedamayannastyakrtah krtena, 


pariksya — having analyzed; lokan — the worldly experiences and achievements; 
karmacitan — acquired through karma; brahmanah — a mature person; nirvedam ayat 
— gains dispassion; akrtah — uncreated (Limitless); krtena — produced by action; na 
asti — not; sah — He; abhigacchet — should go; gurum eva — only to a teacher; 
(servitude); srotriyam — (who is) learned in the scriptures; brahmanistham — (who 
is) steadfast in the knowledge of brahman. 


Having analyzed the worldly experiences and achievements acquired 
through karma, a mature person gains dispassion by discerning that the 
uncreated (Limitless) cannot be produced by action. To know That 
(Limitless), he should go, with twigs in his hand (servitude), to a 
teacher who is learned in the scriptures and who is steadfast in the 
knowledge of himself [Mundakopanisad, 1-2-12]. 


Pariksya lokan means having scrutinized the worlds. By worlds, we mean the 
various ends that one can attain through performing karma. This refers to the 
desire-prompted worldly actions as well as rituals in which the intention is to 
achieve happiness in this world and to reach a loka where one will be happy. The 
futility of this quest is described here because pariksya lokan, having examined 
what I can achieve in my life through such actions and rituals, I begin to 
understand that no action can give me the eternal happiness that I am seeking. 
That is not to say that actions or rituals should not be performed, or should be 
condemned, but that the intentions with which the actions are performed must 
be examined. 


The Limitless can never be gained through action 


A close scrutiny will lead us to conclude that nasti akrtah krtena, that which 
is not created, the limitless, can never be gained through karma or limited effort. 
Actions are a means to an end. Our actions are limited in time and place because 
we can perform an action only for a limited period of time and at a given place. 
Therefore, our effort is bound to be limited. An end is always in keeping with 
the means, and consequently, the result of all actions that are limited is also 
going to be limited and hence, impermanent. All actions, however noble, 


meritorious, or charitable, or even religious actions such as worship or 
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meditation can bring about happiness which is perhaps lasting, but not 
everlasting or eternal happiness. Having recognized that what I am seeking is 
everlasting or eternal happiness, I cannot accept anything less. 


By nature, I am whole 


I cannot be satisfied with anything less than absolute wholeness or 
completeness along with unconditional freedom and happiness. There are times 
when we do experience unconditional freedom, for example, in the state of deep 
sleep, but unfortunately, we have no awareness of ourselves in that state, and 
therefore, do not recognize that we are experiencing such happiness. 
Occasionally, there are such moments in the waking state as well, where my 
sense of individuality drops off momentarily and I experience unconditional 
freedom and happiness. However, in spite of the experience, I am none the 
wiser. I still do not discern that what I was enjoying was my true Self and 
instead, conclude that what gave me that happiness is something else. That to 
which I attribute my happiness, whether an object, person, or circumstance, 
merely serves to satisfy my likes and dislikes momentarily, thus bringing my 
true Self to manifestation. By nature I am whole; I am complete and totally free. 


Ignorance covers my true nature 


If wholeness or completeness is my very nature, how is it that I do not 
experience happiness all the time? The reason why I do not experience my true 
nature all the time is because of certain inhibiting factors, primarily ignorance. 
Ignorance creates a wrong perception of the Self and gives rise to attachments 
and aversions, which deprive me of the benefit of my true nature. 


My mind is generally under the control of my attachments and aversions, 
or likes and dislikes. They are like a cloud which obscures the sun from my 
view. Even though the sun is shining behind the cloud I cannot see it. When the 
cloud is moved away by the wind I catch a glimpse of that sunlight. Soon 
another cloud comes along, and the sun is obscured again. Another breeze may 
come and I may again get a brief glimpse of sunshine, but sometimes, even that 
glimpse may not be very clear because the clouds can be very thick. 
Occasionally, however, all the clouds may clear away completely and I 
experience total sunshine. Similarly also, the objects of the world are a 
comfortable breeze. Just as the wind causes the clouds to move away, so also, 
some desirable experience momentarily removes the obstructive clouds of my 
likes and dislikes, and at that instant my Self shines through; I catch a glimpse of 
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the unconditional happiness, which is my true Self. Yet, I do not recognize at 
these times that Iam experiencing my own Self! 


Self is the true source of happiness 


If I analyze my experiences, I will find that the only constant factor in all 
my experiences of happiness is my Self because that which makes me happy 
keeps on changing. Today a person makes me happy, tomorrow an object makes 
me happy, another day, a different object like ice cream or pizza makes me 
happy. Sometimes an experience such as a wller-coaster ride or going skiing 
makes me happy, and at other times, an event such as the winning of my favorite 
team or favorite player makes me happy. Or it could be that I may have won, 
and that makes me happy. Thus, what makes me happy keeps on changing. 
What or who, then, is the constant factor in all experiences of happiness? It is 
me; I am the constant factor. Which I is this? It is the I that emerges at the 
moment when it becomes free from all inhibitions. Thus, that person or object or 
external event that seems to give me happiness only causes my own Self, the true 
source of happiness to surface. It is this intermittent glimpse of our Self that is a 
common factor in all experiences of happiness. This is what a wise man or a 
mature person recognizes. 


A contributor gains inner purification 


A brahmanah is a contemplative, spiritual, or thinking person. One 
becomes a thinking person as a result of gaining a degree of maturity of the 
mind, which in turn is a result of living an intelligent life. What is intelligent 
living? Intelligent living is a way of life in which I am not directed by my likes 
and dislikes. It is living in a manner that helps me gradually reduce the intensity 
of my likes and dislikes until I overcome them entirely. In this, my likes and 
dislikes get attenuated or purged through a spirit of worship, or a spirit of 
offering. This is what the Vedas and the Bhagavadgita teach us. For example 
[Bhagavadgita, 3-9]: 


yajnarthatkarmano ‘nyatra loko'yarı karmabandhanah 

This person who is enjoined (to do action) is bound by karma other than 
that performed for the sake of yajñā, (i.e., other than the action 
performed as an offering to iSvara). 


When you perform any action in a spirit other than of worship, other than of 
offering, or other than of self-sacrifice, that action becomes a binding action. 
Therefore, only an action performed in the spirit of worship, offering, or self- 
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sacrifice becomes a liberating action. One who has lived a life by these principles 
gains a sattvik mind. Slowly but surely, the rajas and tamas, the raga and dvesas 
(likes and dislikes) are purged and in course of time, you achieve an inner 
purification. You gain the inner purification that gives you the right perception 
of yourself and the right perception of life. 


In living a life in accordance with the attiude of worship, one 
progressively discovers the satisfaction from one’s own Self. A life of self- 
sacrifice or a life of offering also has its own rewards in that every time I perform 
a selfless action in the spirit of helping somebody, I gain an immediate sense of 
inner satisfaction. I feel good whenever I do something good for the sake of 
somebody else. Intelligent living is doing something with no other motive, than 
simply doing good for its own sake. I use the talents and abilities that I have 
been given, or those that I have acquired by my own effort for contributing 
rather than consuming. 


Being a consumer is one way of life called bhoga, a life of sense- 
gratification. Intelligent living, on the hand hand, is called yoga, the life of a 
contributor. How do you perceive your role in the scheme of things? Do you 
always look upon yourself as a consumer and the world as a provider of the 
means for your consumption? Or do you look upon your role as being that of a 
contributor and the world as a place where you can contribute? 


Desire for Self-knowledge arises from discernment 


When I live as a contributor, my mind becomes contemplative. I am able 
to see that what I am seeking is lasting happiness, and neither a specific action or 
its result, nor a particular place or loka can give me that happiness. It is 
something that exists within my own Self and I have to discover that for myself. 
With this recognition, the desire for happiness is replaced by the desire for 
knowledge. The greatest emotional maturity is achieved when all my desires get 
converted into jijfidsa, the desire for knowledge. It is the result of right 
discernment, or viveka. 


I understand that I can never gain the Limitless by performing karma, or 
limited effort, nasti akrtah krtena. The Limitless is not something to be gained, or 
attained, or even achieved; it has to be discovered. It cannot be other than myself 
because in that case, it will always be limited without me. Therefore, the 
Limitless can not be distinct from me and therefore, has to include me. Maybe 
what I am seeking is my own Self. From this viveka or discernment, arises a 
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desire to know the Self. This desire for knowledge is very important. It is the 
primary qualification for learning Vedanta. Otherwise, we may well be studying 
Vedanta, but we would also still keep satisfying our desires. Some people study 
the Bhagavadgita in order to satisfy some worldly desires. “Swamiji, will I get 
promotion by studying the Bhagavadgita? Will it bring me material success? 
Can I get a better job?” The Bhagavadgita may well do that, but the primary 
purpose of the Bhagavadgita or Vedanta is to give us the lasting inner fulfillment 
that we are seeking in our lives. 


The Limitless cannot be attained by limited effort 


The brahmanah or contemplative person is clear in his mind that he is 
seeking the Limitless, which is his own Self. It is that which is to be known and 
not something to be achieved. Therefore, he discovers vairagya, an indifference 
or dispassion towards all the limited ends. This person examines all the possible 
ends and reflects upon it. ‘What can I possibly achieve? If I were to perform the 
most exalted karma prescribed by the Vedas, I could perhaps gain prosperity in 
this world and perhaps even reach the heavens. I can even aspire to reach 
bramhaloka, the world of Brahma, the highest loka attainable. But to what avail?’ 
In this manner he engages in scrutiny and concludes that however great the 
achievement is, it would still fall short. It would be inadequate to fulfill his need 
because it is the result of action, krtena. What he is seeking is uncreated, is nitya, 
eternal or everlasting. Something can be eternal only if it does not perish. 
Something does not perish or die, only if it is not born; anything that is born will 
perish in course of time. 


I want such happiness as will never diminish, and I do not want even an 
iota of unhappiness. That is what everybody wants. Unless this want is satisfied 
I cannot be satisfied in life. My past experiences show that all my achievements 
and accomplishments thus far have given me only temporary satisfaction, and 
have left me dissatisfied and seeking something else that is different or 
something that is better. This is because there is no degree of achievement that 
can satisfy the need of being limitless. Whatever comes, will go; whatever is 
created will perish. Everything in this universe is created, including bramhaloka. 
In the Bhagavadgita, Lord Krishna says that the study in all the realms is 
temporary, limited in time [8-16]: 


abrahmabhuvanallokah punaravartino'rjuna 
O! Arjuna, all the worlds (where beings exist) up to the world of 
Brahmaji, are of the nature of those from, which one will return. 
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The whole universe is created, and therefore, all the accomplishments, all the 
powers, all the name, and fame, and whatever else one can have falls under the 
category of that which is created, and will therefore perish. That which is bound 
to perish cannot give me eternal or lasting happiness. Therefore none of this is 
adequate for the contemplative person who recognizes that there is nothing in 
the universe that is eternal. 


In the Gita, Arjuna says that even if he gets the unrivalled kingdom of the 
whole universe or the overlordship of gods, it cannot ease the pain caused by his 
grief [Bhagavadgita, 2-8]: 


na hi prapasyami mamapanudyad yacchokamucchosanamindriyanam, 

avapya bhiimavasapatnamrddham rajyam suranamapi cadhipatyam. 

I do not see anything that will remove the sorrow that dries up my 
senses, even if I were to obtain an unrivalled and prosperous kingdom 
on earth and sovereignity over the denizens of heaven. 


Arjuna could recognize this reality, and this is what every individual should 
learn to accept. We have to take stock of our own life and scrutinize what we 
have accomplished so far, what life has given us. 


Dispassion arises out of a cognition of one’s pursuit of the Limitless 


I was born a wanting person. What I wanted kept changing as I grew in 
age, but that I wanted never changed. No amount of fulfillment of the wants 
could erase the want and the ‘wanting I’ always remained. Is there a possibility 
that there can be some achievements that can eliminate the wanting I? No, there 
are not. By their very nature, all achievements are limited in scope and time. 
What we derive from them is therefore, also limited and inadequate. Out of the 
recognition that what I am seeking is not any of this, but the limitless, arises 
vairagya or dispassion towards everything that is limited. 


Pursuit of limitlessness is natural 


What is it that I am seeking in my life that is not my conscious choice? It 
is not that I have decided to become limitless or to become totally free, yet, I find 
myself having that desire. 


asato ma sadgamaya, tamaso ma jyotirgamaya, mrtyorma amrtam gamaya. 
Lead me (by giving the knowledge) from the unreal (apparent) to the 
real; from the darkness (of ignorance) to light (of knowledge); (and) 
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from death (sense of limitation) to immortality (limitlessness, 
liberation) [Brhadaranyaka Upanisad, 1-3-28]. 


This is a prayer which always comes straight from the heart. It is always there in 
our mind. It is not my deliberate intent to become happy or immortal, but I find 
myself desiring it. Pujya Swamiji Dayanandaji says that it is natural that there is 
always love for one’s own Self or for one’s own nature. One can be comfortable 
only when one is true to one’s own nature. Fire is comfortable being hot, and 
sugar is comfortable being sweet, and so also, I am comfortable being happy. 


I am not comfortable being unhappy because happiness is my nature. If I 
had a choice, I would want to have boundless happiness all the time, in all 
places, and under all conditions. I would not settle for anything less than that. I 
recognize that whatever I can achieve is always going to be limited and too 
inadequate to fulfil this need. The fact that I love happiness and desire 
happiness must mean that it is my nature, and therefore, this need can be 
fulfilled only from my own Self and nowhere else. I can also see that there are 
some inhibiting factors like ignorance that are denying me my nature, and have 
to be removed. 


A mature person seeks an abiding mind 


This kind of analysis helps one become indifferent to all possible 
achievements. It is an indifference in which the mind is no longer attracted to 
any achievements or distracted by any accomplishments. A Vedantin wants to 
enjoy a frame of mind which is steady, and not disturbed or preoccupied. Then 
alone can the mind abide in bramhan or in its own Self. What we are seeking is 
an abiding mind. 


The mind is easily disturbed by various temptations. For instance, even as 
I study the Upanishad, I am distracted by the thought of a cup of coffee, a piece 
of candy, a TV show, or a friend. These are simple temptations, but as we are 
aware, there are many stronger temptations. For example, there is the lure of 
power, importance, recognition, fame, or wealth. Who doesn’t want these 
things? Everybody considers these to be important. 


The world is always chasing after things such as wealth and recognition, 
and their ability to tempt us strongly is understandable. My mind is naturally 
inclined toward these common temptations and I have to make an effort go 
against their appeal. That is why it is necessary to keep on examining their value 
time and again. We have to scrutinize them to recognize that their worth is 
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insufficient to satisfy our need. They are fine where they are, but I need not have 
them. When all the luxuries, pleasures, and power were offered to Nachiketa by 
Lord Yama, he rejected them saying that all his offerings were perishable 
[Kathopanisad, 1-1-26]: 


Svobhava martyasya yadantakaitat sarvendriyanam jarayanti tejah, 

api sarvam jivitamalpameva tavaiva vahastava nrtyagite. 

Oh Yama, the destroyer of life! All these ephemerals (things) weaken 
the power of all the sense organs of the mortal being. Moreover, any 
form of life is short only. Let all your vehicles, dance and music be 
yours only. 


Nachiketa refused all of them because he wanted only one thing and that was 
Self-knowledge. He was very clear about what he wanted. If I have that kind of 
clarity nothing can shake or perturb my mind. It will not fall prey to temptation. 
However, if I do not deal with my desires effectively they will keep coming back 
to distract my mind. As long as the mind is vulnerable to temptations, I cannot 
enjoy an abiding mind. The mind is governed by likes and dislikes, attachments 
and aversions. When something is very important to me I have an attachment 
towards it, and also an aversion towards whatever I view as a threat to achieving 
it. Attachment is always accompanied by aversion; attachment for one would 
amount to aversion for something else. As long as the mind is riddled with 


attachments and aversions, it cannot enjoy peace, steadiness, or abidance. 


What we are all seeking is an abiding mind. For pursuing any form of 
knowledge, whether it is physics, chemistry, mathematics, or Vedanta, we must 
be totally focused on what we wish to learn. However, the mind can be focused 
on something only if I consider it to be important. If I am convinced that nothing 
else is as important, the mind will remain purposeful and not be distracted by 
anything. For this reason, if I am convinced that I can accomplish my goal only 
through gaining Self-knowledge, acquiring this knowledge becomes the most 
important pursuit. Then alone can I become a svami, a master or owner of what I 
am. 


Scrutiny dispels wrong notions of the Self 


I recognize that the attraction I have for other things is based on the 
perception I have of myself. I think I am insecure, and therefore, something 
appears to promise me the security that I seek. I think that I am unhappy, and 
therefore, I think that somebody or something can make me happy. That is how 
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we become vulnerable, and are exploited only because of our own false estimate 
of ourselves. People can cause me unhappiness through their omissions and 
commissions only when I have this wrong perception of myself to begin with. 
Only when I think that Iam no good, can somebody make me feel that I am no 
good. Therefore all sadness, and all hurt and guilt come from the wrong 
perception of myself as being inadequate or not all right. Self-ignorance keeps 
me from seeing the Self as fullness, completeness, and limitlessness, and makes 
me disown what I am. My looking upon myself as unhappy and insecure is the 
reason why I am constantly searching for happiness and security from the things 
and beings of the world, which however, do not have them to offer me. 
Therefore, my dissatisfaction with myself arising from the wrong perceptions 
caused by ignorance is the source of all unhappiness. 


I have to acquire the right perception so that I can see that I am indeed 
what I am seeking to be; I am whole, Iam a complete being. The right perception 
will displace the wrong notion and then the inhibitions will be no more. I will 
then become the owner of my true nature. If this is understood, knowledge 
becomes most important to me. 


Through scrutiny it becomes clear that I have superimposed values on the 
objects of the world that are not intrinsic to them. I then become indifferent to 
them in that I recognize that I have no use for them other than to fulfill my basic 
needs. Yes, I have to fulfill my basic needs because I do get hungry and thirsty, 
and I do feel hot or cold. The world is created so that I may take care of these 
needs. The objects of the world are designed only to provide freedom from 
hunger, thirst, heat, and cold. They are not meant to make me happy or secure; 
happiness and security have to come from within me. If this is recognized, I can 
relate to the world appropriately. 


Dispassion is relating to everything in a healthy way 


Vairagya or dispassion is being able to give the world the freedom to to be 
what it is. A person who has vairagya does not manipulate the world to suit his 
own need for control and ownership. He leaves things where they are and 
enjoys them as they are because he has no demands. It is not that a person with 
vairagya does not enjoy the world. On the contrary, in his being non-demanding 
and happy with the way things are, only such a person really enjoys the world. 
Vairagya does not mean turning away and not looking at things that I fear may 
tempt me. It is an attitude of detachment that enables me to relate to everything 
in a very healthy way. I enjoy things as they are without the compulsion to own, 
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manipulate, or control them. Only then am I truly free and able to discover the 
freedom that is in my nature. Therefore, the first level of freedom is vairagya. 
The word used in this mantra is nirvedam, which means indifference or 
dispassion. A contemplative person discovers this dispassion. 


The Need for a teacher 


Tadvijnanartham sa gurumevabhigacchet. When that desire for Self- 
knowledge arises, he should indeed go to a teacher. One discovers a value for 
knowledge upon recognizing that it is ignorance that is inhibiting, and therefore, 
knowledge alone is the solution. 


Eva here, means indeed or definitely. It is emphasized that one must go to 
a teacher to gain this knowledge. Why is the need for a teacher stressed here? Is 
it to perpetuate the institution of the gurus? No. It is because this knowledge 
can only be gained from a teacher. 


The famous story of The Tenth Man illustrates the importance of a guru. 
The man in this story is in search of the tenth man in his group of ten. He 
doesn’t include himself in taking a head count and thinks that the tenth man is 
lost, while all along he is himself the tenth man. The ten men conclude that this 
tenth man is lost and begin to search for him. The very search of the tenth man 
for the missing tenth man arises from his false perception of himself because he 
thinks that the tenth man is somewhere else and has to be found. This act of 
searching presupposes a denial of his own self; unless he denies his own self as 
the tenth man he cannot be engaged in the search for the tenth man. He is 
unable to figure where the missing man is because he has already concluded that 
it is not him, and whatever he thinks and does is based on this erroneous 
conclusion. He is faced with the dilemma of when and where he will discover 
the tenth man, and how long he needs to continue searching. He does not arrive 
at the truth that he is the tenth man until somebody else points it out to him. 
Someone who happens to come there asks him why he is so sad and he relates 
his predicament to this person. Yet, in all this, he never once asks the question 
regarding how the tenth man looks. Like him, we have never asked, “What is 
meant by happiness? What is meant by security? What is meant by comfort? 
What is meant by fulfillment?” 


This person who comes by, understands the situation and tells him, “I 
will tell you where the tenth man is. Start counting again.” “Really? Okay. 
One, two, three, four, five, six, seven, eight, nine.” The man counts with 
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complete sraddha, faith in the person who promises to find the tenth man. He 
counts nine men and then looks at him and asks, “Where is the tenth man?” 
“See, you are the tenth man.” The man has to be told this. There is no way that 
he can ever arrive at this by himself. He cannot stumble upon the tenth man 
because he has already concluded that, “I am not the tenth man.” 


It is remarkable that you have to go to somebody else for Self-knowledge. 
It is not as if I totally do not know myself. I do know myself, only, I know myself 
wrongly; I have a false perception of myself. I can perhaps learn something 
when an unknown thing is to be known, as in the objective sciences. However, 
in the case of Self-knowledge, it is not an unknown Self that is to be known, but a 
wrongly known Self that is to be rightly known. A teacher has to draw my 
attention to this fact. “Hey, what you are thinking about yourself is wrong. You 
are not what you take yourself to be.” Then what am I? It is the teacher who 
makes me see the nature of my Self as limitless, using various methods and 
models. 


Establishing a relationship with the teacher 


Gurumevabhigacchet, he should go to a teacher. One should go to a teacher 
samitpanih, with samit in hand as an offering. Samit are the dry twigs or faggots 
of certain trees, which are offered as fuel in a fire ritual. In those days, the 
teachers used to live in a forest or other isolated places, and the student left all 
the comforts and security of his home behind, and went to live with the teacher 
in the gurukulam. This is possible only with karma-sannydsa, the renunciation of 
all duties on the part of the student who is then free to go to the teacher to learn. 
It is also called vividisa-sannyasa. Vividisd means the desire to know. This form of 
sannyasa or lifestyle of a renunciate is undertaken expressly for the pursuit of 
knowledge. Thus, the student does not have any possessions and collects dry 
twigs as he walks along in the forest. He bundles these twigs and offers them at 
the feet of the teacher. 


This is a symbolic offering made by the student in affirming his sraddha, 
total trust or faith in the teacher. In the Bhagavadgita [4-34] Lord Krishna talks 
about the proper way to approach the teacher: 


tadviddhi pranipatena pariprasnena sevaya, 
upadeksyanti te jfianam jfaninastattvadarsinah. 
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Understand that (which is to be known) by prostrating, by asking 
proper questions, (and) by service. Those who are wise, who have the 
vision of the truth, will teach you (this) knowledge. 


The proper way is pranipatena, through the offering of a long prostration to the 
teacher, sevayd, by serving the teacher and pariprasnena, by the asking of the right 
questions. Teachers, in those days, were like a well which contained water. The 
thirsty went to the well and had to draw the water to quench their thirst. In 
these times the teachers are like rivers. They come to where the thirsty are! And 
moreover, all kinds of facilities like air-conditioned cabins, swimming pools, and 
playgrounds are provided for the use of the students! 


Lord Krishna advises that you should go to these wise and learned 
teachers and win them over through service, devotion, and sincerity. The 
students thus had a commitment to serve the teacher, develop a rapport with 
him, please him and win him over. You do not win them over with your gifts 
because they do not need any gifts. Actually, they do not need our service either. 
I serve the teacher for my sake, because that is what I want to do. When the 
teacher is pleased and sees that the student is sincere in his desire to learn, he 
teaches him. The Vivekactiidamani [34] also talks about serving the teacher 
through bhakti, devotion: 


tamaradhya gurum bhaktya prahvaprasrayasevanaih, 

prasannam tamanuprapya prcchejjfatavyamatmanah. 

Having worshipped with devotion that teacher’, one must approach 
him who is pleased by the service (done to him) with a proper attitude 
and ask him as to what is to be known about oneself. 


You must serve the teacher by your actions, by your words and by your 
thoughts, and you will find him pleased with you. It is then that you ask him to 
teach you. There is no guarantee that just because you go to a teacher, he will 
necessarily teach you. In those days the teacher would even test the student to 
see whether or not he really had the eligibility and sincerity to learn. Then alone 


would the knowledge be imparted. 


There has to be a rapport between the student and teacher. This will 
create a conducive atmosphere in which the teacher is ready to teach and the 


' The teacher is the one who has studied the sastras, who does not have papa, who is not affected 
by desires, who is a knower of brahman, who is calm like the fire that does not have any more 
fuel, who is an ocean of compassion without any reason, who is a helpful friend to the seekers 
who salute him with appreciation. 
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student is in a frame of mind that is ready to learn. Only then will effective 
communication take place. All this emphasizes the importance of the teacher 
and calls attention to his role in our pursuit. Having acquired the discernment 
that all the achievements and rewards of the world are impermanent in nature 
and quite pointless in our quest, it is the teacher to whom we have to turn, and in 
all humility, ask to be taught. It is the teacher in whom we have to have sraddha. 
Ultimately, it is only the teacher who can help us attain that which we seek, the 
knowledge of the Self. 


* Based on Mundakopanisad classes taught by Swamiji in a Summer Camp at the Arsha Vidya 
Gurukulam, 2003. Transcribed and edited by Jaya Kannan, KK Davey and Jayshree 
Ramakrishnan. 
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Importance of Devotion in the Pursuit of Self-Knowledge 


nayamatma pravacanena labhyo na medhaya na bahuna srutena, 
yamevaisa vrnute tena labhyah tasyaisa atma vivrnute tanim svam. 


ayam atma — This Self; labhyah — can be attained; na pravacanena — neither through 
(mere) recitation (of the Vedas); na medhaya — nor through (mere) memory; na 
bahuna srutena — nor through (mere) repeated listening; /abhyah tena eva — (It is) 
attained by him only; yam — whom; esah vrnute — this (Self) chooses; esah atma — 
This Self; vivrnute — reveals; svam tanūm — its nature; tasya — to him. 


This Self cannot be attained through (mere) recitation (of the Vedas), 
(mere) memory, or (mere) repeated listening. It can be attained 
through the Self alone that the seeker prays to; this Self of that seeker 
reveals its nature to him [Kathopanisad, 1-2-23]. 


This verse talks about the importance of choosing to know the Self in the pursuit 
of realization of the Self, or atma. Atma cannot be attained merely pravacanena, 
through discourse or discussions about it. Na medhayad, neither can it be attained 
only through scholarship, memorizing and repeating the text, na bahuna srutena, 
nor merely by listening to many texts. All of these are essential, but not sufficient 
to gain the knowledge of the Self. Yamevaisa vrnute tena labhyah, it is only 
attained by the one who chooses dtma. 


Devotion is a deliberate decision to choose the Self 


There are many choices in life, and they can be broadly classified as being 
either sreyas, the path of the good, or preyas, the path of the pleasant. Atma is 
attained by the one who chooses Sreyas, the lasting good. He has the 
discrimination to understand that what he seeks is the Self and it can be attained 


only through knowledge. 


Another interpretation of this statement is that the Self is attained by one 
who is constantly aware that atm or brahman is his own self. Even at the time of 
listening to the scriptures, he is conscious that brahman is his own self, and does 
not look upon brahman or God as separate from himself. What this highlights is 
that we must make a choice in our life and the choice must be very clear. 


Sraddhavanllabhate jnanam tatparah samyatendriyah. 
He who has faith in the sastra, who is committed to that knowledge and 
who is a master of his senses gains the knowledge [BG 4-39]. 


When there is sraddha, or trust and dedication that what I am seeking is nothing 
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but Self-knowledge, then there is also a commitment to that. Then one puts a 
stop to all other activities and applies oneself totally to achieving that objective. 
This is devotion. 


The Upanisad explains devotion as being a deliberate decision to choose 
the Self. Tasyaisa atma vivrnute tanim svam, to him who chooses God, the Self 
reveals itself. The idea is that whatever choice we make in our life, will become 
real. God will bless me in the form in which I have chosen him. If I choose the 
form of Lord Krishna, he will bless me in that form. The Bhagavadgita [4-11] 
says: 


ye yatha mam prapadyante tamstathaiva bhajamyaham. 
In whatever way people worship Me, I bless them in the same way. 


If we seek the Lord in a particular form, he will bless us with that form. Whether 
we worship him as saguna brahma, omniscient and omnipotent, or worship him 
as being our very Self, he will bless us accordingly. Our commitment and total 
dedication of ourselves to the Lord in an attitude of worship is called surrender. 
Surrender means offering our entire self to the Lord without any reservation, 
with no other priority. This is the meaning of sa sarvabhavena bhajati mam 
[Bhagavadgita, 15-19], he worships me with his whole being. There is nothing 
else we seek in life, but the Lord. That is called bhakti. Prompted by this desire 
for the Lord, whatever we do is bhakti. 


Certain ‘devotional’ actions by themselves do not ensure devotion 


Bhakti is usually associated with certain kinds of action. Performing puja 
or worship, reciting the glories of the Lord, chanting His name etc are called 
bhakti. However, all this is really karma or actions performed either at the 
physical, oral, or mental level. These actions can be performed even without any 
devotion. Therefore, it is not as if these actions by themselves ensure bhakti. 
There can be a professional priest who performs pūjās the whole day. He may be 
a bhakta, or he may not be. Then there can be someone who gives discourses on 
the glories of the Lord. For someone, it could be a profession. Just because you 
perform a certain kind of act, does not necessarily mean that there is devotion 
behind it. t is also possible, that you may not perform a particular ritual or 
worship a particular deity, but still have devotion. Devotion is in our heart. 


Devotion arising out of understanding is lasting devotion 


Devotion arises out of an evolved understanding of God. Everybody is 
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born into a culture or an upbringing, and usually has some devotion for a certain 
form or a certain concept of God. To the extent that the devotion arises out of an 
understanding, it will be lasting or sustaining devotion. Otherwise, the 
devotion is conditional. A person is devoted to God or believes in God because 
God does this or that for him. Many people believe in God because God helps 
them and does whatever they want. But if God fails to do what they want, their 
trust in Him will be shaken. 


It is good to have devotion, however it may be, but devotion accompanied 
by understanding is better. Then it is not just a given event, but whatever 
happens is seen as a blessing. If I have the understanding that everything is but 
the grace of God, my conviction will never be shaken. I see only a blessing even 
in what is considered an adverse situation. This calls for sraddha or trust. 


Recognizing God as kind and loving requires faith 


To see that there is an order in everything is Sraddha. There is no way to 
prove that there is a God who is kind, loving and benevolent; it is for us to 
discover. One could say just as well that God is cruel because there is so much 
suffering and pain in the world. We could hold him responsible for all that. We 
could look upon it as punishment and say that he is a punishing God. However, 
our scriptures teach us that it is not so, and we have sraddha, or faith in the words 
of the scriptures. Lord Krishna says [Bhagavadgita, 5-29]: 

suhrdam sarvabhatanam jñātvā mam santimrcchati 
Knowing Me as the friend of all beings, he (or she) gains peace 
(liberation). 


Lord Krishna says, I am suhrd, a well-wisher of everyone. I do not wish ill of 
anyone. Even though I appear to be punishing, it is not punishment and I have 
only their well-being in mind. Sometimes, in being kind, one may appear to be 
cruel. We have to have faith, a trust that that is what it is. The faith is based on 
some kind of reasoning, but it cannot be proven, and what we believe is up to us. 
We do not have adequate reasoning to say that God is punishing or conclude 
that God is cruel. There are also many acts of kindness in the world, so he must 
be rewarding as well. It is true that we see kindness as well as cruelty and 
punishment as well as reward, and this is where our faith in the scriptures helps 
us. We believe what our scriptures say, what the wise people say, and what the 
devotees say: yamevaisa vrnute, one who chooses the Self or the Lord attains the 
Lord. We thus choose to make the Lord the basis of our life. 
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It is by the grace of the Lord alone that I can even choose the Lord. 
Having faith is significant in itself. It is also a great wealth. If you do not have 
faith, you can always pray for it. Oh Lord, please give me that fith, that 
devotion. It is by the grace of God that we have devotion. Therefore, the 
Upanisad gives utmost importance to devotion, to bhakti, and to the one who 
chooses the Lord or is devoted to the Lord. 


yo mamevamasammudho janati purusottamam, 

sa sarvavidbhajati mam sarvabhavena bharata. 

The one who is not deluded, who knows Me in this way, he, 
(becoming) the knower of (that which is) all, worshipping Me with 
whole of his being, O Arjuna [Bhagavadgita, 15-19]. 


Lord Krishna says he who knows me as the one Self and worships me as the Self 
of all, gains me. Vedantins maintain that you can offer worship to the Lord 
provided you have the right understanding. The mind may have the habit of 
being tempted, but the discriminating person monitors the mind and directs it to 
the worship of the Lord alone. 


Karma-yoga is a way of worshipping the Lord 


The expression of our worship of the Lord is in two stages. The first is 
through the various activities of life, karma, the duties or actions we have to 
perform. When there is devotion in my heart, I want to express that devotion in 
terms of sevd or serving the Lord. Performing action in such a spirit of worship is 
called karma-yoga. When karma or action is performed with bhakti or devotion, it 
becomes karma-yoga. Therefore, karma-yoga and bhakti-yoga are not looked upon 
as being different from each other. 


Certain specific acts such as offering pūjā or chanting the Lord’s name, or 
reciting His glories are more conducive to devotion. In the course of our 
everyday activities, it may be difficult for us to maintain that sense of devotion 
because of the greater likelihood of distraction. When we interact with other 
people who have their particular likes and dislikes, our own likes and dislikes 
also get provoked ad this makes it difficult to maintain a spirit of worship. 
Therefore, it is important that we assign time in our daily routine for special acts 
of worship or special acts of prayer in which the mind is withdrawn from all 
other distractions, and focused upon one thing. This will help us to gain the 
inner strength by which we can retain the spirit of devotion even in the midst of 
activities and distractions. Through this, whatever actions or duties we perform 
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become a form of offering to the Lord. 


Where there is understanding, there is also a sense of gratitude, that we 
are truly blessed by the Lord. A human being is generally preoccupied with 
what he does not have, and therefore, does not have much appreciation of what 
he does have. It is when we pay attention to what we have, that we recognize 
that we have plenty, that we are enjoying the abundant grace of the Lord. The 
recognition of that grace in our life brings about a sense of reverence, a sense of 
devotion and gratitude, and the desire to return that favor. We recognize the 
Lord as being the unseen hand, guiding and helping us all the time, doing things 
for us even without our asking. Our actions are then performed in the spirit of 
returning that favor or offering. Therefore, the way to invoke devotion in our 
heart is by recognizing the presence of grace in our life. 


In karma-yoga, there is a perceived duality between the devotee and the 
Lord, the worshipper and the worshipped. It is quite alright. I am often asked, 
“Swamiji, you say that brahman or God is my own self. Then who is worshipping 
whom?” If the teaching that brahman is my own self has become a reality, the 
worship has served its purpose. Until then, I accept the realities as they are; I 
find myself to be separate from God and therefore, God is to be worshipped. I 
make my experience of the seeming duality, the basis to worship the Lord. Thus, 
karma-yoga does involve the duality of the devotee and the Lord. 


A karma-yogt is really a devotee and not merely a karmatha, a person 
merely performing karma. He performs his karma or action in the spirit of 
worship, in the spirit of offering. That brings about the maturity to see that the 
ultimate nature of God is one’s own Self, and therefore, the highest form of 
devotion is to worship the Lord who is the Self. The devotion then turns into the 
pursuit of knowledge in seeking to know the Lord. The first stage of worship in 
the form of an offering to the Lord is transformed into worship in the form of 


intense desire to know has arisen. 


Karma-yoga transforms into jñāna-yoga 


Once I gain the desire to know, the whole of my being is dedicated to the 
pursuit of knowledge. This knowledge is acquired through sravanam or listening 
to the scriptures from the teacher, mananam or reflecting upon what I have 
understood through sravanam, and nididhyasanam or assimilating, making this 
knowledge my own and living in accordance with what I know. This is called 
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jfiana-yoga. Karma-yoga and jfiana-yoga are two stages of bhakti or devotion. The 
Vedantin would say that a person seeking to know the Lord as his own self is 
more mature than a person seeking to worship the Lord as separate from 
himself. The first is a jfia@na-yogi, and the other is a karma-yogi. 


It is said that the lifestyle best suited to the pursuit of knowledge is that of 
a renunciate. Therefore, a life of karma-yoga is followed by safikhya or 
renunciation. As a result of pursuit of knowledge under the guidance of a 
teacher, tasyaisa atma vivrnute tanim svam, the atma or the Self reveals itself to 
him. 


In the Bhagavadgita [10-10], Lord Krishna says: 


tesam satatayuktanam bhajatam pritipurvakam, 

dadami buddhiyogam tam yena mamupayanti te. 

For those who are always committed to me, seeking me with love, I 
give that vision whereby they reach me. 


Lord Krishna says that when I find that my devotees are worshipping me out of 
love, I give them buddhi-yoga, that knowledge by which they know me as their 
own Self. 


tesamevanukamparthamahamajnanajam tamah, 

nasayamyatmabhavastho jñānadīpena bhasvata. 

For them alone, out of compassion, I, obtaining in the thoughts of the 
mind destroy the delusion born of ignorance by the shining lamp of 
knowledge [Bhagavadgita, 10-11]. 


Lord Krishna says that when I find my devotees totally dedicated to me and 
worshipping me solely for my sake and with no other objective, prompted by the 
compassion towards them I dispel the darkness of ignorance in their heart, by 
lighting the lamp of knowledge. That initiative to rid us of our ignorance by 
giving us knowledge is taken by the Lord, by the very Self. That is what the 
Upanisad also says: tasyaisa atma vivrnute taniim svam, to him who is the devotee 
the ātmā reveals its true nature’. 


* Based on Kathopanisad classes taught by Swamiji in a Summer Camp at the Arsha Vidya 
Gurukulam, 2003. Transcribed and edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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Spiritual Practices Essential for Self-Knowledge 


=7= 


navirato duscaritannasanto nasamahitah, 

nasantamanaso va'pi prajfianenainamapnuyat. 
na aviratah — Neither the one who has not withdrawn; duscaritat — from bad 
conduct; na asantah — nor the one who lacks self-control; na vd asantamanasah — nor 
the one who lacks mind-control; na api asamahitah — nor the one who lacks 
concentration; apnuyat — can attain; enam — this (Self); prajfianena — through 
knowledge. 


The one who has not withdrawn from bad conduct, lacks sense-control, 
whose mind has no concentration, or is not integrated cannot attain this 
Self through knowledge [Kathopanisad 1-2-24]. 


This verse talks of the prerequisites to gaining knowledge of the Self. One has to 
attain successive degrees of devotion that will lead to discovering this 
knowledge. Here, we are told of how it is possible to acquire this devotion and 
thus gain the Self. 


Refrain from evil conduct 


Duscaritad na aviratah, this Self cannot be attained by one who has not 
refrained from wickedness. Duscarita is evil conduct, the violation of the basic 
values of life. Sat-carita is good conduct based on the values that are derived 
from what we expect of others. We expect others to be kind to us, to be loving to 
us, to be forgiving, compassionate, understanding, and accepting of us. We do 
not want other people to hurt, cheat, or lie to us. Others also have similar 
expectations of us and do not want us to hurt, cheat, or lie to them. They expect 
us to like, love, accept, be kind and compassionate to them. We know that what 
we expect of other people is what they expect of us as well. 


Positive values such as kindness, compassion, non-violence and 
truthfulness are the universal expectations of all living beings. Everyone has 
love for these values because they are the very nature of the Self, and there is a 
natural love for the Self. Therefore, whenever I conduct myself in accordance 
with these values, Iam conducting myself in harmony with my own Self. On the 
other hand, whenever I violate these values, I am in effect violating my own Self. 
This results in the squandering of my energy. I may not recognize it, but 
whenever I go against the values, I am hurting myself. There is a slight trauma 
every time I tell a lie. A little hurt, a little damage, so slight that I may not even 
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notice it. Yet, years of accumulated trauma add up to sadness and other kinds of 
problems. 


It is easy and tempting to violate the values because more often than not, 
following values involves pain. But that is a self-hurting way of living. It is very 
convenient to take the easy way out, getting away with less effort, which results 
in violation of values. There is a tendency to get as much as I can with as little as 
I can put in. If I fall prey to that tendency, it will become stronger and stronger. 
It will take over and soon I will become a habitual liar or violator. 


Refrain from the temptations of the sense pleasures 


Na asgantah. Another impulse that we have is seeking sense gratification. 
We have a natural fascination for sense objects. Self- knowledge is not available 
to one who has not restrained the sense organs from indulging in the sense 
pleasures. Vedanta does not say that we should not enjoy the sense objects at all. 
It only cautions that there should be moderation in all activities involving the 
sense objects. In the Bhagavadgita [6-17], Lord Krishna refers to one who has 
moderation and a sense of proportion in whatever he does: yuktaharaviharasya 
yuktacestasya karmasu. He is described as one who is moderate in āhāra, eating, 
vihara, moving about, and karma, other activities, and who is alert with reference 
to one’s duties. 


The one who wishes to gain self-knowledge must have the ability to 
refrain from the temptation to indulge in sense pleasures. The one who cannot 
do that will not gain the knowledge because his senses are outwardly directed. 
He is too extroverted and gross. There are those who are given to sensuous 
impulses, who indulge in the sensory pleasures not recognizing that they are on 
the path to self-ruin. The Upanisad says that neither the one who has not 
refrained from evil conduct, nor the one who has not restrained the sense organs 
from the temptation of the sense pleasures can attain the Self. 


Cultivate steadiness of mind 


Na asamahitah: Another necessity is samadhanam, steadiness of the mind. 
One whose mind is agitated or distracted cannot gain the knowledge of the Self. 
It is necessary to have a mind that has focus or steadiness. The Upanisad talks of 
the need for samadamadi-satka-sampatti, the qualities of sama, dama, uparati, titiksa, 
Sraddha and samadhanam‘*. We require the mind to focus upon the Self. This 


* Control or mastery over the mind is sama. Control of the external senses of perception and 
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happens only through deliberate practice and we have to make the effort. Just as 
a deliberate effort is required to see that we follow the values and restrain our 
senses from indulging in sense gratification, training the mind to retain focus 
also requires effort. 


Japa or repeating the name of the lord is an excellent means of cultivating 
focus of the mind. The steps of astanga-yoga viz., dsana or correct body postures, 
pranayama or breath control, dharana or fixing the mind, and dhyanam or 
meditation, are also very helpful in developing concentration. In our daily 
activities, we have to set aside a certain time to practice the concentration of the 
mind. This should not become a mechanical exercise, but be a purposeful 
activity that is centered upon the Lord. Therefore, practice repeating the name of 
the Lord, as opposed to looking at a flame or something like that. A general level 
of alertness also helps because when we habitually do certain things for years, 
we begin to do them mechanically and without paying attention. We should 
watch for this and guard against becoming mechanical, or impulsive, and 
restrain the mind from meandering or wandering. The mind is susceptible to all 
this and we have to learn to deal with it and train it to develop focus. The sixth 
chapter of the Bhagavadgita deals with the practice of developing concentration 
of the mind. 


Use concentration of the mind for the pursuit of Self-knowledge 


When the mind acquires concentration or single-pointedness, one likes to 
enjoy the experience of peace or silence within oneself. Enjoying the pleasure of 
the concentration of the mind is rasdsvada. However, this is seen as being an 
obstacle to gaining self-knowledge because one may stop at that point, or use 
concentration of mind to develop other powers. This verse says that one should 
become free from the desire to gain any other benefit of the concentration of the 
mind; one should only want knowledge and nothing else. This is called 
devotion, yamevaisa vrnute [Kathopanisad 1-2-24], the one who chooses the Lord. 


Summary: The four levels of devotion 


The first level of devotion is the deliberate choice of making Lord our 
priority in life. What is meant by choosing God in our life? Choosing God 
means living in accordance with the nature of god. It is sat-carita, good conduct, 


action is dama. Strict observance of one’s own duty is uparati. The endurance of heat and cold, 
pleasure and pain, etc. is titiksa. Faith in the words of the guru and the scriptures is sraddha. 
Single-pointedness of the mind is samadhanam. 
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or refraining from violating the values. The second level of devotion lies in 
restraining the sense organs from sense indulgence. God is within, and 
therefore, to the extent that the sense organs and the mind are abiding, I am 
worshipful. The third level of devotion is developing concentration of mind, 
making it free from its habitual wandering or habitual distractions. When one 
reaches the fourth level of devotion to the Lord, one is able to refrain even from 
that pleasure which comes from concentration, and contain the temptation to use 
that concentration for acquiring some mundane powers. All these are 
distractions that come in the way of devotion to the Lord. 


A person who has overcome all manner of distractions, who enjoys the 
purity and concentration of the mind and is totally dedicated only to the 
knowledge of the Self and nothing else, will definitely gain the knowledge. He is 
qualified to discover this knowledge and the proper means of knowledge, 
Sravanam, mananam, and nididhyasanam, will thus become effective. Yamevaisa 
vrnute, he who chooses the Lord or ātmā or the Self and lives a way of life 
reflecting that choice gains the knowledge of atma’. 


> Based on Kathopanisad classes taught by Swamiji in a Summer Camp at the Arsha Vidya 
Gurukulam, 2003. Transcribed and edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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The Role and Importance of the Teacher 


Question 


What does sabda pramanam mean? Why is the teacher so important in the 
pursuit of Self-knowledge? 


Answer 


A pramanam is a means of knowledge. Sabda pramanam means that the 
words of the scriptures are a means of knowledge. A sabda becomes a pramanam 
if it comes to me through the teacher. Words are usually understood in our own 
personal context, and therefore, not just any words, but the scriptural words 
unfolded by the teacher are the pramanam. That is the reason why we don’t 
approach the scriptures directly. We approach them through the teacher who 
unfolds the words for us in an appropriate way. It is a one-to-one 
communication. 


In the beginning, there may be some resistance or even disagreement with 
the teaching. Continue with it, and it will become clearer and clearer. Cooperate 
with the teacher and the teaching. When you discover that a certain conclusion 
that you were entertaining is contradicted by the teaching, then you should be 
willing to let it go. Your conclusions were perhaps without a basis or based on 
wrong reasoning. Learning is a process of letting go of the false conclusions or 
false notions, and gaining new insights. So, as you let go of these false 
conclusions, your subjectivity is also let go. In due course, the words become 
more and more effective, as your mind is more and more open. In the beginning, 
there is a lot of subjectivity because there is something we still want to hold on 
to. Certain conclusions are very important to us. Certain beliefs are very 
important to us. We are seeking security from our own belief systems. To the 
extent that we let go of our conclusions and beliefs, to that extent the mind 
becomes more available to understand the teaching in its true sense. 


The Upanisad is a means of knowledge not so much in revealing the Self, 
as in removing our false notions about the Self. The words remove our 
ignorance, if we are open to them and willing to create a space or distance with 
our own conclusions. When I see my own self from the point of view of the 
Upanisad, then I can see the fallacy of my assumptions. Therefore, identification 
with the teacher becomes important. I will identify with the teacher provided I 
trust that the teacher does not have an agenda of his own and my well-being is 
his only agenda. If such a trust is there, then there won’t be any emotional 
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problems. Then I look at my own self from the standpoint of the Upanisads, 
being objective to my own self. Ego is nothing but a bunch of conclusions. What 
we call ego is a whole bunch of different conclusions. It is difficult for me to look 
at my complexes by myself. Therefore, I must examine myself from a 
perspective that is free from these complexes, and for that, we need to identify 
with the teacher. This identification with the teacher comes from having sraddha 
and bhakti. The devotion and reverence for the teacher enable me to identify 
with the teacher gladly. Otherwise, nobody can de-identify with the ego. We are 
always going to hold on to the ego. We judge everything based on that. Here, 
the process is reversed; I am willing to judge my own ego because somebody is 
more trustworthy than my ego. If my trust and devotion is such that the teacher 
becomes the most important to me in my life, then, by identifying with the 
teacher, I will be able to examine my ego. If that identification doesn’t happen, 
we have to wait until that happens. 


Sometimes the identification with the teacher is an instant process; 
devotion and reverence happen at first sight. Some people take more time. 
Sometimes it does not happen even after a very long time. It is a matter of our 
prarabdha. When a mahatma becomes more important than my ego, it is a great 
fortune, a great blessing. All that blessing is God’s grace. You cannot have 
satsang without God’s krpa. We can always pray to the Lord for sraddha. Sraddha 
and bhakti can be acquired by the grace of the Lord. 


Question 
How do we find the right guru? 
Answer 


All we can say is that you do what you need to do and you will come across the 
right guru. You may perhaps find a series of gurus. You always get what you 
need at a given time. As long as you are sincere and do what you need to do, 
you will find the right guru because there is a provision for that in the scheme of 
things. When there is a sincere commitment to spiritual growth and a real 
commitment or a real desire for knowledge, then the guru has to come. The right 
guru just happens! It happens by the grace of God. Even the desire for 
knowledge arises because of the grace of God. It is all grace of God. If you feel 
that the right guru has not come along, pray to the Lord. 


Question 
How did great bhaktas like Meerabai and Kabir gain Self-knowledge 
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without receiving the Vedantic teachings formally from a guru? 
Answer 


The process of seeking self-knowledge or spiritual growth is not commenced in 
this lifetime only; it is an ongoing process. The fact that we are listening to 
Vedanta is a result of what we started in our earlier lives. You may perhaps say 
that you came to the gurukulam because someone invited you. Yes, that person 
who invited you should be given some credit, but there is something in you too, 
that has prompted you to come. That person has perhaps invited many others 
too, but they have not shown any interest in Vedanta. Even though we tell a 
number of people to attend Vedanta classes most of them do not bother to do so. 
If somebody comes here, it shows that there is some openness to this in that 
person. Lord Krishna says in the Bhagavad Gita [7-19]: 


bahinam janmanamante jfianavanmam prapadyate, 

vasudevah sarvamiti sa mahatma sudurlabhah. 

At the end of many births, the one who has knowledge reaches Me by 
knowing Vasudeva is everything. That wise man is rare. 


Bahiinam janmanamante, at the end of many births, jfianavan mam prapadyate, one 
gains the knowledge that everything is Vasudeva or brahman, vasudevah sarvam. 
One gains that knowledge as a result of a pursuit that spans many lifetimes. Sa 
mahatma sudurlabhah, that great soul is very rare. Thus, the greatness of bhaktas 
like Meerabai is a result of the pursuit over many lifetimes. 


If you examine the life of any great person even in other areas of 
knowledge, you will find that their greatness is not a result of the work of one 
lifetime. For example, Albert Einstein was just 25 years old when he first 
published his paper on the Theory of Relativity. If you think of his work and 
accomplishments you can appreciate that most people will require many 
lifetimes even to understand it. This cannot have been the result of the work in 
one lifetime. It is a result of the work done over many lifetimes. An ordinary 
person may take years to learn something, but some people get it in just a few 
minutes. It is very difficult to know what contributed to a particular 
accomplishment. We have brought these sarıskāras with us from our past lives. 


Despite being with a guru for a long time, nothing happens to many 
people. How did Selfknowledge happen so easily for people like Meerabai? It 
happened because their mind was ready for it in this lifetime; it was being 
prepared in all their previous lifetimes. They were pursuing Self-knowledge, 
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came with the right samskaras in this lifetime, and these sariskaras were aroused. 
Very often, people say that when they listen to Vedanta it is as though they 
already knew this, as though this is a reminder of what already they knew. This 
can only be explained as being a continuation of what is already there. Nobody 
attains this in one lifetime. Even if you gain the knowledge, it is possible that 
there is some obstacle, which comes in the way of your abidance in the 
knowledge. You may have to take another birth to remove that obstacle. These 
great souls may have needed this birth for removing some obstacle and 
therefore, you may not see them actually going to the teacher and studying the 
scriptures. They already have whatever one would get by studying the 
scriptures. Perhaps whatever else was needed came in the course of the satsangs 
that they had. You will notice that these great souls had an association with 
some mahatmas in their life. 


Meerabai says, mohe lagi lataka guru charana na ki, there is this love, this 
craving for the lotus feet of my teacher. She says that people think that she is 
crazy, because she was always entertaining the company of the sadhus. A sadhu 
means a fellow who wanders about and these sadhus are not favorably viewed in 
the society. Meerabai says, “On account of being with these sadhus for so long, 
people think that I am also like that! Nowhere am I looked upon as a queen.” 
Even Kabir always talks about a guru. They always sing about a guru in their 
compositions. It shows that they have an idea of a guru and look upon 
somebody as a guru. Maybe they did not need all the elaborate teachings that 
other people require! 


Therefore, it is better not to emulate the example of these great souls in 
this aspect. Let us not think that Self-knowledge will dawn upon us without 
studying with a guru. It is best that we take the well-trodden path of studying 
the scriptures with a teacher. If it happens without a guru, it is alright, but let us 
not make a deliberate choice to study the scriptures without a teacher. 


What we observe in the lives of these great souls is just the tip of the 
iceberg. There is so much more to how they came to be thus, that we do not see. 
There is a story to illustrate this idea. Apparently, many sages were once 
complaining, “Look at the luck of Dhruva! This five-year old devotee of the Lord 
performed a penance for six months in the forest, and Lord Narayana appeared 
before him! We perform penance for years together and yet he does not appear 
before us! Where is the justice in this? Is this fair?” They were at an ocean front 
and a boatman who overheard these sages complaining, invited them for a ride 
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in his boat. They agreed, and the boatman took them far into the ocean. They 
came across an island, on which there appeared to be a mountain. The boatman 
addressed the sages, “Do you see that?” The sages said, “Yes. What mountain is 
it?” “It is not a mountain. It is a heap of the bones of the embodiments of 
Dhruva’s previous lifetimes.” He showed them several other islands, which were 
full of such big heaps. The boatman said, “All of these are the remains of Dhruva 
from his previous janmas!” Thus, what we see is a five year old boy, but then he 
has gone through all of those births. 


There is fairness in the order. It requires all these sadhanas or pursuits for 
one to achieve Self-knowledge. It is best that we take the well-trodden path, 
which is prescribed in the scriptures and not assume that we are an exception to 
that. We must understand that the great souls have also gone through this 
spiritual path and were what they were because of what they must have done in 
their previous lives’. 


é Transcribed by Jaya Kannan and Chaya Rajaram. Edited by Krishnakumar (KK) S. Davey and 
Jayshree Ramakrishnan. 
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Establishing a Relationship with the Teacher 


tadviddhi pranipatena pariprasnena sevaya 
upadeksyanti te jnanam jfianinastattvadarsinah 


pranipatena — by prostrating; pariprasnena — by asking proper questions; sevaya — 
by service; tat — that; viddhi — understand; jfianinah — the wise; tattva-darsinah — 
those who have the vision of the truth; te — for you; jfanam — knowledge; 
upadeksyanti — will teach. 


Understand that (which is to be known) by prostrating, by asking 
proper questions (and) by service. Those who are wise, who have the 
vision of the truth, will teach you (this) knowledge [Bhagavadgita, 4 
34]. 


Deliberate upon the Self with the help of the teacher 


Tadviddhi, may you know that. May you know the means of gaining that 
knowledge, and may you know the process through which you may gain the 
knowledge. Knowledge is gained as a result of teaching. It is a result of vicara, 
an enquiry or deliberation upon the nature of the Self. Whenever we want to 
know something, we should enquire into its nature. We should deliberate upon 
what it is. That process of enquiring or deliberation is called vicara. We want to 
know the Self, and therefore, have to deliberate upon or enquire into the nature 
of the Self. 


How do we perform that enquiry? How do we deliberate upon the nature 
of the Self? We have to deliberate upon the meaning of the statements of the 
Upanisads. The subject matter of the Upanisads is the Self, and therefore, the 
statements of the Upanisads reveal the true nature of the Self. Therefore, an 
enquiry into the nature of the Self amounts to understanding the meaning of the 
statements of the Upanisads. To understand what the Upanisads reveal, we 
should understand the real meaning of the statements of the Upanisads, 
determine the purport of the statements of the Upanisads, and for that, we need 
the help of a teacher. 


The Upanisads say one simple thing, tat tvam asi, ‘that thou art’. What 
does this statement mean? What is the meaning of the word tat, or that? What is 
the meaning of tvam, or you? What is the meaning of the oneness or equivalence 
of these two words? This is what Vedanta is about. Vedanta is all about tat tuam 
asi, the subject matter of all the Upanisads. Therefore, Lord Krishna tells Arjuna, 
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may you approach a teacher. 


We all seek the limitless 
The Mundakopanisad says: 


pariksya lokan karmacitan brahmano nirvedamayannastyakrtah krtena, 
Having analyzed the worldly experiences and achievements acquired 
through karma, a mature person gains dispassion and discerns that the 
uncreated (Limitless) cannot be produced by action. To know That 
(Limitless), he should go, with twigs in his hand (servitude), to a 
teacher who is learned in the scriptures and who is steadfast in the 
knowledge of brahman [Mundakopanisad 1-2-12]. 


A thinking person, a deliberate or contemplative person, enquires into his own 
life, takes stock of his life. He deliberates upon his goals, accomplishments, upon 
what he is doing, and what he wants in his life. It is very important to determine 
what we want in our life. It is important to know that what we want in life is 
what every human being wants: unconditional freedom, happiness, and peace. I 
need to understand that what I am seeking is the Limitless, what I am seeking is 
wholeness or completeness, and that I cannot be satisfied with anything that is 
limited. When this is clear, the question is how is it to be achieved? 


The Limitless is to be known 


Paritksya lokan karmacitan or, karmacitan lokan pariksya, analyzing or deliberating 
upon accomplishments or achievements possible through the performance of 
various actions. In doing so, one determines that every achievement is limited. 
Krtena, by doing actions, you can achieve things but each one of them is going to 
be limited. Any effort is limited, and therefore, anything that is achieved as a 
result of a limited effort is also going to be limited. Thus, no amount of 
achievements or accomplishments is ever going to create in me a sense of 
completeness. Then how do we achieve completeness? We can achieve that 
when we understand that completeness is not something to be achieved. Akrtah, 
it is uncreated. If it is not limited in time or place, then it must be here and now, 
and therefore not created. Anything that is created is going to be perishable. In 
order that this freedom or happiness is not perishable, it should also not be 
created. What is not created must be here and now! What is now, is not 
something to be achieved, but something to be known. 
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This understanding is the result of viveka or discrimination. Pujya Swami 
Dayanandaji would call it emotional maturity. The mind becomes contemplative 
and sees the basic reality of life: I am seeking to be free from all limitations; I am 
seeking to be limitless. One realizes that this limitlessness is not something to be 
achieved, but something to be known. 


The desire still remains, but the nature of desire has now changed. So far, 
it was a desire to become something, a desire to achieve something, a desire to 
accomplish something. Now it is transformed into a desire to know the Self. The 
means that we employ to fulfill a desire always depends upon the nature of the 
desire. If the desire now is for knowledge, then we should adopt an appropriate 
means to fulfill that desire. Therefore, Lord Krishna says, may you approach a 
wise and learned teacher. 


The need for a teacher 


Knowledge can be gained as a result of upadesa, instructions or the teacher’s 
unfolding of the words of Vedanta. They always seem to make a point that this 
knowledge should be gained from the teacher. For example, explaining this 
verse from the Mundakopanisad, Sri Safikaracarya says, sastrajfiopi svatantryena 
brahma-jfiananvesanam na kuryat, even if one is very learned, one should not 
independently pursue the enquiry into the nature of the Self. That is, one should 
always gain this knowledge from the teacher. This sounds very convenient for 
the gurus or teachers; everybody is required to go to a guru! 


What I want to know is my own Self. It is a very peculiar subject. I 
already know my self, but I know it wrongly. I entertain a number of false 
notions about myself, but do not know that the notions are wrong. I am quite 
convinced about the conclusions and opinions I have about my self: I am a 
human being; I am subject to birth and death; I am limited; I am a seeker; I am 
needy. The ego entertains all these false notions about itself. Therefore, what we 
now need to do is to inquire into the nature of the ego. Are these notions true or 
are they false? Is this the true nature of my self? 


In order to determine the reality of something, we should become 
objective. We should be able to create an emotional distance, like a scientist who 
is objective with reference to the object that he is investigating. He has no pre- 
conceived notions or agenda about his object of inquiry. He is very objective and 
has an open mind to accept whatever the investigation reveals. The investigation 
into the nature of the Self would also require me to be objective with reference to 
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my own self, objective with reference to my own present notions and 
conclusions. Objectivity means detachment. That means I do not have any 
agenda with reference to what I should be. I should have an open mind. It is 
very difficult for the ego to inquire into its own nature. Therefore, it becomes 
necessary for me to stand on another platform from where I can look at the ego, 
enquire into the ego. That is the platform of the scriptures. The Upanisads are, 
in fact, an investigation into the nature of the Self. Therefore, I must identify 
with the Upanisads and look at my own self from the perspective of the 
Upanisads. Then alone can I recognize what is false as false. Then alone can I 
see that the various notions that I entertain are not correct, and then let them go. 
That is called an open mind, a learning mind, which is willing to let go of 
anything that is discovered to be false. 


I cannot go to the Upanisads directly, however, because I will interpret the 
Upanisads in my own way. Therefore, we seek the help of a teacher. The teacher 
is one who has studied the Upanisads from his own teacher, and gained the 
vision of the Upanisads. He is as good as the Upanisads. Therefore, the 


importance of the teacher. 


Importance of identifying with the teacher 


It is not the person that the guru is with whom you want to identify, but the 
vision of the guru. It is what the person knows and what the person stands for 
that you want to identify with. Identification with the teacher will make me 
objective with reference to my own notions and my own conclusions. How can I 
identify with the teacher? What is required is sraddha or trust, and bhakti or 
devotion. This will enable me to identify with the teacher and de-identify with 
the ego. It is very important to de-identify with the ego and for this, 
identification with the teacher becomes important. The devotion and the trust 
that the student has for the teacher will enable him to become detached from his 
own ego, his own conclusions, and his own opinions. It will let him deliberate 
upon those conclusions and investigate their reality from the standpoint of the 
teacher or the Upanisads. 


We must understand what the roles of the guru and the sisya are, as far as 
Vedanta is concerned. Elsewhere, the relationship between the teacher and the 
student may be different, but as far as the study of Vedanta is concerned, the 
relationship between the teacher and the student is a very practical one. The 
teacher sees something, and I also want to see that. In the Kathopanisad, 
Naciketa asks Lord Yamaraja for the truth, which is beyond dharma and adharma, 
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beyond the past, present and future, and beyond all cause and effect. 


anyatra dharmadanyatradharmadanyatrasmat krtakrtat, 

anyatra bhitacca bhavyacca yat tat pasyasi tad vada. 

Please tell me of that which you see as different from dharma and 
adharma, different from this cause and effect, and different from the 
past and the future [Kathopanisad, 1-2-14]. 


The teacher unfolds the Upanisad with reference to his own vision. The student 
wants to see what the teacher sees, hence, the identification with the teacher. 
Therefore, in the first line of this verse from the Bhagavadgita [4-34], Lord 
Krishna teaches us how to develop identification with the teacher. 


Developing sraddha 


Developing sraddha is a process that begins when you are exposed to the teacher. 
Sraddha may not develop right away. It is not that you identify with the teacher 
in one day, though you may be able to do so if you are lucky. If the teacher 
touches your heart, and is able to appeal to you, then that is the starting point; 
and from that you build up that sraddha and bhakti in your heart. The 
identification with the teacher is complete when both sraddha and bhakti have 
been discovered. That is when the student is attuned to the teacher. It is like 
tuning our transistor to the broadcasting station, which enables us to receive 
music. A teacher is like a broadcasting station, which simply broadcasts what is. 
He receives from the scriptures and broadcasts to the students. It is up to the 
student to ready the mind to receive his teaching. This process of tuning up 
amounts to developing sraddha and bhakti. This is how Vedanta talks about 
Sraddha. 


Sraddha is generally translated as faith or trust, but the term should be 
understood as being an implicit trust or faith coupled with devotion and 
reverence. It is not merely trust. We have trust in our physicians too. We all 
require trust in our life; without trust, we cannot live our life. When somebody 
serves me food, I must have enough trust that it is alright for me to eat it. Even 
when someone tells us something, we have to have trust that what they are 
telling is what they mean. Life would be very difficult without trust. Very often, 
our trust is violated, but if I cannot trust anybody, it leads to my own 
destruction. Therefore, trust is required because if I am suspicious of everything, 
I cannot live. There has to be trust everywhere. But sraddha involves devotion 


and reverence, over and above trust. 
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The Vivekaciidamani defines sraddha as follows: 


Sastrasya guruvakyasya satyabuddhyavadharana, 

sa Sraddha kathitha sadbhiryaya vastipalabyate. 

Ascertainment of the scriptures and of the words of the guru with 
conviction about their truth is called sraddha by the good and as that by 
which knowledge of Reality is obtained [| Vivekactiidamani, 26]. 


Sraddha is the conviction that arises in my mind that what the teacher says and 
what the scriptures say is right. This conviction has to happen; I cannot will 
Sraddha. A response arises in my heart when I listen to the words of the teacher, 
“This is right. This is right.” If my heart responds this way when listening to the 
Upanisads, then I am enjoying sraddha. When that happens, we are favorably 
disposed to receive the teaching. Sraddha opens a channel by which the 
knowledge from the teacher can flow to the heart of the student because the 


mind does not resist it. 


Sraddha implies an open and trusting mind 


If my mind is resisting what I am told or questioning what I am told, it is not a 
learning mind. A questioning mind is not a learning mind. Asking a question is 
one thing and questioning somebody is a different thing. Asking a question is 
always encouraged in Vedanta. In fact, unless you ask a question, a Vedantic 
teacher is not supposed to tell you anything: 


naprstah kasyacid briiyanna canydayena pscchatah, 

janannapi hi medhavt jadavalloka acaret. 

Unless one be asked, one must not explain (anything) to anybody; nor 
(must one answer) a person who asks him improperly; let a wise man 
though he knows (the answer), behave among men as if he were an 
idiot [Manusmrti, 2-110]. 


One should not communicate unless a question is asked. Even if somebody asks, 
you are not obliged to answer if you feel that the question is not fair. Sometimes 
people ask you a question not because they want to know, but because they want 
to test you. There can be different intentions in asking questions also. A 
question may even be asked in an improper manner. There is a way of doing 
things. We need not equate it to formality, but there is a way of doing things. 


When we ask a question of a teacher, there must be reverence, and a 


should also reveal a certain trust that I have in the one of whom I am asking the 
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question. Then alone is it called a question that is properly asked. Otherwise, 
says the Manusmrti, even if somebody asks a question, you need not reply. 
Indeed, you should not reply to it. You must pose as though you do not know. 
The asking of a question is always encouraged as long as it is a genuine question. 
However, as we discussed before, this knowledge should not be imparted unless 
a question is asked. Sraddha means maintaining an open mind. As far as 
Vedanta is concerned, what the teacher tells us can be verified. It may take a 
little while for us to verify it, we may have to wait until we gain a certain 
maturity of mind to verify the truth of what the teacher says, but we can verify it 
nevertheless. As Pujya Swami Dayanandaji would say, sraddha is faith or trust 
pending discovery. Until you discover the truth of the teaching for yourself, it is 
a matter of faith. It is not blind faith; it is faith, which is born of conviction. 


The conviction in my heart that what the teacher says is right is called 
Sraddha. That frame of mind or disposition of mind is called sraddha. It is a very 
important requirement in learning. Here, in the first line of this verse, Lord 
Krishna tells us how to establish a proper relationship with the teacher. 


Establishing a proper relationship with the teacher 


A proper relationship with the teacher encourages the teacher to impart the 
knowledge to you. When the right relationship is established, the knowledge 
will definitely take place. How can we make this happen? Lord Krishna says by 
pranipata or prostration, pariprasna or through questions, and through sevā or 
service. We have to change the order somewhat, to mean by prostration, through 
service and lastly, through asking questions. 


Prostration at the feet of the teacher 


Pranipata, prostration at the feet of the teacher. It is the astanga-namaskara, with 
all eight limbs touching the ground. The eight limbs include the mind as well as 
speech, in addition to the forehead, shoulders, chest, hands, knees, and feet. I 
express my devotion through words, and with the right attitude of mind. This is 
the traditional astanga-namaskara. It is in south India that you see people doing 
this namaskara. It is not a common practice in north India. The body is on the 
ground like a danda, a stick or a staff, and hence, it is also called dandavat 
namaskara. That is the pranipata talked of here. 


Prostration helps cultivate devotion 


Prostration is a form of paying obeisance. Every form has a spirit behind it. The 
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form is not as important as the spirit behind it, but it does serve to represent or 
reveal the spirit. “Swamiji, what is the big deal about how I prostrate? When I 
know I have devotion for my teacher, how does it matter?” Well, if you have the 
devotion, then why don’t you prostrate? When the spirit is there, there is no 
difficulty in adopting the form. 


“But Swamiji I do not believe in doing things if there is no spirit inside”. 
Then also, I suggest you prostrate to the teacher. Prostrate, even if you don’t 
have that devotion. The form will create the spirit. Ideally, the spirit should 
inspire the form, but if the spirit is not there, the form will be able to invoke the 
spirit. That is why we ask the children to prostrate in temples and at the feet of 
the elders. This is so that they adopt the form. As a child, he or she does not 
know. For a child there is no form. He does not understand why he should do 
so. Perhaps, the child does not want to prostrate, but we still make him. That is 
the idea of form. Although the form is secondary to the spirit, we should not 
undermine the importance of the form. 


The form is a ritual. A ritual implies the form and various forms are given 
to us in order to express our emotions, attitude, and spirit. Life is always full of 
rituals meaning that there is always a way of doing things. There is always a 
form for doing everything. For instance, clothes should be worn in a proper 
way. When you go out for dinner you dress in a certain way, when you go to 
work you dress in a different way, when you go to temple, you dress in another 
way, and when you are at home you dress in yet another way. You could put on 
any clothes anywhere, but you still follow a certain custom, and that is the way it 
should be. Thus, there is the way of doing everything. That is called ritual, a 
traditional form, which is prescribed and adopted. 


The spirit and the form go together. The advantage of a form is that even 
if the spirit is not there, we can bring in the spirit. As Pujya Swami Dayanandaji 
would say, you should ‘physicalize’ your worship. Suppose you don’t have 
devotion, but wish that there should be devotion in your heart, you have a value 
for having devotion. Then, do what you would do if you had devotion. It is 
said, ‘fake it till you make it’. In other words, if you don’t have devotion, 
pretend as though you have it and do the ritual as though you have it. In course 
of time, the devotion will come. Thus, the spirit brings about the form, but in 
turn, the form can also invoke the spirit. This is pranipata. 
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Prostration indicates surrender 


Tadviddhi pranipatena, may you offer a long prostration to the teacher. Touching 
the feet of the teacher with my head shows my humility, my spirit of surrender, 
and my spirit of offering myself as if saying, “I am at your disposal. I have full 
trust in you. I know that you will be able to teach me or give me what I need”. It 
is the trust or the sraddha that is, in fact, indicated when this prostration is done. 
By prostrating, I also declare that I am only as good as your feet. Ultimately, I 
have to reach your head, or achieve your way of thinking, but at present, I am 
beginning at your feet. This is one formality, one form. 


Service helps in becoming attuned to the teacher 


After offering myself to the teacher, I commence sevd, service to the teacher. As 
you know, in the Vedic times, the student would live with the teacher during the 
period of study. That is why the place was called a gurukulam meaning the 
house or kulam of the teacher, guru. The student lived in the teacher’s home and 
became part of his family. He was looked upon as a son or daughter by the 
teacher and his wife. Thus, before the upadesa or teaching actually takes place, it 
is necessary to do whatever is required to develop a familiarity with the teacher. 


Seva or service to the teacher is at a personal level, which is taking care of 
all his needs. Typically, the disciple would attend to all the needs of the teacher. 
He would be awake before the teacher woke up, warm the water for his bath, 
and make all other preparations as required. If the teacher performed homa 
every morning, the disciple would prepare for that. He would beg bhiksa or food 
for the teacher, offer it to the teacher, and then partake of whatever remained. In 
the evening, he massaged the feet of the teacher if required. He waited until the 
teacher slept and then went to bed. Thus, the student awoke before the teacher, 
attended to all his needs and went to sleep after the teacher had gone to bed. 
This was the concept of serving the teacher. 


This manner of service helps the student to be in tune with the teacher. 
You come to know the person and his preferences when you live with a person, 
serve him, and attend to him. What happens is that slowly, the student’s 
preferences are also in step with the teacher’s preferences. It is not easy to serve 
somebody. Service is a process of slowly letting go of the ego. This is where the 
identification between them takes place. In any good relationship, there is 
identification. When you observe the relationship between a husband and wife, 
you can see the devotion that exists between them. 
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When you admire somebody, you automatically imbibe those qualities. 
Here, as the student admires the teacher and serves him in the spirit of worship, 
he automatically imbibes many of the good qualities of the teacher, and his own 
likes and dislikes are offered up in the process. In order for him to serve the 
teacher, he must become agreeable, favorable, and compatible with the teacher 
and so his own preferences, likes and dislikes are let go in the process. This is 
how the services or sevd enables the student or disciple to grow to be in tune with 
the teacher. 


As the Vivekacidamani says: 


tamaradhya gurum bhaktya prahvaprasrayasevanaih 

prasannam tamanuprapya prcchejjfatavyamatmanah 

Having worshipped with devotion that teacher,’ one must approach 
him who is pleased by the service (done to him) with a proper attitude 
and ask him as to what is to be known about oneself [Vivekacidamani, 
34]. 


May you serve your teacher with your body, speech, and the mind. May you 
perform actions serving the teacher at the physical level, at the level of speech 
and that of the mind, worshipping the teacher. In the 13" chapter, Lord Krishna 
says, dcaryopasanam, meditate upon the teacher, serve and worship the teacher 
through your acts, words and thoughts. Prasannam tamanuprapya, the teacher 
becomes pleased with the student. When he is pleased, he is favorable; he has 
been won over by you. Therefore, win them over, make them happy, please 
them. 


Surrender carefully 


One important thing about surrendering to the teacher is that the teacher should 
be a person who has no need for your surrender. Ideally, serving the teacher 
would be most fruitful when the teacher has no need for service. He has no need 
for being served, he does not need any favors, and he has no agenda as far as the 
student is concerned. He does not want anything from the student. He has no 
agenda for the student as far as his own personal needs are concerned. It is the 
student who is offering himself. That is the best way of offering because there is 


7 The teacher is the one who has studied the sastras, who does not have papa, who is not affected by 
desires, who is a knower of brahman, who is calm like the fire that does not have any more fuel, 
who is an ocean of compassion without any reason, who is a helpful friend to the seekers who 
salute him with appreciation 
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no risk of being exploited. Otherwise, you can be exploited. Surrendering must 
be done very carefully. Feel your way through it. Slowly, learn about the person 
and let the teacher also learn about you. That is why we say it is a process. It is 
not something that happens overnight, although, if it happens overnight, it is 
fine. It may happen. All of this is ultimately also determined by your past karma; 
it is quite possible that you will meet a teacher and find that he is the right one 
for you. Normally, however, when an initial reverence is created in you, it will 
take some time before the sraddha and bhakti are developed to the point that there 
is a tuning up with the teacher, and the teacher is pleased with you. 


Asking the question 


The third stage is pariprasnena, asking the question. When you find that the 
teacher is pleased with you, ask the question. The teacher is pleased, not as 
much with your service as with your sincerity and devotion. He finds in you, a 
worthy student who is sincere and desirous of knowledge. When you find them 
pleased with you, you should ask the question about what you want to know. 


A teacher answers the student, not the question 


A question shows that there is a desire to know, and that one has been 
deliberating. For a question to arise one must have been deliberating upon it, 
working at it. It shows the person’s sincerity, the value the knowledge holds for 
him, and his desire to know. That is how the question becomes important. 

Otherwise, the teacher is going to say, tat tvam asi, ‘that thou art’, because that is 
the answer to all the questions. Very often, we find that the Upanisads open 
with questions; the Kenopanisad opens with a question, and the 
Mundakopanisad and the Kathopanisad are both based on questions asked by 
the students. We find that the truth is unfolded differently in different 
Upanisads, because each deals with a different question depending upon the 
background and orientation of the student. The questions are different 
according to what the student has been deliberating upon. 


The question reveals the questioner. The teacher answers the questioner, 
rather than the question. Often, we may not necessarily be able to articulate 
what our feelings are, but still ask a question. The teacher who answers the 
question should know where the question is coming from. This is what we mean 
when we say that the question reveals the questioner. Then the ground is set for 
the upadesa or teaching. 
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Qualifications of the teacher 


The first line of this verse [Gita, 434] describes the qualifications of the student, 
and the second line describes the ‘qualification’ of the teacher. Lord Krishna says 
the wise and learned teachers will definitely impart knowledge to you. Jfani 
means learned and tattvadarsi means wise. The teacher is referred to in the 
plural, out of reverence. If an earnest student comes to him, it almost becomes 
the duty of the teacher to impart knowledge to him. He is not obliged to do so, 
but he will because the teacher is always very compassionate. “The guru is an 
ocean of compassion for no reason, and a friend to the pure who perform 
obeisance to him [Vivekacidamani, 35].” Thus, the guru is the very friend and 
caretaker of those who approach him with sincerity. 


This verse from the Bhagavadgita describes the process of establishing a 
relationship with the teacher and creating favorable conditions so that he is 
enthused, motivated and inspired to teach. When the right combination is there, 
the knowledge will definitely take place’. 


FE 


8 Based on weekend Bhagavad Gita classes taught by Swamiji at the Arsha Vidya Gurukulam, 
2003. Transcribed by Chaya Rajaram. Edited by Krishnakumar (KK) S. Davey and Jayshree 


Ramakrishnan. 
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Qualifications of the Teacher 


Question 


Can you please elaborate on the two qualifications of the teacher 
mentioned in the Gita, namely ‘jfdninah tattvadarsinah’ and in the 
Mundakopanisad, ‘srotriyam brahmanistham’? 


Answer 


In the Bhagavadgita [4-34], Lord Krishna says may you approach the teacher 
with long prostration (pranipaitena), serve the teacher (sevaya), and ask the 
appropriate questions (pariprasnena). Then in the second line he says upadeksyanti 
te jñānam, the teacher will definitely impart knowledge to you, finding that you 
are a fit student, you have the right attitudes, and you have the right desire to 
gain the knowledge. Lord Krishna uses two adjectives for the teacher, jfaninah 
and tattvadarsinah. Both these words are used in the plural to show the respect 
for the teacher. It is like the usage of the royal ‘we’ in English. 


Lord Krishna says that ideally, a teacher should be a jñāni as well as a 
tattvadarsi. A jfiani is one who has knowledge. A tattva-darsi is one who has the 
darganam, the vision or immediate knowledge of tattva or the Truth. Actually, 
both these words mean the same. A jñāni is a wise person who has the 
knowledge of the Truth. Since Lord Krishna uses both these words together, 
they should convey somewhat different meaning. The word jñāni in this context 
means a person who has a thorough knowledge of the scriptures. Tattvadarsi 
indicates one who abides in the knowledge of the Truth. These are the two 
qualifications necessary in a teacher. 


The teacher unfolds his own self 


The teacher should have the vision of the Truth and be abiding in the Truth. 

What is meant by abiding in the Truth is that he lives the Truth. He is an 
embodiment of what the scriptures talk about because that Truth is a living 
reality for him. The teacher is also required to communicate well. What is to be 
communicated is what you should be. Unfolding the Self is the same as 
unfolding the meaning of the statements of the Upanisads. Essentially, a teacher 
communicates his own self as the very self of the student. The Kathopanisad [1- 
2-9] says, ananyaproktegatiratra nasti, when this knowledge is communicated by 
ananya, one who is identical or non-different from brahman, then gatiratra nasti, 
the knowledge has but to take place. It will take place because the teacher is 
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unfolding his own self, and also unfolding the self of the student. This is the 
ideal way of communication and this becomes effective when it comes from the 
heart. The words have impact only when they come from the heart, when they 
are born of one’s own experience. That is why the teacher should be a tattvadarsi, 
a knower of the Truth, and at the same time, have the facility to be able to 
communicate, to articulate his thoughts. 


The subject matter of Vedanta or the Upanisads is the Self, and therefore 
the words or statements of the Upanisads reveal the nature of the Self. 
Therefore, to understand the Self we need to understand the meaning of the 
statements of the Upanisads, presented by the teacher. The teacher not only 
knows the Self, but at the same time, he has the facility to communicate this by 
way of analyzing the statements of the scriptures. That is where, as Pujya 
Swamiji would say, sampradaya or tradition comes in. The tradition of 
communicating this to the students has been enriched over hundreds of years. 
After all, what is being communicated cannot really be confined to the words, 
because the Self or brahman or God or the Truth cannot be the literal meaning of a 
word. Even the word brahman also does not literally convey what brahman is. 


Words communicate brahman through their implied meaning, not literal 
meaning 


Every word conveys a certain concept. A word is a sound symbol to 
communicate a concept. A concept is abstract and the abstract concept is 
communicated through the word. The Truth cannot be confined to a concept. By 
its very nature, a concept is limited. It excludes every other concept and 
therefore, there cannot be an all-encompassing concept. An all-encompassing 
concept will have no form, and therefore, no word can literally communicate the 
Truth. In Vedanta, the literal meaning is called vacyartha. 


What word can we use so that there is an appreciation of brahman? Any 
word such as ‘limitless’, is always in contrast to something else. Every word or 
every concept will exclude some other concept. When we say something is good, 
it indicates that it is not bad. Similarly, when we say it is great, we mean that it is 
not small. Anything that you say about it can only mean that it is only that and 
not something else whereas, the Truth is all-encompassing. Therefore, no word 
or combination of words can communicate the nature of Truth. How, then, will 


the knowledge take place? 


Words are used or employed to communicate that which is beyond the 


42 
www.AVGsatsang.org 


scope of words. The Taittriyopanisad [2-4] says, yato vāco nivartante aprapya 
manasa saha, Truth is that from where the words along with the thoughts return 
without having reached it. Neither the words nor the thoughts can adequately 
describe it. Thoughts always correspond to the concept behind the words; the 
words stand for nama and thoughts stand for rūpa. Neither the name nor the 
form, neither the word nor the concept can ever reach the Truth. Thus, that 
which is beyond the scope of the words is nevertheless to be communicated by 
the words. The Upanisad says that this is beyond the word and the thought, but 
the Upanisad is itself nothing but a group of words. What, then, is the Upanisad 
doing? How does the Upanisad expect to communicate what it wants to 
communicate because the only medium available is that of words? This 
communication takes place not by vacyartha or the literal meaning, but by what is 
called laksyartha, the implied or the targeted meaning. 


Words of the scripture communicate brahman only if our mind is prepared 


When they are uttered, words have the capacity to communicate their meaning if 
our mind is prepared. We know what a flower is. We know what a pot is. 

When I utter the word ‘flower’, the meaning of the word will flash in your mind. 
There is no question of choice. It will automatically happen. If I use the word 
‘mango’ and you have the right samskaras, then that word ‘mango’ will create the 
appreciation of that object, mango. 


A word is like an arrow; the arrow is not the destination, but it shows 
what the destination is. Similarly, if there is adequate preparation in the mind, a 
word can communicate the meaning when the right sariskara or the right 
preparation is there. Thus, words such as nitya, suddha, buddha, or mukta that are 
used to communicate the nature of brahman will also communicate their meaning 
when the right preparation is there in the mind of the student. That is why so 
much emphasis is placed on anthahkarana suddhi, the purification of the mind, to 
acquire a mind that is a learning mind free from any impulses, free from 
reactions, free from projections. 


As a result of investigating the meaning of the words of the Upanisads, 
the mind in due course of time, does gain a disposition wherein these words can 
communicate their meaning. We can observe this with respect to the words 
denoting worldly objects; these words did not convey the same meaning to us 
when we were children. For example, a child does not understand what a cow 
is. In course of time, the child learns what a cow is. How does a child come to 
know that? In the presence of the child, someone says, “Hey Rama, bring the 
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cow.” The little child hears these words. He knows Rama, but he does not know 
what a cow is. He sees Rama going and bringing something. Then he recognizes 
that this is a cow. So the word ‘cow’ and the object, ‘cow’ are connected in the 
mind of the child. This is how the child picks up the meanings of the words. 
Thus, the association of the word and the meaning takes place. Later on when 
that word is used, the child knows what it means. It took some training on the 
part of the child in order to be able to connect the meaning and the word. So 
also, a lot of training is required in our mind before we can connect the word 
brahman with the meaning or the meaning with the word. 


Preparation of the mind can take time 


Communication has taken place when the listener understands words in the 
same sense in which the speaker has used them. It takes a long time for that to 
happen. How much time it takes is hard to say. It depends on the preparation of 
the student. They talk of uttama-adhikari, the most qualified student. Vedanta 
talks about sadhana-catusastaya-sampatti’. If one has that level of maturity, words 
of Vedanta communicate very easily because there is the right samskāra, training, 
disposition, and preparation of the mind. 


That is why the teacher has to be wise and well-versed in the scriptures 


In order for effective communication to happen, the teacher must have the ability 
to use the right words and create the right frame of mind in the student so that 
the words that the teacher uses communicate the meaning to the student. All the 
student needs to do is to be available. The rest is to be done by the teacher. The 
student, of course, works with the teacher. When we say the student is available, 
it means that as the teacher is unfolding the teaching, the same process of 
thinking, investigation or deliberation takes place in the mind of the student. 

The teacher is silently operating in the mind of the student when the student is 
available and there is no resistance. As we saw earlier, there is sraddhda or trust, 
and bhakti or devotion, and therefore, the requisite conditions are present. The 
teacher must have the capability for inspiring this in the student. This capability 
comes when he has a thorough knowledge of the scriptures, and the tools such as 
grammar, reasoning, and the various other skills that he can use in order to 
communicate to his student what he has gained from his own teacher. 


Therefore these two qualifications are said: jñāninah and tattvadarsinah. 
? Consists of viveka (discrimination), vairagya (dispassion), samadi-satka-sartpatti (six-fold 
discipline beginning with sama) and mumuksutvam (intense desire for freedom). 
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The teacher is both wise as well as well-versed in the scriptures, both in his 
understanding as well in his ability to communicate. In the Mundakopanisad [1- 
2-12], the same idea is said in different words: Srotriyam brahmanistham. 
Srotriyam means one who is well-versed in the scriptures and brahmanistham is 
one who abides in brahman. 


If such a teacher is there then ananya prokte, he only communicates the 
truth as his own self, and gatirastra nasti, the knowledge has to take place. It is 
true that the student also should be prepared. If such a combination is there, 
then it is like dry gun powder coming into contact with a little flame. In the 
mind which is ready, these words do communicate their meaning and the 
knowledge takes place. 


It is rare to have teachers like that. It is rare to have students also like that. 
We have to make do with what we have. It is a joint project on the part of the 
teacher and the student. Both of them grow in the process". 


10 Transcribed by Chaya Rajaram. Edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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Ways of listening to Vedanta 
Question 
What are the tricks and techniques of listening to Vedanta? 
Answer 


In addition to having sraddha and bhakti, we have to work at two levels, the level 
of our emotional faculty and the level of our intellectual faculty, to gain greater 
clarity of what the scriptures teach. 


The Vedantasara says, “Vedanto nama upanisad pramanam”, Vedanta means 
Upanisad, which is the pramanam. What is meant by pramanam? Pramanam 
means a valid means of knowledge. For example, the eyes are the means of 
knowledge that reveals the colors and forms. Your ears constitute the faculty of 
hearing, which is a pramanam for you to cognize these words. You do not need to 
do anything when the words are spoken. You have the faculty of hearing, and 
thus, cognition simply takes place. Similarly, when your eyes are open and a 
form is in front of you, perception takes place. Therefore, when we say that the 
Upanisad is a pramanam, what we mean is that the words of the Upanisad should 
be able to reveal the knowledge of the Truth. 


The eyes are the means of knowledge for knowing color and form, 
provided they are free of any defect. The capacity of the eyes to reveal the color 
and form may be inhibited by some defect, such as cataracts. Any defect should 
thus be removed. Similarly, our mind has the capacity to gain the knowledge 
but this capacity may be inhibited by certain impurities of the mind. To remove 
the impurities of the mind, we should cultivate a value for samadi-satka-sampattih, 
the group of six-fold accomplishments beginning with sama. 


Sama is the tranquility of the mind in which the mind is free from any 
impulses and reactions. To achieve this we keep watching our mind constantly 
and keep resolving our impulses with alertness. Dama is the discipline or self- 
control that one exercises over the organs of perception and organs of action. We 
should constantly attempt to gain a mastery over our mind and sense organs to 
create a mind or personality that is held together, free from conflicts, free from 
impulses, and available to us for spiritual pursuits. Our mind should become 
our friend; we should obtain its grace and its favor. Therefore, we need to work 
constantly in this direction. Our mind may have hurtful emotions, and likes and 
dislikes. We must persistently make efforts to resolve them. This is extremely 
important to do. To work effectively with our emotional faculty, we should be 
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continuously aware of the thoughts and emotions in our mind. 


At the level of the intellect, we should acquire at least a working 
knowledge of Sanskrit so that the words don’t sound unfamiliar, like Greek or 
Latin. In as much as the scriptures are in Sanskrit, it would definitely be a good 
idea to learn the language. Ultimately, these words have to communicate to us. 
The orthodox teachers would say that only the Sanskrit words are pramanam. As 
you are gradually exposed to the teaching, you gain the capacity to grasp 
progressively more and more subtle ideas, and your understanding becomes 
increasingly refined. Towards this end, we need some reasoning skills, which 
modern education helps us to develop. 


There are some other suggestions, which you may find helpful as well. As 
students, while attending Vedanta classes, we used to have a notebook and pen 
to jot down the main points. At the end of the class, we would to go back to our 
rooms, recollect the teaching in our minds, and write it down in long hand. We 
found that writing long hand notes was extremely helpful in gaining clarity in of 
the subject matter. Generally, when we write things down, it is necessary that 
we should be clear about what we are writing. When we listen to a lecture, we 
think that we have understood everything. However, it is only when we start 
writing that we find that things are not quite clear, and then have to deliberate 
upon those points. Thus, writing gives you clarity of thought and the ability to 
express the main ideas. 


Another useful thing that you could do is to share the teaching with 
somebody who is interested in learning. Teaching is an excellent way of 
learning. It is a refined way of learning. Every teacher knows that the one who 
benefits most in teaching is the teacher himself; it gives you greater clarity. 


Transcribing and editing lectures and satsangs is also extremely helpful. It 
is like writing notes. When we listen, however attentive we are, we may not 
necessarily grasp every word. When you transcribe a recorded talk or lecture, 
and then edit it, you find that your focus is greater and you enhance your 
understanding substantially. 


All of these tricks and techniques would amount to ‘mananam’, or 
reflection to gain further clarity. This has to be done continuously at the 
intellectual level. 


Finally, it is the grace of God, which we very much require. We require 
the grace of god and the grace of the teacher. We require grace in this whole 
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effort, and therefore, prayer and worship should become a part of our daily 
routine. The prayer need not be elaborate. It can be as simple as orm namo 
bhagavate daksinamurthaye mahyam medham prajiam prayacca svaha’. “Oh, Lord 
Daksinamrrthi! Please bless me with medha, memory and the capacity to think 
properly, and prajñā, clarity and wisdom.” You can also say any other prayer 
that you like. Seeking the grace of the Lord is very important in this, as in any 
other pursuit. These are some of the techniques that can support your efforts, 
along with sravanam or listening to Vedanta. 


ob 


Question 


In this context, isn’t there a verse that says something about one quarter of 
our learning occurring through listening to the teacher, etc.? 


Answer 


tat cintanam tat kathanam anyonyam tat prabhodanam, 

etat ekaparatvam ca brahmabhyasam vidurbudah. 

The practice of meditation on brahman, the wise consider, means 
reflection on It, talking about It, mutually producing logical arguments 
about It — thus to be fully occupied by It alone [Paficadasi, 7-106]. 


This verse, quoted in the Paficadasi, comes originally from the Vasistha 
Ramayana. When you are all by yourself, reflect upon what it is that you have 
listened to from the teacher, tat cintanam. When a person desirous of 
understanding comes to you, share your understanding with him, tat kathanam. 
When you are with other students, people like yourself, discuss with one another 
to gain clarity, anyonyam tat prabhodanam. This is the single-pointed dedication, 
etat ekaparatvam. The wise call this brahma-abhyasa. Abhyāsam means repeatedly 
doing something. Thus, repeatedly doing something is always emphasized. 


The Yogasastra also tells us that to accomplish anything, three things are 
required. 


sa tu dirghakalanairantaryasatkarasevito drdhbhrmih 

Practice becomes firmly grounded when it has been cultivated for a 
long time, uninterruptedly, with earnest devotion [Patafjali Yogasastra, 
14]. 


Practice should be done for a long time, dirghakala, it must be done constantly, 
nairantaryam and it must be done with commitment or with devotion. We should 
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be prepared to apply ourselves for a long time. We should neither be impatient 
nor complacent. We should have the patience, the perseverance, and the 
commitment. This is what yields the result. In your case, along with your other 
activities and commitments, you have to make time for this and try to listen 
actively to Vedanta as much as possible. 


ob 


The Importance of repeatedly listening to Vedanta 


Pounah punyena sravanam kuryat, may you subject yourself to sravanam or 
listening to the scriptures again and again. It is different everytime. Sometimes, 
we may have listened to a text such as the Bhagavadgita, or the Vivekacidamani 
before, and hence we feel that it is a repetition when listening to it again. 
However, it is never a repetition. Even though the teacher may be using the 
same words, those words have a different impact in as much as the student has 
changed over time; as the student gains maturity, the same words have a 
different impact. It is not uncommon to hear from the students, “Swamiji, you 
That may very well be true also, but at the same time, the 


1” 


have improved a lot 
fact is that the student also has changed. 


As we expose ourselves to the teaching, our own clarity and capacity to 
grasp also grows, and therefore, the same words have a different impact upon 
us. Ideally, all that you need is just listen to the scriptures. That is all one needs. 
This very listening and deliberating upon the scriptures is capable of removing 
all the impurities. It is capable of doing everything. After all what we call 
impurities is nothing but false perceptions. All that the scripture does is give us 
the right perception about the realities of life. As we expose ourselves to the 
scriptures, clarity comes and in course of time, those false perceptions start 
dropping off. That is how antahkarana-suddhi also can take place. The 
purification of the mind also takes place in the process of exposing ourselves to 
the teaching. That is why the most important means of gaining knowledge in 
Vedanta is said to be sravanam, listening to the scriptures from the lips of the 
teacher". 


1! Transcribed by Chaya Rajaram. Edited by Krishnakumar (KK) S. Davey and Jayshree 
Ramakrishnan. 
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The Meaning of the Om Symbol 


Swami Dayananda Saraswati’ 


Om is a very beautiful, single syllable word. In Katopanisad (1-2-15) 
it is said that: 
sarve veda yatpadamamananti 
tapamsi sarvani ca yadvadanti 


yadicchanto brahmacaryam caranti 
tatte padam sangrahena bravimyomityetat 


All the Vedas talk about that goal, to know which, people take 
to a life of study and discipline, that I will tell you briefly. 
That is Om. 


So, this is something desiring which, people take to studious, 
contemplative and disciplined life — sacrificing a lot. And what is that? Om. 


You cannot be any briefer. 
Linguistic meaning 


In Sanskrit, the meaning of Om 1s avati, or raksati. Raksati means 
‘One who protects, sustains’. So that which sustains everything is Om. And 
that which sustains everything is what we have to see as the order. We can 
go one step further. That order, which is the reality of everything. The 
order itself is a reality. And so, that which is the essence of the order itself, 
is Om. That means Om is the name of the Lord, who pervades your being, 
who pervades everything in the world in the form of niyati, the form of the 


order that sustains. Let’s see how. 


When we say order is behind everything, it is not ‘behind’ anything 
that is here. It is the very thing as such. This is a cup. What makes it a cup? 
What is the material of the cup? Why does it appear in this particular form? 


' Transcribed by Amisha Upadhyaya. Edited by Vikas Tipnis and Sharad Pimplaskar. Published in the 10" 
Anniversary Souvenir of Arsha Vidya Gurukulam, 1996. 
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Why it doesn’t have another form? Why its material, stainless steel, is not 
subject to rusting? Why other steel is subject to rusting — one which is pig- 
iron? It is all order. And, this form is retained by the order. It is order that 
makes a thing as it is. That a chair is a chair, is because of the order. 
Anything that is here is pervaded by this order. This order is ISvara. What 
you see is the object and that you can see is the order. In the object itself 
there is order. Therefore, you are not getting ‘behind’ the object to find the 
order. Today it is steel cup. Tomorrow you can call it a steel cup. 
Therefore, it is in order. If tomorrow it is not a steel cup, then also it is in 
order. We see that also. Today we see the form of a flower. Tomorrow we 
find the flower is gone and there is a fruit. Therefore, that is also order. 
Order means how things are as they are. Everything there is, is maintained 
by the order, called niyati. That niyati is Isvara, the Lord, and is the 


meaning of Om. 


bhitam bhavad-bhavisyad-iti sarvam Omkara eva 


What had happened before, what is now and what will be later 
— everything is just Om. (Mandukyopanisad, 1) 


And the teaching here is to connect that meaning to this word. If the 
meaning is in my head, and when I bring that vision to you, then there is the 


whole transaction or, communication. That is teaching. 


A word or an object, abhidhanam, and its meaning, abhidheyam, are 
one and the same. When I ask you to bring a pot, you don’t write pot “P — O 
— T” and bring it to me. The name and the object which is meant by the 
name are identical in the sense you cannot think of the word without 
thinking of the meaning. If you don’t know the meaning, then it is not a 


word — it only becomes a group of sounds. Once you know that for this 
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group of sounds this is the meaning, then without thinking of the meaning, 


you can not think of the word. 


Thus, Om is a name of the Lord and what He means, the truth of the 
Lord. Om is not, as they say, the primordial sound. This is all silly. Om is 
the name for the Lord who is everything. When I say the word Om, you see 


the meaning. 
Vedic meaning of Om 


Om is also used as a symbol, what we call a pratika, for everything - 
this entire universe — because Om sustains everything. The entire universe 
means not only the physical universe, but also the experience there of. 


That’s the meaning Vedas load in this symbol. 


Being an oral tradition, Vedas explain Om as made up of three parts. 
These are phonetic parts of that ‘Om’ sound and each of those parts are 
loaded with certain meaning. That is called superimposition, adhydsa. You 
superimpose a meaning upon those sounds. In Om, there is ‘a’ there is ‘w’, 
and there is ‘m’. ‘A’ is a vowel, ‘u’ is a vowel and ‘m’ is the consonant. 
Thus, this ‘a’ plus ‘w’ plus ‘m’ together becomes ‘Om’. ‘A’ plus “w 
becomes ‘o’, a diphthong. If you see how the ‘a’ and ‘u’ is pronounced, as a 
combination at the sthdna, the place where the sound comes from, then you 
will see that ‘a’ plus ‘w’ can not be but ‘o°. And with ‘m’ ending, it becomes 


“Om” 


The letter ‘a’ stands for the entire physical world of your experience. 
The experiencer, the experience and the experienced, all three of them are 
covered by the sound ‘a’. When you are awake, you are aware of your 


physical body and this physical world — known and unknown. You are also 
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aware of the experience of the physical world. At the same time, you are 
also aware of the experiencer — that is you. All these three you are aware of, 
are ‘a’. 

The letter ‘u’ is the thought world, which is distinctly experienced as 
other than the physical world. A thought world which is distinctly 
experienced, as your dream, as your imagination and as abstract or subtle, 
Siksma or subtle is represented by ‘u’. The thought world, the object of the 


thought world and its experience are the meaning of the sound ‘uv’. 


Then there is ‘m’. It stands for the experience you have in deep sleep, 
the unmanifest condition. What was there before and after the creation is the 


meaning of the sound ‘m’. 


Thus, the sleeper and the sleep experience, the dreamer and the dream 
experience and the waker and the waking experience all these three 
constitute what we call everything that is here. All these three together 


represent ‘Om’. Om is complete. 


We saw what existed before, what exists now and what will exist later 
is all Om. Even all known and unknown that is experienced, the experience 
and the experiencer, is also Om, vidim aviditam sarvam Omkarah. That is 


the Lord, Bhagavan or Isvara. 
Non-linguistic meaning of Om 


The whole jagat, the manifest world, is seen as one; but severally, we 
can say it has many forms. Each of these you can look as one thing and if 
you look at it severally, you find it is a combination of a lot of other things. 
Each one has a form and for which we give aname. Even this physical body 


is one, but severally, it has various forms. We have two hands, two legs and 
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so on. Then, in each part, there are so many cells. The cells are different 
also. If we take cells, there are many types; liver-cells, brain-cells etc. 
Then, there are further components of the cell, DNA, etc. Thus, you find 
that you go on getting new words because there are different forms within 


each form. 


All names and forms are not separate from the Lord. Now, I want to 
give a name to the Lord; so I can relate to him or, to see the meaning and 
even to communicate with him. So, what name should I give — a name that 
includes all forms? When I say ‘pot’, it is not ‘chair’, it is not ‘table’, nor 
‘tree’, nor ‘carpet’; ‘pot’ is only pot. Now the Lord is the one who is pot, 
chair, table, tree, carpet...everything. So, what should we do? We have to 
recite the whole dictionary! But, it is not enough. You have to do it for 
every language! Each language, each dialect has its own names and forms. 
And there are a lot of objects in the world which are not yet known and we 


keep on inventing new facts for which we discover new names. 


When you go to Sanskrit language, there is another problem. 
Dictionary is an apology for the Sanskrit language. Dictionary in Sanskrit 
language is not a dictionary at all, because Sanskrit language is full of 
compounds and, you can make compounds all the time and when you make 
a compound it is a word that is valid but not in the dictionary. So in 
Sanskrit, there can not be a complete, comprehensive dictionary. Word 


possibilities are infinite. 


Linguistically, giving a name to the Lord — who is all names and 
forms — is an impossible task. Therefore, we give up language. Thus, we 
have another explanation of Om, which is not linguistic. Don’t look at it as a 


word. Look at it as something which is purely phonetic. 
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All names are nothing but words. All words are nothing but letters, 
and all letters are nothing but sounds. Letters and alphabets also differ. In 
English, you have ‘A’ to ‘Z’. In Latin, it starts with ‘Alpha’ and ends with 
‘Omega’. In Sanskrit, it goes from ‘a’ to ‘h’. We find that letters are unique 
to each language. So we go beyond letters. All the individualities of 


languages are crossed. 


Beyond letters, a name becomes a group of sounds. The French, the 
Arab, the African tribesman, a Sanskrit scholar or a Boston Brahmin; all 
make some sounds. Especially when I don’t know a language, I hear only 
sounds. In every language, certain sounds repeat themselves which is the 


unique characteristic of that language. 


Now, if a Frenchman or an Indian or anybody else opens his mouth to 
make a sound, what will it be? When you open your mouth and make a 
sound, the sound that is produced is ‘a’. If you close your mouth and make 
a sound, then the sound is ‘m’. You don’t produce any other sound 
afterwards. And all the other sounds are in-between ‘a’ and ‘m’ sounds, 
whether they are consonants or vowels. Therefore, one sound that can 
represent all the other sound, in a sense round-off all the sounds, you round 
your lips and make a sound. It will be ‘o’. Now I can combine these three 
sounds which represent all the sounds; ‘a’ plus ‘o’ plus ‘m’ and make a one 
word, will become “Om”, the name of the Lord. Once you said “Om”, you 


have said everything. 


Once you know the meaning, “Om” becomes the name of the Lord for 
you. Now you can call him, invoke him, pray to him. This is why many of 


the prayers, chants or mantras begin with “Om”. 
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Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Path of Knowledge’ 


Question: 


Swamiji, please explain the meaning of the expression “The path of knowledge is 


like a razor’s edge”. 


Answer: 


The term “razor’s edge” is used in the sense of subtlety. A razor’s edge is very 
subtle in that it has no real dimension. It is a single line with no width. Similarly, 
the truth is very subtle. Our mind generally moves to extremes. It moves this way 


and that way. Things can be either black or white. This is how we know what is 
true and what is false, what exists (satyam) and what does not exist (tuccham), and 


what is right and what is wrong. 

In fact, everything exists in truth. What we call truth (satyam) exists in truth and 
what we call nonexistent (tuccham) also exists in truth. The question then 
becomes, in what truth do satyam and tuccham exist? That truth is understood 


only through paradoxes. It is said in the kathopanisd that it is smaller than the 


smallest thing you can see, meaning that it is infinite. Therefore, it is something to 


be comprehended as a whole. 


Comparing this knowledge to a razor’s edge does not mean that it cuts you or hurts 
you in any way. Knowledge does not hurt anyone. How can it? Knowledge is 


purely inquiry. Where is the hurt in inquiry? There is no hurt anywhere. Nor is it 
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result-oriented. We are not producing a result. We are clearing away ignorance, 
which takes its own time, just as clouds take their own time to clear away. And as 


they clear, the light of sun or moon is revealed. 


Similarly, we are thinning out the clouds of doubts and vagueness. The clouds are 
there, but they are not as thick and dense as they were before. There is just 
haziness, meaning that we have a hazy appreciation of the whole. Eventually, 
whatever clouds are there also goes away, which is what we call clear knowledge. 


Therefore, there is light all the way and this light is the benefit. 


There is no danger of slipping or falling here. It is not like walking on a knife 


where, if we slip, we may hurt ourselves. It is not tightrope walking! From where 


would we fall? Can we, as some people say, fall from the truth into samsara, a life 
of becoming? We are already in samsara. Where, then, is the question of a fall? 


No one can fall any further. We think that we can fall still deeper, but there is no 


further fall possible for a samsari, one who takes himself or herself to be a mortal. 


The samsari is Brahman in fact. Brahman becomes a samsar1, as it were, due to 


ignorance. There is no further fall than this. Therefore, to say so is all 
imagination. The saying, “the higher you go, the harder you fall’, may apply to 
mountain climbing, but certainly not to knowledge. Therefore, the advice, “Be 
very careful!” is not relevant here and is only given by those who do not know 


what it is they are seeking. 


! From “Selected Satsangs with Swami Dayananda” as published in Arsha Vidya Gurukulam 3" 


anniversary souvenir, 1989. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


The Qualifications necessary for the Study of Vedanta 


A detailed description of the qualifications essential for the study of Vedanta 
is provided in the following passage: 


aRar  fataadtadedacdararddisktrratasdaats ar Sal Aaa aT 
AA p acl A Anna AA şa friak a 
Raa RASA: MAAA: FATEH I 
adhikārī tu vidhivadadhita-veda-vedangatvenapatato ‘dhigatakhilavedartho'smin 
janmani janmantare va kamya-nisiddha-varjanapurahsaram nitya-naimittika- 
prayascittopasananusthanena nirgata-nikhila-kalmasataya nitanta-nirmala- 
svantah sadhana-catustaya-sampannah pramata. 
The competent student is an aspirant who, by studying in accordance 
with the prescribed method the Vedas and the Vedangas, has 
obtained a general comprehension of the entire Vedas; who, being 
absolved of all papa in this or in a previous life by the avoidance of 
actions performed with a view to attaining a desired object and those 
forbidden in the scriptures, and by the performance of daily 
obligatory rites and occasional obligatory duties, as well as through 
penance and devotion, has become entirely pure in mind, and who 
has adopted the four means to the attainment of spiritual knowledge 
[Vedantasara, 6]. 


The first and last words in this passage are adhikari and pramata. An 
adhikari is a competent student, and a pramata is an intelligent person. An 
adhikari is a pramata, the competent student is an intelligent person. This 
intelligent person has certain characteristics: He is desirous of knowing the 
nature of the Self; he is a sadacara, one who follows the path of merit and has a 
good understanding of the various modes of life and of his duties in the here 
and the hereafter. This conscientious, intelligent, and discriminating person is 
called a pramata. Such a person is a competent student. How does he become 
a competent student? 


The competent student possesses the four-fold qualifications 


Sadhanacatustayasampannah. The competent student is sampannah, 
endowed with the sadhana catustaya, the four-fold qualifications. What are the 
four-fold qualifications? They are: viveka, vairagya, the samadisatkasampatti, 
and mumuksutvam. We will discuss each of these qualities in detail later. Let 
us review them briefly now. 


Viveka means discriminating between the permanent and the 
impermanent. Vairagya is dispassion towards the impermanent and a desire 
for the permanent. Samadisatkasampatti is the maturity of mind that obtains in 
an abiding and focused mind. Mumuksutvam is a keen desire for liberation. 
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One who has these four-fold qualifications is competent to study Vedanta. In 
fact, all the four qualifications can be reduced to one qualification: a keen 
desire to know. Mumuksutvam is not only a keen desire to be liberated, but 
also a keen desire to know. This shows a certain maturity on the part of the 
student, that he or she understands knowledge to be the means to liberation. 
Everyone is interested in becoming free; everyone wants to be liberated from 
bondage and the sense of smallness and limitation. However, a person 
should have the maturity or understanding that he can become free from 
smallness only when he gains knowledge. Therefore, mumuksutvam, the 
desire for freedom, gets transformed into the desire for knowledge. 


Who is the one competent to learn Vedanta? Very simply put, it is the 
one who is interested in learning. The interest or keen desire to learn does not 
arise in every mind because the mind has many distractions and fascinations 
that conflict with or take precedence over a commitment to learning. There 
are many other commitments that become obstacles to a commitment to 
knowledge. Therefore, mumuksutvam or the keen desire to be liberated or 
desire for knowledge will only arise in a certain kind of mind. In short, the 
individual who possesses the four-fold qualifications of viveka, vairagya, the 
Samadisatkasampatti, and mumuksutvam atleast in some measure, even if not in 
full measure, becomes competent to study Vedanta. 


The competent student possesses a pure mind 


The pramata or one who is desirous of learning requires a certain kind 
of mind. Here such a mind is described as nitantanirmalasvantah. Nitantam 
atyantam nirmalam  svacham  svantam antahkaranam — yasya sah, 
nitantanirmalasvantah, the student is one who possesses a clean, orderly, and 
pure or transparent mind. Svantah means sva anthah or antahkaranam, the 
mind, which is nirmalam, transparent. Such a person is described as being 
transparent, meaning that there are no angularities in him; he is the possessor 
of a mind that is pure and devoid of likes and dislikes. Nitantanirmalasvantah 
is one whose mind or heart has become totally pure. He is the qualified 
student. 


The impurities of the heart can be briefly classified as raga and dvesa, 
likes and dislikes. | Various reactions such as kama, krodha, or lobha are 
impurities of mind. Kama means lust or passion, krodha means anger, and 
lobha is greed. They are described as impurities because they are a distraction 
to the mind. When there is lust, anger, or greed, the mind cannot be abiding 
or focused. Such a mind is distracted. Therefore, these are called impurities 
of mind. They are also known as ripuh, enemies. When we have these 
reactions, the mind is not in our control or available to us; rather, the mind is 
in the control of these enemies. When the mind is released from the control 
of desire, anger, and greed it becomes an abiding mind that is under one’s 
control, a pure or a clean mind, a ‘transparent’ mind. Water is pure when it is 
transparent; similarly, the mind is pure when it is transparent. A mind free 
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from reactions, angularities, or complexes is called a pure or transparent 
mind, nitantanirmalasvantah. 


The competent student has conquered all the impurities of mind 


Why are there likes, dislikes, passion, anger, and greed in our minds? 
They are the products of past sins or improper actions. Therefore, they are 
called kalmasah. Often, we are under the sway of our own fascinations and 
attractions; we do things that go against our own interests. Often, we don’t 
realize this at the time of performing these actions, but they appear later as 
obstacles making our own minds our enemies. Our past actions that we 
thought were for our well-being and that did not conform to proper values 
become obstacles to us today. Therefore, the obstacles we face today are the 
wrong, unrighteous, or unmeritorious actions that we have performed in the 
past. 


Interestingly, Vedanta requires us to take total responsibility for 
ourselves. It does not blame others for our difficulties. Generally, there is a 
tendency to blame somebody else for our difficulties, fears, complexes, and 
sadness. Vedanta says that nobody, including ourselves, is to be blamed. 
Today’s obstacles are the result of actions performed in the past. Therefore, it 
asks us to accept responsibility for our difficulties and proceed to deal with 
them. It requires a deliberate effort to remove the impurities of the mind and 
make it pure, nirgata-nikhila-kalmasah. 


Purity is the nature of the mind just as purity or transparency is the 
natural property of water. If water is muddy, impure, and unclean, it implies 
that some impurity such as mud or dirt is present in the water. Similarly, 
purity or transparency is the nature of our minds and all impurities are 
extraneous factors; they are foreign elements that have somehow been 
imposed upon the mind on account of actions that were performed in the past 
in violation of the harmony of life. Just as it is possible to clean water by 
filtering out the impurities, it is possible to clean the mind by filtering out the 
impurities. If impurity were the nature of the mind, this would not be 
possible. For example, heat is the nature of fire and thus, you can never 
separate heat from fire. However, heat is not the nature of water and, 
therefore, you can cool hot water. 


The competent student has purified his mind by performing various duties 


The impurities of the mind can be removed by a method of purification 
given by the Vedas, nitya-naimittika-prayascitta-upasana-anusthanena. By 
anusthanam, the performance of nitya-karma, naimittika-karma, prayascitta-karma, 
and upāsanā, one can get rid of the impurities. Nitya-karma are one’s daily 
obligatory duties. Naimittika-karma are incidental or occasional obligatory 
duties. Prayascitta-karma are expiatory rites performed to nullify or neutralize 
negative effects, and upāsanā is worship. Vedanta does not merely talk about 
this or analyze the problem; it helps us to do something about it. Whatever 
problems we have today with reference to our minds are problems that have 
existed through the ages and in all societies in one form or another. The 
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Vedas give us a effective program for purifying the mind, which requires the 
performance of certain duties. 


Everybody has certain duties, meaning actions that must be performed 
because we enjoy a certain place in life. We also enjoy certain privileges and 
must return or repay the enjoyment of these privileges by way of reciprocal 
participation or by way of the performance of duties. What privileges do we 
enjoy in this life? There is the air that we breathe; that is a privilege. There is 
the water that we drink; that is a privilege. There is the food that we eat; that 
is a privilege. There is the earth on which we walk; that is a privilege. There 
is space that accommodates us; that is a privilege. The sun illumines 
everything for us and gives us energy; that is another privilege. The moon 
cools us and gives nourishment by way of the sap in the vegetables; that is yet 
another privilege. In this manner, when we look at life, we find that we are 
enjoying many privileges: that we are born into a given family; that this body 
is given to us; that we were raised and educated, and so on. These are all 
privileges we enjoy. That this knowledge is available to us is also a privilege 
that we enjoy; many teachers and sages dedicated their lives completely to the 
pursuit of knowledge and made this storehouse of knowledge available to us. 
This is a privilege that we are currently enjoying. Thus, we enjoy many 
privileges, but there are corresponding obligations. If we don’t fulfill our 
obligations, we have to pay the price. It is quite possible that we may avoid 
the obligatory duties by being ‘clever’, but we cannot really get away from the 
overall scheme of God; whenever we enjoy privileges we must repay the debt 
in terms of our duties and participation. This is the principle behind nitya- 
karma, our daily obligatory duties, and naimittika-karma, incidental or 
obligatory duties. 


Prayascitta-karma are expiatory rites. It is recognized that in spite of our 
best intentions, we end up committing some errors. We are not always alert, 
competent, or in the best frame of mind and, therefore, knowingly or 
unknowingly end up violating the harmony. Prayascitta-karma or expiatory 
rites are meant to neutralize the effects of these violations. Specific rites are 
recommended for specific violations. Updsand is worship or mental worship 
of the Lord. 


The competent student avoids prohibited and desire-prompted actions 


It is not enough that we do what needs to be done; it is also necessary 
that we avoid doing certain things. What should we avoid? These are kamya- 
karma and nisiddha-karma.  Nisiddha-karma are prohibited actions. The 
scriptures prohibit certain actions because they violate the prevailing 
harmony and, in fact, violate us. Whenever we perform an action that goes 
against the very nature of the Self, we are violating ourselves. Therefore, the 
scriptures tell us not to do certain things. They say, himsa na kuriyat, do not 
hurt anybody, or suram na pibet, do not drink alcohol. Some of the viddhi- 
nisedhas, injunctions and prohibitions, may be specific to a particular time and 
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place in society and may not apply elsewhere, but the overall spirit is 
applicable at all times and in all places. 


We should perform actions that are in keeping with our nature and 
avoid whatever violates our nature. Since I don’t want to be hurt by anybody 
else, it is only proper that I should not hurt anybody; therefore, the injunction 
that you refrain from hurting anybody, himsa na kuriyat. Since I do not want 
anyone to lie to me or cheat me, I should also not lie to others or cheat them. 
Since I do not want my belongings to be stolen, it is only proper that I not 
steal from someone else. Some injunctions like ‘Don’t hurt,’ ‘Don’t lie,’ ‘Don’t 
cheat,’ or ‘Don’t steal’ are common to all societies. There are the universal 
‘dos’ and ‘don’ts’, and there are particular ‘dos’ and ‘don’ts’ that pertain to a 
particular society. But in every society, every religion, and every culture there 
are vidhi and nisedha, injunctions and prohibitions. We should deliberately 
refrain from things that are prohibited; otherwise, we run the risk of violating 
the harmony and end up accumulating the very obstacles that we want to 
remove. 


Kamya-karma, desire-prompted action, is also to be avoided. We are 
advised to refrain from performing actions that are meant to fulfill or achieve 
certain ends. A student preparing for the study of Vedanta should 
deliberately avoid performing kamya-karma. Any action prompted by desire 
produces a certain result; the one who performs the action will have to 
experience the result; thus, a chain of cause and effect of action and result is 
perpetuated and likes and dislikes are created. In order to remain free from 
the reaction of likes and dislikes, it is better not to perform actions that 
produce these likes and dislikes. 


The performance of daily obligatory duties, incidental obligatory 
duties, expiatory rites, meditations, and worship, and the avoidance of 
prohibited or desire-prompted actions frees the mind from negativities and 
impurities. This leads to a pure mind and pure heart and makes such a 
person competent to study Vedanta. 


The competent student has purified his mind either in this life or in past lives 


Occasionally, we find some people who possess this pure frame of 
mind right from childhood, e.g., Sri Sankaracarya and other saints and sages. 
We find that from birth or from a very early age, they already possessed a 
frame of mind that did not require them to go through the performance of 
these duties. How do we explain the fact that these sages were born with a 
pure mind without necessarily going through this program? The answer is 
given as, asmin janmani janmantare vā, all of these things may have been done 
in this life or in previous lives. 


Life is continuous existence. This is not the first embodiment that I 
have. My life is nothing but a series of embodiments, which have been 
assumed from time beginning-less. Therefore, we are what we are on account 
of not just this one birth, but on account of all our past births. Lord Krishna 
says in the Bhagavad Gita [6-45] that one attains the ultimate goal having 
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become cleansed of all impurities over a number of lives, aneka-janma- 
samsiddhastato yati param gatim. Perfection is attained over a number of lives. 
This is a program that stretches over many lives. Each one of us should 
understand that whatever merits we possess today and whatever privileges 
we enjoy in terms of the opportunity to study the scriptures is because we 
have earned it. It has perhaps been earned not only during the course of this 
lifetime, but over the course of many lives in the past. Therefore, we find that 
different people possess different degrees of purification. Everyone has been 
working over many lives, asmin janmani janmantare vā. Whether these 
purifying actions are performed in this life or in past lives, this is how one 
gains the qualifications. 


In each life, one attains a certain degree of self-purification and evolves 
to a certain extent. Thus, this is a journey of evolution; an evolution towards 
the Self. The evolution in this case is not the creation of something new, but 
the manifestation of one’s true nature. Our true nature is freedom and 
perfection, and this journey is a manifestation of that. What is it that stifles 
the manifestation of our true nature? Why is it that the freedom and 
perfection or fullness, which is already our nature, is not manifest or evident 
to us? It is because the impurities of the mind distort our true nature; all that 
is required is the removal of these obstacles and impurities. Therefore, life is 
nothing but a program for the removal of inner impurities and the 
manifestation of our true nature. Often, we find people who are enlightened 
or highly evolved at a very young age. They are those whose program of self- 
purification has already been accomplished over previous lives. 


The idea is that, over course of time, one who has gone through this 
discipline of self-improvement or self-purification, whether in this life or 
previous lives, attains a mind that is free from impurities; a pure mind in 
which the required qualifications manifest themselves. One then enjoys a 
disposition in which a keen desire to know arises and thus becomes 
competent to study Vedanta. 


The competent student has gained the knowledge of the Vedas and the 
auxilliary texts 


In order to follow this program of self-purification, we need to know 
which actions are to be performed and which actions are to be avoided. We 
need to know about nitya-karma and how they are to be performed; we need 
to know about naimittika-karma and how to perform them; we need to know 
which actions are prohibited, nisiddha-karma, and we need to know about 
prayscitta-karma and how to perform them. How do we gain this knowledge? 


This knowledge is to be gained through education; specifically, 
through the knowledge of the Vedas. V/idhivat-adhita-veda-vedangatvena- 
apatatih-adhigata-akhila-vedarthah. The capable student is an adhigata-akhila- 
vedarthah, one who has gained the knowledge of the entire Vedas. What sort 
of knowledge is this? It is apatatih, general knowledge. 
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In the olden days, in India, education was nothing but the learning of 
the Vedas, the scriptures, which are all-inclusive. They give us knowledge of 
the four purusarthas or ends sought by all human beings: dharma, artha, kama, 
and moksa. In the Vedas, we find ways of gaining material prosperity or artha, 
material pleasures or kama, righteousness or dharma, and also ways of gaining 
happiness, moksa or liberation. These four purusarthas encompass everything. 
Therefore, one’s education was considered complete with the study of the 
Vedas. 


Vidhivat. One has to qualify to study the Vedas and they have to be 
studied in a particular manner because they are sacred scriptures. In the 
olden days, when a boy reached the age of about eight, he underwent 
upanayana or the sacred thread ceremony. He was given diksa and then sent to 
live with the teacher under whose guidance he studied the Vedas. 


Vidhivat-adhita-veda-vedangatvena. To study the Vedas, it was also 
necessary to study the ancillary texts. These ancillary texts are six in number 
and are called vedangas or ‘limbs’ of the Vedas. Specifically, they are siksa, 
kalpa, vyakarana, nirukta, chandas, and jyotisa. Siksa is the science of phonetics 
and teaches the student correct pronunciation; kalpa teaches the performance 
of rituals; vyakarana teaches grammar; nirukta is a dictionary explaining the 
etymological meaning of the Vedic words; chandas teaches the science of 
prosody, and jyotisa is the science of astronomy or astrology. It was necessary 
for a student to study these subjects to enhance his understanding of the 
Vedas. Grammar and correct pronunciation are required in order to 
understand the Sanskrit scriptures. Knowledge of how to perform the rituals 
is also required. An understanding of the words and how to interpret them 
requires a study of the niruktam for their etymological meaning. This ancillary 
information provides the general knowledge required in order to study the 
main text. 


In those days, when a boy went to the gurukulam, he first learnt to 
memorize and recite the Vedas. Secondly, he studied the meaning of the 
mantras that he learnt from the teacher. Thirdly, the student was taught how 
to perform the rituals. This knowledge, along with a general understanding 
of what the Vedas convey, was gained from the teacher. The Vedas teach 
abhyudaya, the way to gain material prosperity as well as nihsreya, the way to 
gain spiritual prosperity. Later, once his education was complete, the student 
entered grhasthasrama, the life of a householder, and performed the rituals. 


In the course of his study of the Vedas, a student also studies the 
Upanisads. He recites the Upanisads and gains a general idea of what they 
have to say. For example, he learns that brahmavidapnoti param, the knower of 
brahman attains the limitless and satyam jfianamanantam brahma, that brahman is 
satyam, jfianam, anantam [Taittirlya Upanisad, 2-1]. He is taught that tarati 
Sokam-atmavit, the knower of the Self overcomes grief [Chandogyopanisad, 7- 
1-3]. The young student may not understand the full import of these 
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statements; however, the impressions are planted in his mind and will, 
someday, grow into a desire to know the Self. 


To summarize, the competent student or adhikari is one who is desirous 
of knowing the true nature of the Self; he is also called a pramata. A person 
desirous of such knowledge is endowed with the sadhanacatustaya, the four- 
fold qualifications, e.g., viveka, vairagya, Samdadisatkasampatti, and 
mumuksutvam. These qualities arise in a nitantanirmalasvantah, one whose 


mind acquires purity. The mind becomes absolutely pure 
nirgatanikhilakalmasataya, when all impurities have been eliminated from the 
mind. The impurities of the mind are eliminated 


nityanaimittikaprayascittopasananusthanena, by the performance of nitya-karma 
or daily obligatory duties, naimittika-karma or incidental obligatory duties, 
prayascitta-karma or expiatory rites, and updsana or worship. It is not enough 
that all the duties are performed; the competent student is also required to 
avoid actions that will cause impurities, kamya-nisiddha-varjanapurahsaram. In 
other words, one should perform actions that are designed to remove 
impurities and at the same time, deliberately avoid actions that will cause 
impurities. Therefore, nisiddha-karma or prohibited actions and kamya-karma 
or desire-prompted actions should be avoided. The different actions such as 
those required to be performed to remove impurities and those that are 
required to be avoided as the cause of impurities constitute the program of 
self-purification to prepare the mind of a student for the study of Vedanta. 
This program is accomplished either in this life or in past lives, asmin janmani 
janmantare vā. The student gains knowledge of the scriptures while 
performing the required actions and purifying his mind, thus gaining the 


competent to study Vedanta’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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The Vision of Oneness 
Samatva-drsti 
Swami Viditatmananda Saraswati! 


The vision of oneness, presented by Lord Krsna in the Bhagavad Gita, 
is both the goal of life and the means for attaining that goal. The 
significance of this vision is understood only when we understand the 


conflicts and stresses that accompany a belief in the reality of duality. 
Duality 


We see duality or differences everywhere in creation. We do not see 
equality of any two things in this world. In fact, we find variety in terms of 
looks, nature, strength, function and other special features amongst all — 


sentient and insentient. 


The variety in the nature of all beings, sentient and insentient, is 
sought to be explained by the different proportion of gunas of sattva, rajas 
and tamas, which are the qualities of prakrti, or primordial nature, of which 
they are made up. Consequently, there is variety in the karma (actions) of 


all beings, and as a result, we perceive differences every where. 


Duality is thus experienced by us as the duality between the individual 
and the universe, between one individual and another, as well as between the 
individual and the Lord. The perceived diversity that is at the level of 
upadhi, or name and form, is taken to be real. The sense of duality that 


arises from the perception of differences is also taken to be legitimate. 


The psychology of taking duality to be real is the psychology of likes 
and dislikes, which arises from taking oneself to be the body alone, which in 


turn results in a basic sense of inadequacy, isolation and helplessness. Once 


' Published in the Arsha Vidya Gurukulam 15" Anniversary Souvenir, 2001. 
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I have this basic sense of inadequacy and insecurity, every experience is 


going to be interpreted in terms of being helpful, harmful or neutral. 
The Psychology of Likes and Dislikes 


We experience happiness and feel a sense of comfort whenever we 
find a person or situation favorable to us. Loving to repeat the same 
experience of happiness, we constantly maneuver to recreate the favorable 
situation. And whenever we face an unfavorable situation, we feel 
discomfort and stress. Then there is constant attempt to avoid or get rid of 
the situation. In this way, rdga and dvesa, likes and dislikes, are formed. 
When one’s activities are prompted by likes and dislikes, one’s actions are 
often impulsive and this leads to conflict both within and without. Anxiety 
and grief follow in the wake of conflict. In this way, a life based on giving 
reality to the sense of duality perpetuates samsdra, which is nothing but a 


chain of disquiet and unhappiness. 
Samata — Sameness 


Is this sense of duality, born of the perceived differences, the truth or 
reality about life? No. The truth is that there is unity in diversity. Then 


why is it that we do not see the unity? 


The unity is not seen only because we have taken perceived 
differences to be very real. When we inquire, we find that there is no rule 
that what is perceived is necessarily real. Look at the assortment of pots, 
saucers, jars made of clay. At first glance, each appears to be different from 
the other. But are they really different? No. One clay alone manifests as 


the assortment of pots, saucers and jars. When we fail to recognize this fact 
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we are deluded and confused into thinking there are many objects when 


actually there is only one clay. 


Although we pick out differences with our sense organs, duality or 
differentiation is not real. And it is important to have the vision of oneness 


because that is the truth. The Lord in the Bhagavad Gita says: 


samam sarvesu bhitesu tisthantam paramesvaram 
vinasyatsu avinasyantam yah paśyati sa pasyati 


The one who see the Lord as existing equally in all beings, 
and as the one who is the imperishable among the perishable, 
he sees (B.G 13.27). 


This verse points out that the indestructible, timeless Lord exists 
equally in the entire universe, in all different objects. Every object in the 
universe is constantly changing, and subject to time. Yet the Lord exists in 
all objects as the one who is Imperishable, Changeless. The Changeless, 
Imperishable Lord is the connecting link who lends harmony and order to 
the whole universe, just as the thread that connects the different flowers in a 
garland is the support of all the flowers in the garland, because of which the 


flowers enjoy an order and a harmony. 


What looks different externally, at the level of name and form, has its 


basis in unity alone and that alone is the truth. 


Look at our body, which is made of many parts, each different from 
the other. Each limb has a different name, place and function. There is no 
competition among them. Moreover, there is cooperation among all of 
them, so that they all work together in unison. Every part, every cell, 
functions for the benefit of the whole body. Whenever there is a need for 


help in any one part, the whole unit responds to assist it. Why? Because 
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one conscious self (atmd) is the support of all of them, without whom they 


could neither exist nor enjoy sentiency. 


Similarly, the Lord, who is non-dual, whole, exists as the self of all, 
pervading all, lending existence and vitality to all. The Lord is the same in 
all different parts that make up this universe. The person who sees the Lord 


as equally present in all, is the one who really sees. 


What is the meaning of ‘even though seeing, they do not see’? It 
means that although the person sees the object, he or she does not see it as it 
is. For example, because of dim light, a person sees a snake where in fact 
there is only a rope. Certainly something was perceived, but it was an 
incorrect perception. All kinds of problems arise because of this erroneous 
notion. The harmless rope becomes the cause of the fear born of seeing a 


snake! Once there is fear, the poor rope is forsaken and not accepted. 


Just as because of the notion of the rope, the snake is not seen, so too, 
because of the notion that the differences and variety in external objects are 
real, the Lord who is one and equal in all, is never perceived. Taking the 
snake to be real, fear arises. In the same way, taking the world to be real, 


there is fear. 


The Lord — who is non-dual, undivided — is real, and the world, which 
appears dual, is not. It is the rope alone that appears as a snake. So also, the 


Lord alone shines in the form of the whole universe. 


However, owing to ignorance, there is no awareness of the reality of 
oneness. Then taking duality to be real, there is fear and grief in life. All 


our sorrow, grief, likes and dislikes are born of ignorance alone. That is why 
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the Lord says that the ignorant person, even though seeing, does not see. 


Only the wise person really sees. 


Lord Krsna points out the benefit of seeing the Lord, who is the one in 


the many, equal amongst all differences and permanent in the impermanent. 


samam pasyan hi sarvatra samavasthitam t§varam 
na hinasty adtmandtmanam tatao yāti param gatim 


Because of seeing the Lord as the one who is present alike 
everywhere, he does not destroy himself by himself. 
Therefore, he attains the ultimate goal (B.G. 13.28). 


Here the Lord says that the wise person who perceives the Lord as the 
very essence of oneness everywhere, does not destroy himself by himself. 
In effect, this means that the one who is ignorant of this truth, who has no 


discrimination, destroys the self by the self. 
The Destruction of the Self 


In the Bhagavad Gita, Lord Krsna points out that the Self is ageless, 
immortal, indestructible. Weapons cannot cut it, fire cannot burn it, water 
cannot wet it or drown it and air cannot dry it. How can it even be hurt, 


much less destroyed? And would anyone hurt his or her own self? 


Because the self cannot be destroyed or hurt in the primary sense, we 
have to take the secondary meaning or the word ‘destroy’ or ‘hurt’. 
Destruction can be of many types. Here it would mean ‘lack of respect’ or 
‘misuse’ or ‘abuse’. When you show disrespect, or falsely accuse an 
extremely respectable and respected person, it is as good as killing the 


person. 


The self is sat-cit-dnanda — changeless, immortal, awareness, 


limitless, whole. Yet because of ignorance, one superimposes mortality, 
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ignorance and limitation on the self. This non-recognition of the truth of the 
self is disregard and denial of the true self. This is the destruction of the 


self. 


This non-recognition of the true nature of the self leads to 
discontentment with one’s own self, which causes one to beg for happiness, 
peace and security from the world. This seeking of security and adequacy in 
the world is a big denial of one’s self alone, which is the destruction of the 


self. 


Destruction of the self comes in many forms. The Lord resides as the 
self in every being. So whenever we snub or harm anyone through thought, 
word or deed, we are only showing lack of respect for the Lord who dwells 


in that heart. 


Again, because of ignorance alone, we misuse the body, by using it 
for sense gratification and aggrandizing material wealth, mistaking these as 
the goals of life. To use it for sense pleasures alone is definitely misusing it 


and is comparable to destroying oneself. 


There is destruction of the self again when our actions are contrary to 
universal values of righteousness, peace and truth, which are in keeping with 
the nature of the self. In this way, there is a denial of the Lord, the self who 


is in the form of dharma. 
Thus, there is a sequence in how we destroy the self: 


e Owing to ignorance there 1s aviveka (lack of discrimination) 

e As aresult of aviveka there is desire (for security and pleasures) 

e From the desire for security and enjoyment, arise likes and 
dislikes. 

e From these likes and dislikes arise the impulses of anger, greed, 
lust, etc. 
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e These impulses lead one to do wrong actions. 


If action is performed for the sake of material achievements and 
satisfying one’s senses alone, yet is in keeping with ethics, one still misses 


the goal of life and misuses the self in the form of the body. 
The Vision of Oneness — the End 


The wise person, who recognizes that oneness is the Truth, is free of 
the kinds of destruction mentioned above. Lord Krsna describes how the 
wise person perceives the world: 

vidyad-vinaya-sampanne brahmane gavi hastini 
Sunicaiva §vapake ca panditah samadarsinah 


Wise people see the same self in a Brahmin endowed with 
knowledge and humility, in a cow, in an elephant, in a dog 
and (even) in a dog-eater (B.G. 5.18). 


Here Lord Krsna gives examples that show the different proportions 
of the gunas of sattva, rajas and tamas. The Brahmin endowed with 
knowledge and humility, is an example of sattva. Here the use of the word 
Brahmin only indicates a sāttvic person and not a particular case or person. 
Where there is a predominance of sattva, there will be sama (mastery over 
one’s mind), dama (mastery over one’s sense organs) and tapas (austerity), 


as well as purity, faith, knowledge, etc. 


The ‘cow’ is an example of the predominance of rajas. The other 
examples all indicate a predominance of tamas, which shows slowness, 


dullness, ignorance, insensitivity, cruelty. 


These differences manifest clearly in terms of appearance, deeds, 


character and instincts. The wise person notes not only the differences 
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obtaining at the level of the upādhi but also the Truth, the Lord and the 


inherent unity in all of them. 
About this Truth or reality, the Lord says: 


nirdosam hi samam brahma 


Since Brahman is without any blemish and is equal in all 
(B.G. 5.19). 


Brahman or the Lord has no defect, no blemish, and is equally present 
in the whole universe. This is gain said in a different place in the Bhagavad 
Gita: 

samah aham sarvabhitesu na me dveSah asti na priyah 


I exist equally in all beings. There is no one for whom I have 
a dislike, nor do I have a favorite (B.G.9.29). 


The Lord says that I am the self of every object, be it sāttvic, rdjasic, 
or tamasic. I reside equally in a virtuous person, an immoral person, a 


believer, a rich person, a poor person, and so on. 


Now, a question naturally arises. If the Lord is equally present in both 
the pure-hearted and the impure-hearted, does the Lord get tainted by 


2 


impurity? The Lord says, ‘No”. The Lord sustains and lends support to the 
upādhis and their qualities by mere presence alone, and is totally free of the 
merits and demerits of the upddhis. Just as the sun does not get more pure 
because it is reflected in the waters of the Gangd, nor does it become impure 
when it is reflected in dirty water, so too the Lord, who is the self of a sattvic 
person, does not become more pure when reflected in this person, nor does 
the Lord become tainted with impurity, even though He is the self of a 


person given to wrong thinking. 
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Again, another question arises: do the merits and demerits of the 
upddhis conceal the Lord? If they do, then how can the wise man see the 
Lord in and through the disparities caused by the upddhi? In this case, the 
Lord says that ‘the upddhis cannot hide me. I am the consciousness that is 


self-revealing and so, I am ever evident (as the self)’. 


The self itself is free of all merit and demerit, virtue and vice. The 
upadhi with all its qualities is a medium of expression for the self, which is 
free of all qualifications. In fact, this upddhi does not cover the self; it 


manifests the self. 


An ignorant person does not take the self-shining, self-revealing self 
into account. Instead, his mind is always engaged in giving reality to merit, 


demerit, virtue, and vice because he takes the updadhi itself to be the self. 


However, the wise man, who has the capacity to discriminate between 
atma and andtmd, recognizes the self is free, is satya — the truth which is 
ever uninvolved, whereas the upddhi is only a costume that does not have 
the capacity to touch the self. In the wake of this recognition, he is not 
swayed by the good or bad attributes of the upadhi. He sees that which is 
free of all attributes, in all the attributes. He perceives the formless in all 
that has form. The person who sees the one in the many, the unity in the 


diversity, the permanent in the impermanent — he alone sees. 


The wise man is non-violent. The wise person knows himself and 
everything else to be of the nature of sat-cit-ananda. He is content in 
himself and does not depend upon anything else for happiness and joy. He 
alone really respects the self. As a result, he does not harm himself because 


of denial of the self. Again, he does not judge a person merely by the 
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upadhi and therefore he respects others, too. He sees everybody as equal to 


himself. In the Bhagavad Gita, the Lord says: 


atmaupamyena sarvatra samam pasyati yah Arjuna 
sukham va yadi va duhkham sa yogii paramah matah 


The one who judges happiness and sorrow in all beings by 
the same standard as he would apply to himself, that yogi, O 
Arjuna, is regarded as the most exalted (B.G. 6.32). 


A wise person recognizes his own self as the self of all. As a result, 
he applies to everyone else the same standards that he applies to himself. He 
appreciates that just as he likes happiness and dislikes unhappiness, so too, 
others also like happiness and try to avoid unhappiness. Knowing this, he 
does not harm anybody physically or psychologically. Moreover, he makes 


every effort to secure beneficial situations for others. 


While he definitely perceives the differences obtaining at the level of 
the upadhi, and he respects these differences while dealing with situations, 
he nevertheless does not have any sense of reality in duality. His 


recognition that the Lord is there equally in all, always remains. 


The love of wise people who live by ahimsda is not confined to any 
one race or people of one nation. Caste, race, religion or nation does not 
shackle their love and compassion. The intention behind all their 
transactions is love, compassion and the blessing of well being to all. 

..tatah yati param gatim 


..because of this he attains the ultimate goal (of moksa) (B.G. 
13.28). 


He is liberated while living. The bondage that one feels is only a 


notion that arises from ignorance. Taking differences and duality to be real 
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leads to many complexes which manifest as the defense mechanisms of 


desire, greed, anger. 


A person seeking to reach the highest pinnacles of love, compassion 
and happiness finds the commitment to race, caste and region as binding 
chains that block spiritual growth. With great determination, he breaks these 
fetters, one by one, and discovers the inner freedom in which the external 
world is unable to create any bondage or dependence. The wise person 
becomes free while in this body itself. This inner freedom born of 


recognizing the truth of oneness is the goal of life. 
The Means for the Vision of oneness 


The means for gaining this samatva-drsti is called yoga. While 


talking about this yoga, the Lord says: 


yogasthah kuru karmani sangam tyaktva dhanajijaya 
siddhi-asiddhyoh samo bhutvā samatvam yoga ucyate 


Remaining steadfast in yoga, O Arjuna, perform actions, 
abandoning attachment, remaining the same to success and 
failure alike. This evenness of mind is called yoga (B.G. 
2.48). 


The Lord calls equanimity of mind, samatva buddhi, while 


performing actions, as well as while receiving the results of action, as yoga. 


Samatva while performing actions is the performance of actions with 
the attitude of ‘offering’ unto the Lord. The actions that we perform are all 
different, and so there cannot be any sameness in the actions themselves. 
But the attitude with which an action is done can be the same. This is the 
attitude of offering one’s actions to the Lord, the attitude of pleasing the 
Lord, the attitude of worshipping the Lord. The Lord says: 


yatah pravrttih bhiatanadm yena sarvam idam tatam 
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svakarmana tam abhyarcya siddhim vindati madnavah 


Through one’s duty, worshipping Him from whom is the 
creation of beings, by whom all this is pervaded, a human 
being gains success (B.G. 18.46). 


In this verse, Lord Krsna points out that all objects (both sentient and 
insentient) are born from the Lord, meaning that the Lord is the creator of 
this whole universe, is the ruler of this universe. The Lord pervades this 
entire universe, meaning the Lord is the inner self of all. In fact, the Lord is 
in the very form of the universe that is ruled by Him. There is yoga in our 


life when we live our life with this understanding. 


The understanding of the Lord as both the Ruler and the universe that 
is ruled, brings an understanding of the order and harmony in the universe. 
Every object in the universe acts in accordance to the role assigned to it. I 
am also a part of this creation, and have a place in this creation. I have been 
given various skills, abilities and knowledge, and it is proper that they 
should be used in fulfilling the Lord’s plan. I am whatever I am because of 
the Lord and everything that I have is a gift from the Lord. The idea is that I 
offer unto the Lord these gifts. The Lord’s wish becomes my wish and I do 


not have any other agenda of my own. This alone is offering to the Lord. 


This creation of the Lord is for the well being of all beings. It has 
been manifested, keeping in mind the needs of all beings. The appropriate 
attitude is, ‘may my action be for the welfare of all beings’. However, 
selfishness often interferes with my capacity to implement this attitude. 
Internally, I feel insecure, and from this sense arises desire, greed, anger. 
Whenever I react impulsively, directed by these, the result is hurt or pain to 
myself and others. To the extent that fulfilling one’s likes and dislikes is not 


given priority over what one is called upon to do or respond to in a particular 


www.AVGsatsang.org 12 


situation, to that extent one’s actions automatically become the means for 
the welfare of the world and thus become a worship of the all pervading 
Lord. 

The Lord is the creator, the ruler, the well-wisher, and is ever 
compassionate. To the extent that we are alive to this fact, to that extent we 
are able to perceive His Grace and to that extent we are able to maintain the 
attitude of yoga, the attitude of worship. 

The other aspect of samatva-drsti is prasdada-buddhi — the attitude of 
graceful acceptance of the results of action. Not only is the Lord the ruler of 
all our actions (karma-adhyaksa); the Lord is also the giver of all the results 
of all our actions (karma-phala-data). The results of our actions manifest as 
the different situations that we face. Every situation is created by the Lord 
as a result of our karma. This understanding results in sameness of mind 
toward the various situations and events that we confront. It gives rise to the 
appreciation that whatever is happening has been given by the Lord, so it is 
prasdda of the Lord, the blessing of the Lord. 

Samatvam in success and failure is nothing but this very equanimity 
of the mind. Success is prasdda given by the Lord, and lack of success is 
also prasdda from the altar of the Lord alone. There must be some reason 
for this kind of result and it must be for my own spiritual growth. Here, the 
graceful acceptance of all situations with sraddha, and the freedom from 
likes and dislikes toward them, is called yoga. In this way, yoga is constant 
meditation on the Lord while performing action as well as when receiving 
the result. 

Maintaining this attitude while living one’s life, one’s raga-dvesas are 
relatively neutralized. As a result, the hurt one inflicts on others is also 


reduced. One’s mind becomes purer and one gains the eligibility to 
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recognize the Lord, who is the very nature of Oneness. Endowed with the 
vision of the Lord, a yogi no longer harms others. In fact, his actions 
become the means for the welfare of all beings. He is, himself, totally 
fulfilled. He becomes a blessing to the universe. This is the greatest result 
of the Vision of Oneness. 


Om Tat Sat. 
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The Vision of the Lord 


Swami Viditatmananda Saraswati’ 


The opening mantra of Isavasyopanisad says: 
isa vasyam idam sarvam yatkinca jagatyam jagat 


All this, whatever is created in the world, is to be covered by the Lord. 
Idam means “this”, whatever can be objectified. Jagat means that which is 
subject to change. Whatever there is in the creation of names and forms is to 


be covered by the Lord. 


We should first understand the word “Lord” and the term “to be 
covered.” Lord means the ruler, the one who rules the creation. 
Taittirlyopanisad describes the Lord as the one fearing whom the Wind 
blows, the Sun rises, Fire runs as do Indra and Death. Does this mean that 
the Lord is like a stern master fearing whom such mighty ones as Indra and 
Fire function? No. This Lord is not like the local masters who have to use 
force to make things work. He rules effortlessly. Just as an individual, 
Devadatta, is effortlessly the lord of all his reflections—when Devadatta lifts 
a hand, all his reflected images lift their hands—so also, the Lord, rules the 
whole creation by His mere presence. He is the very substratum of creation. 
It is only by the conditioning of maya, His creative power, that He even 
gains the designation Lord. In reality, He is the limitless Brahman which 


abides in its own fullness. 


Now, what is the meaning of the term “to be covered?” Whatever 


there is is to be covered by the Lord. Does the Upanisad ask us to do 


! Published in the 4" Anniversary Arsha Vidya Gurukulam Souvenir, 1990. 
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something? Are we to cover the creation with the Lord, like we cover the 
body with a cloth? No. It is more like covering a cloth with cotton or 
covering an ornament with gold. Covering here means “seeing”. Seeing the 
cotton in the clothes; seeing the gold in the ornaments. Thus the statement 


of the Upanisad means, “See the Lord, the limitless in the entire creation”. 


Is it necessary to bring about some intrinsic change in the creation to 
see the Lord there? If He is already there, should I not see Him? If not, how 
can I see Him? It is not possible for anyone to see something that is not 
there. Even if a respectable person holds a flower in his hands and asks me 
to see an elephant there, I cannot do that. And if indeed there is an elephant 
there, I need not be asked to see it. I would naturally see it. What kind of 
seeing does the Upanisad want us to do? It is like the seeing of the wood in 
the elephant. What appears to be a big menacing elephant from a distance is 
in reality a wooden elephant. Superimposing the elephant upon the wood, I 
am afraid of going near it. So “seeing” here is removing the 
superimposition. This world of names and forms is taken by us to be a 
limited and varied creation in which there are divisions such as subject and 
object, good and bad, right and wrong, mine and yours. It is an inert 
creation where the limitless Lord is nowhere to be seen. Hence the 
Upanisad asks us to see the One, Limitless Lord, where we presently see a 


diverse, limited creation, the source of conflict and sorrow. 


How do I see the One in the diversity of names and forms? It can only 
be through an appreciation of the essential nature of all the objects. Every 
object is different from every other object in as much as it possesses a form 
and a corresponding name that distinguish it from other objects. So there is 


duality, diversity from the standpoint of names and forms. But there is 
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something common in all objects too. Every object exists, i.e., every object 
enjoys existence. And when we reduce any given form to its components to 
see the fundamental building block, we find the finest particle resolves into 
simple existence, awareness, completeness. And that is the essence of every 
object. The name and form are merely a garb through which the essence, 
i.e., existence — awareness — fullness expresses itself. This essence, which is 
nothing but Brahman, is the limitlessness that we are trying to contact 
whenever we contact the objects. We have to give up our preoccupation 
with our garb, the names and forms, to appreciate the Lord, Brahman, which 
is the substratum, the underlying thread that informs the entire creation. All 


this is indeed Brahman. 


Is Brahman to be appreciated in the objects? When we give up our 
fascination or preoccupation with names and forms we find our attention is 
turned from objects to the subject, “T”. The existence-awareness-fullness is 
not away from me. I always am. In the stages such as childhood, youth, 
etc., in the states such as waking, dream, etc., in the moods such as 
happiness, sorrow, etc., the “I” always is. The stages, states, and moods are 
replaced but the “T” is never replaced. So “I” is indeed the existence that 
connects every experience. Again, I am always an awareful being. What I 
am aware of changes with time, place, etc., but that I am aware never 
changes. And “TI” is always full because it is always dear to me regardless of 
the situation. So “TI is indeed the existence-awareness-fullness. It is 
Brahman. Ayam atma brahma, this self is indeed Brahman. So seeing the 
Lord everywhere means seeing the self as Brahman. The world is always 
seen as a reflection of the self and so, when I see myself as Brahman, the 


whole creation is seen as Brahman. 
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If I already am Brahman, why is it that I do not find myself to be an 
adequate, complete being? The reason is that the inadequacy is habitually 
superimposed by me upon myself. I take myself to be an incomplete being 
and am always grieving, except for those moments when I forget myself. 
This lack or incompleteness is not natural. What is natural to me is fullness. 
A piece of sandalwood when it remains in contact with water for a long time 
starts smelling. This smell is not natural to the sandalwood. When the 
sandalwood is rubbed against a stone, with the help of water, the natural 
fragrance manifests. Similarly, by vicdra or inquiry, conducted in 
accordance with the scriptures and the help of a competent teacher, the false 
notions of smallness and division drop off, and the natural fullness shines 
forth. I am grieving because I do not know my own glory. All the grief 
disappears when I see the fallacy of all the complexes I entertain about 
myself and see the full and complete being that Iam. Then I discover that I 
am full, the content of everything. I am full whether I am with the creation 
or not. Fullness alone is; everything else is false. This is the teaching of the 


Isavasyopanisad and that is the vision of the Lord. 


This teaching of the Isavasyopanisad is the vision of all the other 


Upanisads as well. 


www.AVGsatsang.org 4 


Three Modes of Prayer 


Swami Pratyagbodhananda Saraswati 
(Summary of the talks at Venkateswara temple Bridgewater, Apr 03) 


The universal perception of every individual is that I ama 
different, limited and insignificant being. Everybody feels he has 
been cornered by events in life and he is ina corner. When one 
observes everybody around, there are some areas common but lot 
of differences. Even a vaidya, ayurvedic physician, classifies 
people in to three constitutional types. 


Even though everybody feels this way, nobody can accept this 
feeling or happy about it either. Hence everybody is ina fighting 
mode all the time, to be happy. 


We feel joy when being ‘included’ or ‘get connected’ to the whole. 
We want to be part of a group. If somebody does not recognize 
and say hi, that is a reason for unhappiness. If we look at our day 
to day life instances, the sense of limitation make us suffer and 
the elimination of this sense of limitation gives us Ananda, joy. 


Every action is driven by this need, to get connected to the 
whole. In other words to remove the feeling of separation. 

This is the secret of the motivation behind any discipline of study 
or any seva, social service. There is joy in helping somebody in 
distress. One crosses the sense of limitation at one's level of 
identification, whether it is home, community or the whole nation 
as in the case of Mahatma Gandhi. The larger the perimeter of 
one's identification, the more sensitive I am, to my fellow beings. 
According to pujya Swami Dayananda, even though an increased 
sensitivity is considered a virtue, unless it is accompanied by 
increased accommodation it can create havoc. For example a 
learned musician is one who is more sensitive to the subtleties of 
music, which means he recognizes all the wrong notes also. Only 


with accommodation he will be able to withstand the apasrutis he 
comes across. 


So if ‘getting connected’ or ‘to be included’ by some action is the 
secret of happiness. What shall I do, to feel happy all the time? 
Because any action is limited, a limited action can produce only a 
limited result. Also, why does one feel the urge to get connected 
all the time? 


While the identifications are at relative levels, according to 
Vedanta, it is possible to have an absolute identification. An 
identification with the whole, all the time irrespective of the 
situation. Swamiji asked us to think whether we are really 
helpless or really limited, as we feel. Is it possible that we 
assumed a separation? 


The sense of isolation can be removed by the understanding that 
there is no real separation as well. For the broken iceberg, is 
there a cause of separation from water? It just needs to know 
that all the time it is water. So this is what the Veda say, one is 
happy by nature, one is not limited by anything, you are the 
limitless! 


If that is so why do I not see this fact? Well, it is a question of 
understanding. For any understanding to take place, one needs 
preparation, preparation of mind. That is why one goes to school 
and then to college. 


In his second part of the lecture, Swamiji expanded on this 
theme. Isolation is not acceptable at all and brings suffering. Any 
act of bridging this isolation brings acceptance. The sense of 
limitation, individuality, can be resolved at 3 vedantic levels of 
manifestation; Viraat Purusha, Hiranyagarbha and Brahman. The 
viswan(perceiver of the countless names and forms of the world, 


vividha pratyaya gocharam) needs to be connected to Viraat 
Purusha (the totality of all the creation). The indweller of the 
body antaryami to hiranyagarbha. At the absolute level one needs 
to understand there is only Brahman, Ekamevadvitiyam brahma’ 


Sleep is a pleasant experience because there is no sense of 
limitation in sleep. The more I resolve my isolation more happy I 
am. Usually whenever we understand our limitation we seek help, 
as in the use of a microscope to see microbes. We use glasses to 
see, if we are shortsighted or longsighted. We use telescope to 
observe faraway things. 


Similarly we seek help, when we understand our limitations in our 
ability or resources. But when everybody around is limited in their 
capacity to help whom shall we turn to? Swamiji drew the example 
of Arjuna seeking help from Lord Krishna here. After all we are 
all warriors like Arjuna fighting our own individual battle. 


Acceptance of the limitation is also the key for seeking help. 
Limitation is a fact and one needs to accept it. But constant 
complaint about it does not help. According to Swami Dayananda, 
seeking help is intelligent living. This is what a scientist does 
when he uses a microscope to see micro organisms. 


We need the help from the being who has all the wealth and all 
the knowledge. Prayer is the means to seek that help; establish 
connection to the Lord who is sarvajnaand sarva saktiman. Here 
Swamiji introduced a nice riddle. One may say if the Lord is all 
knowing, he must be aware of my limitation and need. Then that 
all merciful Lord should help me, without me asking for help. The 
answer lies in our understanding of the Lord. Lord as the author 
of all laws of the creation, dispenses the result according to the 
laws all the time. Hence in the vision of the Lord, everything is 
‘sthané’, in place and appropriate. There is nothing out of order in 


the vision of Lord. If me the individual want a particular result, it 
is up to me to make that request and appropriate effort. 


In our tradition, sanatana dharma, lord has many forms as 
Venkateswara, Mahaganapati etc. Every form represents lord and 
helps me to act out my prayer to that lord who is free from all 
forms. One acts out his love towards a child or a friend by a hug. 
Every emotion, even anger, needs to be acted out properly. Hence 
helplessness also needs to act out. Without a name and form I 
cannot establish connection to the lord. Hence prayer itself is 
possible in 3 ways, kaayikam-physical, vaachikam- verbal and 
manasikam- mental. 


Kaayikam is elaborate pooja with many materials according to the 
prescribed steps. Vaachikam is stotra or stuti, praising the lord 
or recognizing his glories. We have so many stotra and 
sahasranama for different forms of the lord each high lighting 
different aspects of lord. Seeing the lord in different aspects 
helps to understand the nature of the lord. Constant and 
repeated chanting helps the mind to keep the vision of lord in the 
mind all the time. Hence chanting helps the mind to become 
single pointed, attain eka-agrata. 


Chanting also could be done in three different ways, Vaikhari- 
chanting aloud, so that I and others hear; Upamsu- chanting low, 
so that only I hear. And the last is manojapam-chanting mentally; 
It is said that upamsu is more efficacious than vaikhari and 
manojapam is more efficacious than upamsu. 


The third mode of prayer is manasikam, mental prayer or 
meditation, dhyanam. Absorption or staying in understanding of 
the lord. Without going through the other modes of prayer the 
mind will not become prepared to stay in meditation. Hence all 
other forms of prayer are in preparation for this final step. 


Here some might ask, Swamiji I have been praying and praying 
but nothing happened, prayer did not give any result! We have 
seen paryer is an act, a karma, and just as any karma, it should 
produce a result according to the laws of karma. Because the law 
comes from Bhagavan, lord. So I ask you what was your sanka/pa, 
what you wanted when you prayed. Did you had a specific thing, 
wanting from Bhagavan? If you were confused about what you 
wanted from Bhagavan, then how can he give anything. He sees 
only your confusion and cannot determine what you wanted. So it 
is important to have clarity of what we need in any prayer. If we 
are not clear, it is better to ask for clarity of what we need or 
even say “Oh Bhagavan I am not able decide what I need, so 
please give what is good for me". If we are in need it is certainly 
right to ask Bhagavan, without the request he can not give. That 
is why before any pooja we do a sankalpa clasping our hands, 
making our resolve. 


Do we need anything from Bhagavan every time we pray? We may 
not; Prayer could be appreciation of the glory of the lord as we 
saw in Stuti. It could be staying in understanding of the lord also. 
The other modes of prayer helps me to address my area of want, 
defiency and prepares the mind. The final step helps me to see 
the non difference between me and the lord. That is the ultimate 
end*. 
Aum tat sat 


* Summarized by Suresh Nair 


Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Three Types of Food 


Question: 


Does eating onion and garlic give rise to rajo-guna? What are the 
appropriate foods for creating sattva-guna? 


Answer: 


Generally, any food that stimulates your mind is rajasik, any food that 
makes your mind dull is tamasik, and any food that has a calming effect on your 
mind is sattvik. The 17" chapter of the Bhagavad Gita discusses the classification 
of food into sattvik, rājasik, and tamasik. 


Lord Krishna says [17-9] that foods that are katu, very bitter, amla, very 
sour, lavana, very salty, usna, very spicy, tiksna, very pungent create or enhance 
our rajasik tendencies. They stimulate our mind, and they also create lots of 
diseases. 


Any food that has life in it is sattvik food. When you boil the food too 
much, or cook it too much, then a lot of life is lost in the food. Therefore, the 
ideal food is one with minimum cooking, and in which all the life is there. 


Tamasik food is food in which practically no life is left. It is food that has 
very strong smells, and includes leftovers. Onion and garlic are included in this 
category. Any food that has strong smell is either rajasik or tamasik. 


Should we not eat onion and garlic? I won't say that we should not eat 
them. This is what these foods do. If you find some other desirable effects from 
the point of view of health etc, then I guess it is okay to eat such foods. But if it is 
purely for the sake of taste, then I would recommend that we slowly cut such 
foods from our diet’. 


"Transcribed and edited by Jaya Kannan and KK Davey. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


TITIKSA, ENDURANCE 
Ra - iama i 


titiksa - sitosnadi-dvandva-sahisnuta [Vedantasara, 22]. 
Titiksa is the endurance of heat and cold and other pairs of opposites. 


Sahisnuta is endurance; dvandva means the pairs of opposites; sita is 
cold, and usna is hot. An endurance of the pairs of opposites, such as heat and 
cold, is called titiksa. 


Endurance is the ability to withstand ups and downs 


In engineering, there is an endurance test that measures the extent to 
which a metal is able to endure stresses and strains. A metal may endure heat 
well, but break down when it is subjected to cold temperatures. Another 
metal may endure cold temperatures well, but break down when it is 
subjected to heat. We consider a metal acceptable only when it endures 
certain variations of both heat and cold. Similarly, our ability to withstand 
both ups and downs is called endurance. We need to cultivate the ability or 
strength to endure stresses and strains so that we don’t get ruffled, disrupted, 
or perturbed by little changes that happen around us. 


Life consists of pairs of opposites. Everything has the potential to 
manifest in a totally opposite or contradictory manner. For example, the 
weather can be hot now, cold later. The very same weather that is pleasant 
now, can become unpleasant later. Similarly, the very same person who is 
agreeable now can become disagreeable later. The very thing that I love right 
now can become an object of my hate. A thing that gives me joy now can also 
give me pain later. Such is life; everything has the potential of giving pleasure 
and also pain. A given situation can be agreeable or disagreeable and that is 
why it is called mithya. Mithya is that which you can never define 
conclusively. For example, you cannot say that a particular thing is beautiful. 
What appears beautiful to one person may appear ugly to someone else. 
What is conducive to one may seem just the opposite to someone else. What 
is agreeable to someone may be disagreeable to another. Not only that, but 
what is agreeable to me at a certain time and situation, may be disagreeable to 
me at another time and in another situation. The cup of coffee that I love at 
six o’clock in the morning may not necessarily be an object of love at two 
o’clock at night when I am fast asleep and someone wakes me up to offer it. 
We should understand that our likes and dislikes and our ideas of agreeable 
and disagreeable are relative. A thing is agreeable with reference to a 
particular time, place, and condition. At another time, place, or condition, 
that very thing, which is now an object of love or agreeability, can just as 
easily become an object of aversion. This is the nature of creation. If there 
were consistency, life would be easier and predictable. Nothing in life is 
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predictable; particularly ourselves. When I wake up in the morning, there is 
no way for me to say how I will feel at night. I cannot even say how I will feel 
five minutes later. Things are unpredictable, the human mind is 
unpredictable, and life is unpredictable. And even if life were not 
unpredictable, the way I respond to life is always unpredictable. 


Destiny presents opposing experiences at the physical, emotional, and 
intellectual levels 


We need to develop endurance to the changing situations of life. Life, 
whether we like it or not, subjects us to various situations that can be broadly 
classified as agreeable and disagreeable, desirable and undesirable, conducive 
and non-conducive, or pleasant and painful. As long as situations are 
pleasant, no one has to endure them. Pain is a fact of life and, therefore, we 
have to learn to accept it. We have to endure pain at the physical, emotional, 
and intellectual levels. At the physical level our experiences can be those of 
comfort and discomfort or heat and cold. At the emotional level, the 
experiences can be those of pleasure and pain. At the intellectual level, the 
experiences can be of honor and dishonor. One has to go through these pairs 
of opposites due to our prarabdha, destiny. Destiny keeps bringing us the 
opposing experiences at the physical, emotional, or intellectual levels. If an 
individual is constantly subjected to happiness and pleasure, he will get used 
to that. If an individual is constantly subjected to pain, perhaps he or she will 
get used to it as well. In countries where there is much poverty and suffering, 
people carry on with life because they get used to it. When we live in a given 
situation we get used to that. If it is cold year-round, it is fine. But the 
problem arises when it is cold and, later, it is warm. Once we get used to the 
comfort of heat, it becomes difficult to bear the cold. Similarly, in life, we are 
constantly subjected to opposing situations and there is no consistency or 
predictability in these situations. This is a fact of life. We are constantly 
subjected to opposing situations even if we live in an ashram where there are 
like-minded people. This is the nature of life and we cannot get away from 
this fact. 


Endurance is the acceptance of situations without retaliation 


The Vivekacudamani [24] defines titiksd as: 


aed Gas IATA! Rearen ar fataan fered i 

sahanam sarvaduhkhanamapratikarapurvakam, 

cintavilaparahitam sa titiksa nigadyate. 

Objectivity to all pains without any anxiety, complaint, or any 
attempt of revenge is called titiksa. 


The bearing or endurance of all afflictions, physical, emotional, or intellectual 
-- without retaliating to them is endurance. We usually retaliate to situations. 
Let me share this story about myself. When I first came to the United States, a 
friend took me for a drive on a beautiful scenic route. My friend introduced 
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me to the climate control in the car. I started turning the knobs It became a 
little cold, so I turned it the other way to make the car a little warmer. Soon, 
the sun started shining and it became too warm so I turned the knob down. 
All of a sudden clouds came and it became too cold, so I turned the heat up. 
Thus, I went on turning the knob up and down. After 45 minutes my friend 
asked me, “How did you like the scenery?” “What scenery?” I asked. “Why, 
we passed such a beautiful scenic road!” I had not observed anything because 
I had been too busy turning the knob! Thus, we are too busy turning the 
knobs, trying to make everything agreeable. We cannot accept situations as 
they are; we always want things according to our preferences. We are so busy 
making things agreeable that there is no time to appreciate life as it is. This is 
called pratikara, retaliation. To retaliate to a situation so that it becomes 
agreeable is not a good habit. We should develop the ability to suffer a little 
bit, to endure. Even in a temperature-controlled hall, there may be some 
people who feel it is too cold and some others who may feel it is too warm. 
There can never be a perfect situation or what we call an agreeable situation 
and we have to accept this fact of life. 


There cannot be people who are totally agreeable to us. We may also 
encounter agreeable and disagreeable behavior from the same person on 
different occasions. We always want to change everything around us so that 
everything is agreeable to us. I change things around to suit my tastes, but 
my own fancy changes and I don’t like the changed circumstances. I may 
like Spanish furniture now, but six months later, I may fancy Mediterranean 
furniture instead. The mind is fanciful. It will dislike later what it likes now. 


Our minds label situations 


Life is a series of events, situations, conditions, and circumstances that 
may be anukula, agreeable, or pratikula, disagreeable. I am constantly 
subjected to the pairs of opposites and I swell when it is agreeable and shrink 
when it is disagreeable. I should neither swell nor shrink. In fact, situations 
are neither agreeable nor disagreeable. They are what they are; the world is 
what it is, and people are what they are. It is the fanciful mind that brands 
them as agreeable or disagreeable. The happiness that I feel when I meet with 
something agreeable is a reaction. The sadness or unhappiness that I feel 
when I meet with something disagreeable is also a reaction. Generally 
speaking, our state of mind is governed not by us, but by situations, people 
etc. When someone smiles at me or speaks to me nicely, I am happy. When 
someone does not smile at me or does not speak to me, I am unhappy. This is 
the reason why we get exhausted or tired by the age of forty! 


We have to understand that it is our own minds that determine or 
conclude that a given situation is unpleasant. It is my own mind that labels a 
given thing as honor or dishonor, pleasant or unpleasant, and happiness or 
unhappiness. All of these are simply fancies of the mind. In the world, there 
is no honor or dishonor and nothing agreeable or disagreeable. The world is 
what it is. What is agreeable to one is disagreeable to another. The food that 
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makes me so happy may not even merit a look from someone else. Many 
years ago, I took a friend of mine to an Indian restaurant in New York that 
served very good Indian food. Even before we could enter the place, he 
sniffed and said, “What is stinking here?” He would not even enter that 
restaurant. It is our own minds that decide that something is agreeable, good 
etc. These are all fancies of our own minds and we should not be influenced 
by them. 


Endurance is maintaining one’s poise or equanimity of mind in all situations 


In short, titikşā means maintaining a poise or equanimity of mind 
under different situations, whether pleasant or unpleasant. We cannot change 
the nature of things, people, situations, or values. At the moment, we can 
only change ourselves and perhaps some people who may be under our 
influence; other than that, we cannot change anything. Knowing this, we 
realize that everything is created by God and that God presents different 
situations before us. We look at them with the understanding that if Lord has 
given an unpleasant situation, there must be a purpose behind it. We accept 
it, learn from the experience, and shake it off. An ability to shake off 
unpleasant things is titiksa or endurance. 


Ideally, like the wise man, we should surrender the body to destiny, 
prarabdhaya samarpitam svavapuh [Manisa Paficakam, 3]. Whatever destiny 
determines is fine with him; there is no interference with destiny. Not to 
interfere with destiny may not be practical for us; yet, at the same time, we 
should not be so sensitive that a little frown on someone’s face or one 
offending statement can bother us for a week or a month. Sensitivity is fine. 
It is nice to be sensitive to the feelings of others or the beauty of life. But if we 
are prone to getting hurt, disturbed, or perturbed, it is a symptom of 
instability and a lack of endurance, not sensitivity. We want to maintain a 
poise of mind in all situations. 


Retaliation contradicts the spiritual pursuit 


What is the relevance of endurance or ftitiksa in the context of the 
pursuit of knowledge? While pursuing knowledge, we want a mind that 
enjoys poise, objectivity, or equanimity. A so-called “sensitive” mind that 
loses its balance and poise in every little situation is going to be unable to 
apply itself to the study or to contemplation. Therefore, endurance, rather 
than a tendency to retaliate, is required. If somebody tells me something, I 
need not retaliate. Some people are concerned that by not retaliating they will 
be taken for granted. However, that is not the case. If you don’t retaliate, 
nothing will happen to you. 


There is a famous story of a snake that came as a disciple before a saint 
in India. The saint advised the snake to practice non-violence by not biting, 
hurting, or killing anybody. The snake returned to the wise man in three days 
and said, “I don’t retaliate at all. But people keep throwing stones at me and 
bothering me.” Then the saint said, “I told you that you should not bite 
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anybody, but that does not mean you should not pretend as though you are 
about to hurt or bite someone, particularly when they are bothering you.” 
The saint meant that the snake should not retaliate from within. If you have 
to take a stand and do certain things in your day-to-day life, you may do that; 
internally, however, there should not be a spirit of retaliation. You may be 
pragmatic, but not aggressive or retaliative. The aggression and retaliation 
that we are brought up to show are opposed to the very thing that we are 
seeking. The Self is not aggressive and It does not retaliate. The Self abides 
equally everywhere. It imparts existence and awareness to everybody equally, 
whether tiger or lamb. There is no discrimination at all. Lord Krishna says 
[Bhagavad Gita, 9-29]: 


anse Garay a A eesita a Ha | 

samo'‘ham sarvabhitesu na me dvesyo'sti na priyah. 

I am the same in all beings. There is no one I dislike nor do I have a 
favourite. 


Similarly, there should not be any aggressiveness or retaliation in our lives. 
This is titiksa. 


Endurance is freedom from anxiety, lamentation, and retaliation, both 
inwardly and outwardly 


Very often, people interpret titiksa as putting up with things. In India, 
this understanding of fitiksa is very common. It means putting up with 
situations without reacting and retaliating. Women in particular are subjected 
to all kinds of unpleasant situations. They put up with them and suffer. But 
titiksa is not merely suffering without retaliation. If I put up with it 
outwardly, but resist it inwardly, it is not titiksa. Titiksa means endurance or 
forbearance, not suffering; rather, it is the ability to put up with the 
unpleasant without suffering internally. These may be at the physical, 
emotional, and intellectual levels, and we simply accept as a fact that things 
are sometimes pleasant and sometimes unpleasant. If one is able to improve 
the situation, one should go ahead and do it. Sometimes, we can do 
something about a situation. However, there are many things over which we 
have no control. Generally speaking, the most we can address is our own 
responses to those situations, and those of people who may be within our 
field of influence. Beyond that, there is very little that we can do to change 
situations, things, happenings, or people. 


It is necessary to develop endurance so as not to get perturbed in 
various situations. We cannot enjoy a balanced or a poised mind if situations 
can influence, perturb, or disturb us. It is accepted that a seeker of 
knowledge, even while in an ashram or some other appropriate environment, 
may still encounter difficulties like the vagaries of the weather. The pairs of 
opposites will greet us all the time and we should receive them as cheerfully 
as we can. This is called titiksa. 
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Titiksa implies becoming free from retaliation inwardly. There is no 
cinta, anxiety, or vilapa, lamentation. Titiksa is that attitude or endurance, 
which is free from anxiety, lamentation, and retaliation, outwardly as well as 
inwardly. This attitude enables us to enjoy a poise of mind even when life 
brings disagreeable situations at the physical, intellectual, and emotional 
level. It is the value, which enables us to maintain a poise of mind, and not 
get perturbed, disturbed, react, or retaliate. In the Bhagavad Gita [2-27], Lord 
Krishna says, 


A ba. V. Y * 


aae fe Yat gai Ge Hae a aaRS a ed aga 

jatasya hi dhruvo mrtyurdhruvam janma mrtasya ca, 

tasmadapariharye'rthe na tvam socitumarhasi. 

For that which is born, death is certain and for that which is dead, 
birth is certain; therefore, you should not grieve over that which 
cannot be altered. 


Life presents us with situations, only some of which we can change or do 
something about. There are many things that we cannot do anything about 
because they are not under our control. We should accept such situations 
cheerfully or pleasantly. If we can do something to improve a situation, we 
should go ahead and do it. Thus, titiksa or endurance does not necessarily 
mean that we become totally unresponsive to a situation; rather, we do not 
react to situations. Our response can thus be free from reaction. Titiksa is the 
ability to absorb the shocks that life presents and to endure the discomfort or 
pain that comes without reacting outwardly or inwardly. 


As a value, titiksa is very important because we are related to the world 
wherever we are. Even if a person lives alone in a forest, there also are trees 
and animals, the sun and moon, rain and other natural phenomena with 
which he will have to relate. We find that what we are relating with is not 
always agreeable to us. In such cases we have to learn to accept the 
disagreeable situations also with a poised mind. This is titiksd. 


Endurance lies in dismissing all situations through discrimination 


Lord Krishna teaches Arjuna the value of titiksa in the Bhagavad Gita. 


FARR ed leas AMATI: | TT RAAS Cae A N 
matrasparsastu kaunteya sitosnasukhaduhkhadah, 

agamapayino nityastamstitiksasva bharata. 

O! Son of Kunti, the contacts of the sense organs with the sensory 
world, which give rise to cold and heat, pleasure and pain, which 
have the nature of coming and going, are not constant. Endure them, 
O descendant of Bharata [Bhagavad Gita, 2-14]. 


aed rad aA aera ard Ga: | SAY Asaa I: 1 
nasato vidyate bhavo nabhavo vidyate satah, 
ubhayorapi drstontastvanayostattvadarsibhih. 
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For the unreal (mithya), there is never any being. For the real, there is 
never any non-being. The ultimate truth of both of these is seen by 
the knowers of the truth [Bhagavad Gita, 2-16]. 


There are no such things as heat and cold, pleasure and pain, and honor and 
dishonor; they are all mithya, not real. The situations created by the world are 
not real and, therefore, the resulting reactions are also not real. May you 
focus your mind upon the Reality and become free from the influence that the 
unreal things create in you. This is difficult, but it is the final level of titiksa. It 
is the attitude that it does not matter whether something is agreeable or 
disagreeable; both are mithya. When one is able to dismiss all situations 
through viveka, he displays titiksa. 


Titiksa is not an easy value to cultivate or follow, but is essential for our 
growth. We have to work on our ablility to endure without outward or 
inward reaction or retaliation, anxiety or lament. We get perturbed in various 
situations because all of us want to retaliate on account of our fears and 
anxieties. Every situation brings out one of these emotions in us. When we 
find these reactions arising within ourselves, we should deal with them. 
Ideally, we should be free from these reactions. We should work with them 
so that in course of time we are able to maintain a poise of mind in various 
changing and contradictory situations’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KrishnaKumar (KK) S. Davey and 
Jayshree Ramakrishnan. 
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To Handle an Argument 
Swami Dayananda Saraswati’ 


WHY DO WE ARGUE? 

Different people have different perceptions and these different 
perceptions are the main cause of an argument. Dissimilar likes and dislikes 
are inevitable because two minds never think alike. This is the reason we 
have different perceptions for any given situation. One may perceive a 
situation objectively while another may be very subjective about the same. 
However, the person who is subjective is totally unaware of his or her own 
subjectivity. In an argument it is very fundamental to know that any issue is 
relative. For instance, there are arguments over which party is good, the 
Republican or the Democratic party? On this issue you can argue on both 


sides and the one who can argue tactfully will always win! 


DISCUSSIONS ARE BETTER THAN ARGUMENTS 


On the other hand, in a discussion there is no winner because the 
discussion is meant for revealing the facts. Discussion is helpful and it is 
also healthy. Moreover, through discussion you can look at a situation little 
differently so your perception of the situation can be widened. In an 
argument you may not notice any particular facts, but, in a discussion you 
can see the other side properly. In a discussion there is no victory, there is 
only an understanding. In Sanskrit an argument is called “jalpa”, where the 
attempt is only to win and never to accept the defeat. That is the reason 
arguments are not healthy; discussions are healthy. An argument only 
creates problems, such as when you lose your temper and say undesirable 


things. When you are in a tight corner of an argument, it is easier to get 


' From a talk given in Saylorsburg, PA. Edited by Lata Pimplaskar. Published in the ninth anniversary 
souvenir of the Arsha Vidya Gurukulam, 1995. 
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angry and become defensive. Like they say, “The best defense is an 
offense”. It is called a pre-emptive strike; before an argument begins you 
launch an offensive attack on a person. You punch the fellow before he 
punches you because, if he punches you first, he may not stick around when 
it is your turn to punch him. Accordingly, one may adopt the same policy in 


an argument where, there is no dialogue or real discussion. 


TO AVOID THE EXPLOSIONS, SMALL ARGUMENTS ARE 
BETTER 


However, avoiding an argument is not always possible. Like in an 
earthquake if there are not any small tremors there will be a huge eruption. 
So only to avoid big out bursts small arguments are healthy. They remove 
the tension and, if one avoids these small arguments constantly, they will 
eventually blow up. Whenever you are confronted with an argument and 
you choose not to argue, it will be bottled up inside. With such a bottled up 
anger sooner or later an explosion will take place. The explosion may be on 
a very petty topic such as one may say, “There is no salt in here!” and that is 
enough to have an outburst. Then, the rest will have nothing to do with the 
salt and, whatever is piled up inside will come out. Thus, avoiding an 
argument is not advised in Vedanta. However, the very teaching of Vedanta 
is through discussions. A student raises an objection and an objection is 
clarified with an explanation. It is an excellent way of analyzing and 
understanding a piece of knowledge. This process of raising an objection 
and clarification leads to analysis of an issue. This analysis is through 


discussion, where you make sure all issues and questions are answered. 


ARGUMENTS ARE INTRINSIC TO NEGATIVE EMOTIONS 


Let us look at another point which deals with the emotional 


predicament. In all arguments intense emotions are involved and emotional 
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situations are mainly a personal attack. In these attacks the issue is gone and 
the person is attacked. When you cannot avoid an argument due to the 
differences in likes and dislikes you are setting yourself up for a no-win 
situation. For an example, when a couple goes for a shopping trip together, 
one does not like what the other one wants to buy. Soon it becomes a 
personal agenda. “You have this habit’, one says; “not only you, you 
mother also has the same habit,” he or she goes on. Thus the argument 
begins and, an issue is no longer an issue; it goes in the vacuum cleaner and 
it vanishes! Aside from the likes and dislikes, some situations are involved 
with differences in perceptions. It is impossible to make the other person 
see your point if there is no acceptance. All of this is due to the ignorance of 
our own emotions. We do not analyze our emotions properly which leads to 
confusion, and naturally the perceptions are all distorted. Each of us has loss 


of emotions making it difficult to have an objective mind. 


THE FEELINGS BASED ON PERCEPTIONS ARE REAL 

Perceptions may be wrong but the feelings are real. Perceptions are 
wrong because of our varied backgrounds. The background includes the 
parentage, your family, the culture you are born in, etc. You are the product 
of your background. You cannot be different from your background. 
Everyone should accept what his or her background is. This upbringing 
builds the core personality of a person, which may have lots of problems. 
From that alone you perceive all your emotions. So the perception comes 
from the background, and, no perception can be objective unless you analyze 
yourself and free yourself from the anger, anxieties, etc., which are part of 
your background. Very few people exist in the world who have achieved 
that perception. The people who have not analyzed themselves thoroughly 


are not going to have an objective perception. So accept what you are, 
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accept your own subjectivity and when you can accept that, you are safe. 


You may succeed in turning an argument into a healthy discussion. 


HOW TO SETTLE AN ARGUMENT BEFORE IT BEGINS 


To settle an argument or even before you have an argument, don’t say 
what you don’t mean. It is important that you say only what you mean. 
Before you begin, you should say, “This is how I perceive, I may be right or 
wrong”. First you learn to say this and, it will eliminate the defense in 
another person. Allow the other person to point out whether you are right or 
wrong. If he or she points out whether you are wrong, initially you may not 
accept it. If you didn’t mean what you said, you can’t say you meant it! 
Therefore, when you say, “This is how I perceive, I may be right or wrong,” 
please, mean it and you will see it works, it will help you to avoid an 


argument! 
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Trust Pending Understanding, Sraddha' 


Swami Dayananda Saraswati 


What is sraddha? 
guruvedantavakyesu visvasah sraddha. 


Visvasa, trust, faith, in what? In the words of 
Vedanta, vedanta-vakyesu. What is that faith here? That 
they are a pramana,a means of knowledge. You give the 
status of pramana to the words of Vedanta. You don’t 
look at them as theory, as 
speculation, as philosophy, but 
take them as an independent 
means of knowledge. That is 
called visvasa. If it is philosophy, 
you don’t need sraddha, but 
because these words are 
supposed to fulfill a promise, 
you do require sraddha. If it is a 
philosophy, why do you need 
Sraddha? Do you have sraddha in Kant? No, that is 
philosophy, so you have to understand what he says, 
and because it is speculation, you don’t require 
Sraddha. But when you take Ayurvedic medicine, there 
is Sraddha, because you don’t know what it is going to 
do. A promise is held out. Many people have taken this 
before and it has worked for them, so there is no reason 
why it should not work for you. One good thing about 
Ayurvedic medicine is that we do not know the 
contraindications. There is no pamphlet saying things 
like, “Sometimes people die;” this is wonderful. It is 
wonderful, because when I take medicine after reading 
all these contraindications, my śraddhā in it is only 10%. 
There is a 10% chance of getting a brain tumor brain, so 
I only believe in that 10%. It is only different in a 


‘Excerpt from the forthcoming Tattvabodha, 
Arsha Vidya Research and Publications, 2009 


? Mundaka Upanisad 3.2.6 


Vedanta itself is the pramana, 
and Vedanta itself tells us this. 
What is already there, it is 


supposed to reveal, and 


I have nothing against that. 
This is called sraddha. 


lottery, where even though you have one chance in a 
billion of winning, still, you will buy a lottery ticket. 
There, you think you are going to be the one ina billion, 
but here, the 10% chance is what you will believe in. In 
fact, that’s how it should be, I suppose, but your trust in 
the medicine goes away. The advantage in Ayurveda is 
that you don’t know. There are no contraindications 
mentioned anywhere, so you take 
it with sraddha. And then 
suddenly you get up in the 
morning and find that you are 
better. But it can prove itself 
otherwise. Ayurvedic medicine 
can also create problems, but 
unless it proves itself otherwise, 
there is faith, sraddhd, that it is 
verifiable. That faith, however, is 
different from the sraddha we are talking about here. 


Here, it is faith in a pramana. This pramana is more 
than verifiable; it is just you. Who you are—for this, it is 
a pramana. You have no problem at all; it has to reveal 
itself. And therefore, it is more than sraddha, really; it is 
surrender. It is surrender to the pramana so that the 
pramana can operate; that’s how it presents itself. “I am 
a pramana. Atman is to be understood by Vedanta.” 
That’s how Vedanta presents itself—vedanta-vijfiana- 
suniscitarthah.’ Vedanta itself is the pramana, and 
Vedanta itself tells us this. What is already there, it is 
supposed to reveal, and I have nothing against that. 
This is called sraddha. 


In the sastra there is satya-buddhi, the attitude, “This 
is true.” Only when there is the attitude towards the 
sastra that it is true, is it a pramana. If it is regarded as 
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speculation, we don’t have satya-buddhi, and with 
satya-buddhi, it becomes a pramana. Suppose I hold up a 
flower and say, “This is a rabbit.” When I say this, you 
have no satya-buddhi in my words. You have satya- 
buddhi in your eyes. What your eyes see, alone, is true, 
not what the Swami says. If I say that this is a rabbit you 
are not going to accept it. Why? Because what your 
eyes see, that sight, cannot be denied. 

Because your whole soul, your 
ahankara, your ego, everything is 
at the altar of your eyes. And 
therefore, when I say, “This is a 
rabbit” you cannot accept that, 
because satya-buddhi is only in the 
pramana, your eyes. Similarly, 
when the words of the sastra tell 
you that you are the whole, tat- 
tvam-asi, because it is a pramana 
for you, you have satyabuddhi in 
those words. Even though you 
have every reason to believe that it 
is not true, in your question, “How can I be the 
whole?” you can either dismiss the whole thing, or 
mean, “I think I don’t understand this.” Then you give 
the benefit of the doubt to the sastra, and you enquire. 
And when I say that you are not only the whole, you are 
the center of the entire creation, jagat, this is a statement 
which is not going to be understood by you as it is said. 
It requires analysis leading to understanding, because 
itis an equation. 


An equation is never understood just by seeing it. It 
is understood only when you inquire into both sides of 
it. The equation which is Vedanta is tat tvam asi, you are 
that. Tvam, you, is one side of the equation, and tat, that, 
is the other side. Now tat means the cause of the entire 
world, jagat-karana. That is what we call Ivara, the 
lord. This individual, jtva, who is ignorant, who is of 
limited knowledge and limited power, is equated to 
Isvara, and therefore, this equation is not tenable. But 
at the same time, the sastra makes the equation about 


An equation is understood only when 


you inquire into both sides of it. 
The equation which is Vedanta is 
tat tvam asi, you are that, the cause 
of the entire world. When you 
look into all this thoroughly, 
it becomes clear to you, but 
until then, you have sraddha in 


the sastra, a Sraddha pending discovery. 


you, and therefore, you have to look into your own 
notion about yourself to determine whether it is true. 
And then, you have to know what is Isvara, what is the 
reality, etc. When you look into all this thoroughly, it 
becomes clear to you, but until then, you have sraddha 
in the sastra. The sraddha in the sastra is a sraddha 
pending discovery. 


The Vedanta vakya is taken 
to be true. Even though it 
doesn’t seem to be true for me, I 
accept that the meaning is true, 
and that I have to enquire and 
discover that. This is sraddha. 
Therefore, when there is a 
doubt, I don’t dismiss the Sastra, 
I question my understanding. 
This is what we gain through 
Sraddha. If we dismiss the sastra, 
“Oh, it says things that are not 

true,” that is not śraddhā. The 

Sastra says deliberately that you are the whole, 
knowing full well that you are a limited being, that 
your body is limited, your mind is limited, and so on. 
All these limitations are accepted by the sastra; 
otherwise it wouldn’t even talk to you. Why should it? 
Unless there is an apparent difference, there is no 
necessity for an equation. An equation is necessary 
only when there is an apparent difference, and the 
difference is obvious, while the non-difference is not 
obvious. The non-difference is what is being unfolded. 
Therefore, you give the benefit of doubt to the sastra 
and then enquire. This is called vedanta-vakyesu 
Sraddha. And this is extended to the Veda vakyas in 
general. The Veda vakyds also talk about what is 
beyond my reason, so I have nothing against that, and 
therefore, have sraddha. Even though I am not 
interested in heaven, I cannot dismiss it either, so what 
is said by the sastra is accepted as true. The whole Veda 
is looked upon as a pramana. And for us, Vedanta, is 
unfolding a fact about the reality, about oneself, so in 
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the Vedanta vakyas we have sraddha. And also, in what 
the teacher says, guru-vakyesu. 


Sraddha is not only in the sastra, but in the words of 
the guru. The guru-vakya is also important, because 
this sastra has to be handled. How do 
you handle the sastra? The 
whole thing is a method, and 
this method is something that is 
held by the sampradaya, the 
tradition. This tradition holds 
the key to unlocking the 
meaning of the sastra, and 
therefore, the words of the guru also become 
important. Sometimes a custom made approach to the 
subject matter is required, based on who is the student. 
You have to find out where the student is and take off 
from there. You don’t take off from where the Sfstra is, 
but from where the student is. So what is not even said 
by the sastra may be said by the teacher. For the time 
being, he may tell the student to follow a certain 
sadhana, a certain means, which is necessary to prepare 
oneself. To help the student gain a mind that is 
conducive for this knowledge, the 
guru may add a few things which 
may not be there in the sastra at 
all. Knowing the student, he will 
know that this may be necessary, 
at this time, in this place, etc., 
understanding all the 
contributing factors to the 
student’s mind. The modern 
student has his own problems, and 
the ancient student had his or her own problems, but 
one thing is consistent— the mind is typical. Still, 
whatever the problems are, they have to be taken into 
account, and then the preparedness, adhikaritva, has to 
be taught. There definitely there won’t be any big 
discussion on psychology in our Sastra. It only talks 
about a simple raga-dvesa psychology; you learn to 
manage likes and dislikes and you will be okay. This is 


This tradition holds the key to unlocking 


the meaning of the sastra, and therefore, the 


Sometimes a custom made approach 


to the subject matter is required, 
based on who is the student. You 
have to find out where the student 
is and take off from there. 


very simple psychology, but things are not that simple. 
Things are complex. The human mind is complex, so 
we have to address that also. The modern teacher has to 
take into account the factors that contribute to the 
complexity of the mind. Naturally, therefore, there 
may be a statement from the teacher which may not be 
found at all in the Vedanta 
Sastra. But that doesn’t mean 
you dismiss it—as long as the 
main vision is unfolded and the 


words of the guru also become important. 


teacher is a sampradayavit, one 
who knows the tradition of 
teaching. He knows not only the 
meaning of the teaching, but the tradition of 
teaching, the method of communicating it to another 
person. And I find that those who don’t have the 
tradition always commit mistakes in their statements, 
and people don’t grasp exactly what they say. They say 
one thing, and what happens in the mind of the listener 
is entirely different. The sampradayavit is the one who 
has the key. So in the guru-vakya, in the words of the 
teacher, also, we have visvasa, śraddhā. 


Sraddha means trust. This is 

a must because the knowledge is 
gained only by the person who 
has sraddha, Sraddhavan labhate 
jnanam (Bhagavad Gita 4.39). And 
this sraddha is entirely different 
from the sraddha in a non- 
verifiable belief. That one will go 
to heaven is a non-verifiable 
belief. There also, sraddha is 
involved. Even if somebody says, “God talks 
through me,” you have to accept that, and there will be 
ten fellows who will accept it. Suppose someone says, 
“God talks to me every night in my dreams,” and 
someone else says, “Once God came to me in a dream 
and told me, ‘I never come in dreams’.” Who will you 
believe? What if somebody were to say, “God talks to 
me.” In those days, he would become a prophet, but 
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these days you would refer him to a specialist. If 
somebody says, “God talks through me,” you and 
your friend look at each other knowingly. This is a 
belief. You have to totally believe—the person, his 
words, his promises. And if that person says, “God 
talks through me and says that you are the whole,” I 
don’t care whether god talks to him or not—whether 
or not I am the whole, that is the question. But if he 
says, “God talks to me and says that you will go to 
heaven if you accept me,” I have a problem with that. 
Those who want to believe that can believe it, but I 
don’t need to believe that, because I am not interested 
in heavenin the first place. 


Now, when the teacher says that the teaching is 
that you are the whole, you don’t have any reason to 
disbelieve it either. What reason do you have to 
disbelieve it? We can help ourselves to understand this 
with the tenth man story. It is a thing to be said here. 
Ten sisyas, disciples of a guru, decided to go on a 
pilgrimage. The guru said, “No, I have some other 
work and I cannot take you now.” In any class, there is 
always a leader, and in this class, there was a big guy 
who was the leader of the ten, the monitor, and he said, 
“You need not come, sir; I will take them.” 

“Will you?” 

“Yes. I will take care of them. I will bring them 
back.” 

“Okay, be careful,” the guru said. These ten 
students have come from ten different families, and he 
is responsible for all of them. His name is 
Paramananda and these are all the Sisyas, 
Paramananda-sisyah. So the Paramananda-Sisyas 
start on a pilgrimage. On the way there was a small 
river which everybody could swim across. They could 
cross it by boat also, but all these youngsters could 
swim, so they decided to swim across. And they 
reached the other bank. Of course, this leader of the 
group, who is a responsible person, counted all of 


tenth man is gone! He thought he had counted 
wrongly, so again he counted, and again he got nine. 
Then one fellow said that he should group them and 
then count, so he tried eight plus one, seven plus two, 
six plus three, five plus four, he counted this way and 
that way and got nine each time. Naturally this fellow 
was alarmed. He cannot proceed with the pilgrimage. 
How can he go on without the tenth fellow? He can’t 
proceed, and he can’t find this fellow. Though he 
searched all over, there was no trace of that tenth man. 
So all of them became sad and were sitting under one 
tree with the leader, who was trying to figure out who 
is that tenth man. The tenth man is missing, but who is 
he? He cannot even remember his face. He tries to 
objectify the tenth man, but he cannot. So, this tenth 
man is gone, dasgamo nastah. All of them became sad. 
Then, an old man who had seen them singing and 
whistling, as they were coming, saw them now, all sad, 
sitting there under a tree. “What happened?” he asked. 
The leader approached him and said, “We were ten, 
sir, now we are nine. One man is gone; we should have 
taken the boat, but we swam and this is what 
happened. One fellow is gone.” 

“Were you ten?’ 

“Yes, sir, we were ten.” 

“You say you are nine?” 

“Yes, sir, we are nine.” Listen. He said, “The tenth 
man exists.” You know, “The tenth man exists” can be 
a statement of some assurance. What assurance? The 
tenth man exists in heaven; I see with my bionic eyes 
that he is there in heaven. That doesn’t really solve my 
problem. How am I going to answer my teacher? Thus, 
“The tenth man exists” is not an adequate statement, so 
he asked him, “Where? Where is he?” and the old man 
said, “Here.” 

“Here? The tenth man is here? Do you see him?” 

“Yes I see him.” 

“Oh! Oh! Will you call him?” 

“Yes. Twill call him.” 


them. One, two, three, four, five, six, seven, eight, nine. “When?” 
Where is the tenth man? Where is the tenth man? The “Now.” 
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“Now?!” 


“Oh!” The fellows had a relief. A relief from what? 
From this sadness of losing the tenth man. What is the 
relief? The tenth man exists—not in heaven; there is no 
promise held out. He doesn’t say that later he will 
produce the tenth man. That would mean an 
investment of your emotions, of your life, of many 
things. There is no investment here. He says, “The 
tenth man is here, now, and I will show him to you.” 
‘Here, now’ means there is no reason for any of them to 
disbelieve his words, because there is no promise held 
out. There is no future involved here. “You will join the 
tenth man in heaven” also means that I should die now. 
This is not the promise; the promise is now, here, which 
is not a promise at all. ‘Now, here’ is only a method of 
discovery; he is going to call the tenth man. Let him call 
him. There is no reason for disbelief. This is sraddhi, a 
peculiar sraddha. You allow the old man to call the tenth 
man, to show you the tenth man. 


Your allowing him is called 
astikya-buddhi, the attitude that 
the tenth man is around, and you 
are going to see him. This itself 
removes the sadness which was 
there in the loss of the tenth man. 
He was irretrievably lost. Now 
he is not lost; he exists. 


But do you know the tenth 
man? Have you see the tenth man? Not yet. The old 
man is going to show him now, here. No traveling is 
necessary, no treading the path, no bhakti-yoga, karma- 
yoga, etc. He is going to show the tenth man right now. 
The joy which will be there in the wake of the tenth 
man’s sight is not yet born, but the sorrow which was 
there because of the loss of the tenth man, that is gone. 
There is no irretrievable loss now, because there is 
trust, belief, śraddhā. Let us use the word ‘sraddha’ for 
Sraddha. ‘Belief’ and ‘trust’ don’t quite capture the 
meaning, so we will use ‘sraddha’. “The tenth man 
exists, but I still have to see him,” this is sraddha, guru- 


Intelligent living is seeking help 
when you are helpless. . . 
Here, since the searcher and 
the one who is searched 
for is myself, naturally, 


I require some help in the 


form of someone to point 
out what I am. 


vakyesu sraddha. Similarly, this sraddha in the Vedanta 
vakyas itself brings about a relief. The searcher has 
found an assurance here, more than an assurance, 
because the sastra tells you, “You are the whole.” That 
itself is enough. I have been searching in order to 
become free from being small, and someone says, 
“You are.” There is no reason to disbelieve that, so I 
allow the sastra to show it to me. I allow the old man to 
show the tenth man. I allow him, and he follows a 
method. It is a very interesting method. 


He asked all of them to line up, and all of them 
lined up. This is not obedience. Because they want to 
find out, they are ready to follow any method. They are 
ready to go through the whole process. Once they had 
all lined up, he called the leader and asked him to 
count them. One, two, three, four, five, six, seven, 
eight, nine. The tenth man is gone. In fact, he didn’t 

want to count again, because he had 

counted so many times; that 
‘nine’ is the most irritating 

number for him now. But, even 

though he didn’t want to count, 

still, he has to follow the method, 

so he counted, “One, two, three, 

four, five, six, seven, eight, nine. 

The tenth man is missing, dasamo 

nastah.” Then the old man said, 

“That tenth man you are, tat tvam 


This fellow got enlightened. But at the same time, 
he can’t say, “Eureka!” like Archimedes, who jumped 
out of the bath and ran down the street shouting, 
“Eureka!” This fellow can’t do that, because this is 
entirely different. This is not Archimedes Principle. 
The tenth man can’t even talk about his story; he can’t 
relate the whole thing. He is humbled, really. Why? 
Because he has realized. Realized what? “I have been a 
fool.” This is the realization. There is no other 
realization. And so the man who was seeking that 
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tenth man happens to be the sought tenth man. And 
the moment he seeks him, in the very seeking there is a 
denial of the tenth man. Therefore, he has to stop 
seeking. But if he stops seeking, he won’t find the tenth 
man, and if he seeks, he won’t find the tenth man. What 
a position. Therefore, deliver yourself to the hands of 
the old man, when you are in such a helpless situation. 


What is intelligent living? Intelligent living is 
seeking help when you are helpless. This is a helpless 
situation, and therefore, seeking help is intelligent 
living. If you can help yourself, help yourself. When 
you cannot help yourself, seek help. We all know about 
self-medication. Everybody has, in his room, lots of 
containers containing all kind of medicines, especially 
if he is coming to India from the west. Generally they 
keep it in the bathroom. I don’t know why, but the 
whole bathroom is full of medicine—these tablets, 
those tablets, vitamin tablets. In a day they take half a 
kilo of tablets, because they are used to self- 
medication. For a headache, you yourself buy some 
brand of aspirin, or whatever, and take that tablet. But 
if the headache continues, you stop self-medication 
and go to a doctor. That is intelligent living. Seeking 
help is an intelligent approach; you know this very 
well. And we may have to seek help. That is why we 
have prayer, etc., which is seeking help. Here, since the 
searcher and the one who is searched for is myself, 
naturally, I require some help in the form of someone 
to point out what Iam. At least, here in the tenth man 
story I may come across ‘me’, because it is my body. 
But if it is the owner of the body, the knower of 
everything, who is hidden in the knower as the one to 
be known, my God, there is no way of coming across 
that person accidentally. No way. 


° anadimad param brahma nasattan nasaducyate, 
Bhagavad Gita, 13.12 
* Sastrajfinopi brahmanamvesanam na kuryat 


And therefore, because what is to be known is 
hidden in the knower, you require a pramana. Jñeya, 
what is to be known, is the nature, svariipa, of the 
knower, jñāta. What is to be known’, we will see later. 
Now we are just understanding that what is to be 
known is hidden in that very knower. The knower is 
good enough for knowing the world. Employing his 
perception and enhancing his perception by 
instrumentation, and inferring too, with the backing of 
all his education, the knower is adequately equipped 
to know the world. But to know himself, he is not 
equipped at all. This much he has to know. Only then 
will he seek help from outside, and the outside help 
here is the pramana. That is the sastra, which is to be 
handled. Medicine cures; the doctor doesn’t cure at all. 
But don’t self medicate; go to a specialist. Similarly 
here, even if you are a Sastrajfia, someone who knows 
the language, etc., and can read the sastra, that is not 
enough’. Language is a necessity, but mere language 
will not help you; you have to go to a teacher. More 
about the teacher, etc., I will be saying all through this 
course. Thus, you have to seek help here, and when 
you seek help, you must have sraddha in the source of 
help. If you go to a doctor and doubt, “Is he a doctor? 
He doesn’t look like a doctor; he looks odd,” it is a 
problem. When you go to a doctor, you trust the 
person; you have to. Especially if it is Ayurveda. It is 
purely sraddha, and if it is Homeopathy, even more so, 
because Homeopathy is one system of medicine which 
cures you without medicine. Honestly, in those 
homeopathic pills, there is no medicine. That is their 
greatness—they don’t have medicine and they cure 
you. And, they not only don’t have medicine, but, at 
the same time, they have different medicines. The 
medicine doesn’t have any measurable medicinal 
properties. Honestly, what can be detected in those 
pills is only sugar, but they have been ‘potentized’. 
According to homeopathy, substances cause diseases. 
They are not cause by microbes, or anything, but by 
substances. Microbes are always present, so why does 
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one person get a disease, while another person 
doesn’t? Substances cause diseases. So what do you 
do? If sulfur has caused the 
disease, you take one drop of the 
mother tincture of sulfur, drop it 
in a gallon of water, and stir it for 
two and a half hours. Then take 
one drop out of that gallon, and 
put it in another gallon of water, 
and stir it forever. This means 
that it is more powerful than the 
first one. There is not an atomic 
trace of that medicine anymore, but then, you take 

one drop of that and put it in another gallon of water, 
and stir. Now it is more powerful, more ‘potentized’. I 
love this system, because there are two things in this. 
There are different medicines, because the original 
tincture was different, but without any medicinal 
properties. If you start from iodine tincture, it is a 
different medicine. So there are different medicines, 
but none of them has any medicinal trace. You can 
only detect the sugar. They give you dummies and tell 
you, “Take seven of them.” All you need is one, and in 
those seven there may be only one that was originally 
taken from the vat of medicine. Not that there is any 
measurable medicine there, but it is medicine, 
according to them, because it started with sulfur. This 
is Homeopathy; it is a marvel. It works. When other 
systems don’t work, this works. Of course, there is a 
time when nothing works; that is different. But this 
works. It is an amazing system. Similar cures similar. 
The gross substance causes illness, and the subtle 
aspect of the same thing cures. Similar cures similar. 


This is the safest place where one can 
have sraddha. Here, there is no way of it 


about you, the self-evident you, 


being free. 


And there is no cost at all. Only the charge for stirring. 
It is an amazing system, for which you must have 
Sraddha. If you know all these 
things, itis very difficult to start 
taking that medicine, but it 
works, and therefore, you have 
Sraddha. 


not working, because it is just talking 


There it has to work, but 
here, it is to be seen right away. 
This is the safest place where 
one can have sraddha. In all other 

places, sraddha is necessary, but the 
Sraddha can be wasted. Here, however, there is no way 
of it not working, because it is just talking about you, 
the self-evident you, being free. All your notions are 
falsified because these notions are notions. And their 
falsity is not difficult for anyone to see through. So 
what is said stays. And therefore, it is a different type 
of sraddha. It is like the sraddha in the words of the old 
man who said, “I will show you that tenth man now, 
here.” When he is showing what is now, here, he 
doesn’t produce anything; he only has to follow a 
method. 


Not by time you are away from being the whole, 
not in terms of place you are away from being the 
whole. Then what is it that denies your being the 
whole? Only a method has to be followed to take care 
of that. That is all. Therefore sraddha in the words of 
the guru and Vedanta is required, guru-vedanta- 
vakyesu visvdsah, Sraddha. 
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Various Types of Karma 
Question 


Please explain the terms saficita-karma, prarabdha-karma, kriyamana-karma, 
and agami-karma in detail from a Vedic perspective. 


Answer 


Well, what is karma? Karma means action. Here karma is action that is 
deliberately performed by a human being with a sense of kartrtvam or doership. 
Any action that is deliberately performed by us is an action that brings about a 
result. It is an action for which we are accountable. An involuntary action like 
breathing etc. does not produce any result because there is no sense of kartrtvam 
or doership involved in it. That is why if somebody who is fast asleep kicks his 
neighbor we do not hold him accountable for it because he did not intend to do 
it. Even in a court of law, if it can be proven that some crime was committed by a 
person when he was not in his right mind he may either not be punished or get 
reduced punishment. That is why the defense lawyer will also try to prove that 
his client was provoked, or did not intend to commit a crime, or something or the 
other like that. The idea is that only an action intentionally done makes one 
accountable and produces a result. 


An action that is in keeping with dharma or righteousness produces what 
we call punya or virtue. If that action is in violation of dharma, it creates the 
opposite. Therefore, punya and papa, virtue and vice, are the results of actions 
that are either righteous or otherwise. 


As human beings, we are constantly performing these deliberate actions. 
One of the main reasons why actions are performed is the fulfillment of desires. 
We are born with all kinds of needs. We are born needy and most people also 
die needy. As these needs arise in the mind, the mind is prompted or sometimes 
compelled to perform the action to fulfill the needs or desires. Therefore, actions 
are usually performed as motivated by desires, by needs, or by expectations or 
demands. Since there is no end to desires, the fulfillment of one desire brings in 
its wake another desire. That being the case, human beings are continuously 
performing actions from birth to death. And, therefore, we keep on 
accumulating the fruits of these actions. The one who has a sense of doership 
and has performed the action is accountable for experiencing the results. 
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The next question is, “When will these actions give rise to results?” That 
depends upon the kind of action that has been performed. It is like asking when 
a given seed will result in fruit. That depends upon the kind of seed it is. 
Certain seeds bring forth fruits in about a year or two. Other seeds take a few 
years longer, perhaps five years or even ten. It depends entirely upon the seed. 
For instance, it may take a mango tree five years of growing before you get 
mangoes, while it takes a banana or plantain about two years to produce fruit; 
some seeds fructify soon and some take time. Similarly, there is no rule that an 
action that is performed now will produce results immediately. Some actions do 
give immediate results. Eating food appeases hunger as an immediate result. 
But when I perform an action of charity, service, or worship, it will produce 
results only in its own time. By the same token, if I hurt somebody, steal 
something or cheat somebody those actions will also bring about results in their 
own time. Therefore, of the number of actions that we perform during this 
lifetime, there are many that yield results in this lifetime itself, while there are 
many others that will perhaps not fructify during this lifetime. 


One may ask what happens to those actions, which do not fructify in 
terms of results during this lifetime? They are stored in an ‘account’ for us to 
experience their outcome in the future. And, therefore, those results will be 
experienced in a future lifetime. It can be the following lifetime or a future 
lifetime; we do not know. We call them accumulated results or accumulated 
actions. The accumulated actions, which are waiting to fructify in the future, are 
called ‘saficita-karma’. Sañcita means that which is accumulated. A saficaya- is a 
collection. Sañcita is that which is collected or accumulated. Now, there is no 
beginning to this creation. Therefore, each one of us must have gone through 
countless human births and, therefore, performed countless actions. It is 
therefore possible that there are countless actions in our ‘account’ that are 
waiting to fructify. Theoretically, this can result in countless births; there is no 
end to the process of exhausting the results of the actions we have performed 
because we do not know how many they are. Not only that, but in the very 
process of experiencing the result of an action, I perform some more actions. 
These actions also add up, and thus we accumulate a huge store of saficita-karma. 
It is like a certain amount of my salary getting automatically deposited in the 
bank every month. The amount in the bank accumulates each month. Some of 
that accumulated fund is invested in short or long term deposits for a period of 
five years, ten years, fifteen years, or even thirty years. Therefore, periodically, 
some part of that invested money results in the maturity of a deposit and then I 


www.AVGsatsang.org 2 


get back that chunk of money. Similarly, of all the karma that accumulates, the 
result of some of it may ‘mature’ and I then get the result of those actions. This is 
called prarabdha-karma, and is that which has given rise to this birth and this life. 


Of all the sajicita-karma, that part, which has fructified and resulted in this 
body and this life, is called prarabdha-karma. It is pra arabdha or prakarsana- 
arabdham, that which has begun to fructify or produce its effect. However, our 
‘deposit’ continues even while we exhaust our prarabdha-karma in this lifetime as 
we continue to perform new karmas. And, in turn, that which fructifies will 
determine our prarabdha in the next lifetime. So the total continually keeps 
adding up. That is how prarabdha-karma works. As I live in this present life and 
experience the effects of my prarabdha-karma, I continue to perform new karma. 
Some of this new karma may yield results in this lifetime and some of it may get 
added to my store of saficita-karma. 


The karma that I perform now are called kriyamana-karma or agami-karma. 
They are the same. Kriyamana means that which is being performed and dgami 
means that which will give rise to result in the future. Thus, there are three 
kinds of karma: saficita-karma, prarabdha-karma, and agami-karma, which is also 
called kriyamana-karma. 


All action is karma, but it is classified into three kinds because we are 
experiencing the results of some of those actions in the form of prarabdha-karma. 
To become free from the bondage of karma, all our prarabdha-karma should be 
exhausted, which is impossible. The only way to become free from this cycle of 
karma is to recognize that one is akarta, actionless, and recognize our real status in 
the sense that doership is not our true nature. All my actions were performed by 
the ignorant ‘I’; the enlightened ‘I’ has nothing to do with them. This is just as in 
a dream I may do all kinds of things, which, at that time, seem very real. The 
dream-karma may well even give rise to a dream result of pleasure and pain. 
When I wake up in the morning, however, I have nothing to do with those dream 
actions or results because the one performing actions in the dream is no more. 
Thus, when I wake up to my true nature of being Brahman, all the actions that I 
perform as a jiva are applicable no more. Therefore, the knowledge of the 
actionless self is the only means to become free from the bondage of action and 
its result. 


Question 


Do good thoughts and bad thoughts result in punya and papa? 
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Answer 


A thought that occurs in the mind without any effort on our part does not 
involve doership. What brings punya or papa is an action, which involves a sense 
of doership. That is, whenever I perform a deliberate action, it can bring punya 
or papa depending on whether that action is in keeping with dharma. An action 
that violates dharma is papa. But this happens only when the action is deliberate. 
If I happen to kick somebody in my sleep, that is not a deliberate action. I don’t 
think I will earn either punya or papa. Similarly, when a thought simply occurs in 
my mind, there is no deliberation involved. It is not of my doing; no doership is 
involved. Therefore, a thought occurring in the mind does not bring any punya 
or papa. Doership may be involved only in what I do with the thought. My 
action alone can bring about punya or papa. So we need not worry so much about 
the thought occurring. Sometimes, people feel bad if a bad thought occurs in the 
mind. 


A thought can occur because of past karma of which we are not aware. We 
have no control over that and don’t know what thought might occur the next 
moment. We need not take responsibility for a thought that arises in the mind. 
However, what we decide to do with the thought involves some deliberation or 
doership. If it is a bad thought, just let it go. Try not to identify with it. If itis a 
good thought, you can choose to identify with it and act upon it. Therefore, a 
thought per se does not bring about punya or papa. The important thing is to be 
watchful about our thoughts and not allow them to build up, especially in the 
case of anger. Be aware of it and don’t allow it to intensify. Perhaps then it will 


not do much damage’. 


' 2005 Arsha Vidya Gurukulam Family Camp satsanga. Transcribed and edited by Jaya Kannan, Chaya 
Rajaram and Jayshree Ramakrishnan. 
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Understanding the Unconscious’ 


Swami Dayananda Saraswati 


To be objective is what I call intelligent living. I need to be objective in many areas. And 
it is not enough that I understand this in general, vaguely. I must look deeply into 
certain areas that need to be understood, ventilated, in order to live a life of objectivity. 
There is a world available for public appreciation, but I live in my own world of fears, 
anxieties and projections. Everybody is living in a bubble. We have to prick this bubble 
and breathe fresh air. Let us understand first the reason for this subjectivity; then we will 
look into what it takes to be objective. 


Ignorance can be one factor involved in subjectivity. Generally, that is the factor we 
address when we teach Vedanta. We teach ‘what is’ so that you get clear knowledge 
with reference to certain realities. This is one thing. There is another factor, which is 
psychological and cannot be dismissed. Anyone who does not wish to address his or her 
psychological issues because they are very painful, dismisses the psychological factor as 
merely psychological. Therefore, we are going to address it. 


Addressing the psychological factor 


When one is born, there is total helplessness. A human child is not as simple as a calf. A 
calf is born, it struggles and stands on its four legs. A human baby, perhaps, was very 
safe and secure only when it was not yet born. The baby’s body, connected to the 
mother, having its own heart, happily moving and floating inside, was totally secure, 
perhaps for the only period of time in its entire life. It is born to start an independent life. 
What a start to an independent life! To live independently one must have everything 
that is necessary. At least one must be able to beg. The newborn baby cannot even beg, 
but it is starting an independent life. The baby was safe a minute before. It is unsafe 
now, helpless, totally, since the cord is already snapped. It has to start its journey, an 
independent journey. Nothing is known. The eyes are still closed, not yet open. It starts 
its life with absolute trust in the person whose hands pick it up. It is oneS hundred 
percent trust. Maybe, vaguely, while prenatal, the baby had heard the voice of the 
mother. It hears the same voice now. Perhaps there is a small disturbance inside if the 
voice is different, because the baby is given to somebody else. Only a small disturbance, 
for it cannot afford to question the person who nourishes it. It has to completely deliver 
itself to this person because it does not have the wherewithal to survive. As an organism 
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it is programmed to survive; it has got that instinct. It is the only goal in the beginning. 
There is no other goal. If you were to ask the baby, “What is the goal of life?” and if it 
could answer, it would say, “I want to survive.” It has no other goal. It is not going to 
say, “I want to become the president of this country.” Survival is the organism’s untold 
story. It is the story of every organism. 


A child’s total trust 


The baby is helpless. It cannot even turn, much less does it have any resources to 
survive. It delivers itself to what I call trust. Do you know what kind of trust? It is total 
trust. You can have total trust only in someone who is all-knowing. You cannot place 
absolute trust in a person who is fallible, bound by time, bound by ageing, bound by 
disease and death. You cannot totally trust that person who can create, but can create 
only small things, and who also says he cannot do anything else; much less can you trust 
a person who can create but cannot maintain what he creates. Perhaps a person can 
create, can keep it going, but cannot withdraw, cannot stop like some people who do not 
know when to stop talking. Well, that person you cannot trust. One hundred percent 
trust in such a person is not possible. You can only trust that person who does not have 
any limitation whatsoever, in terms of knowledge and in terms of Sakti, power. 
Whichever way you look at that person, he or she has to have total capacity; that person 
alone you can totally trust. 


However, innocence on the part of the child makes total trust possible. Total trust is 
necessary for that baby. It cannot afford to distrust; it has got to trust and trust totally. 
Total trust means trust that the trusted person will nourish, will take care. That person 
becomes I[svara, God, for that child and on the lap of that person, it relaxes; it goes to 
sleep. To the voice of the person who rocks the cradle, or on the moving lap, the child 
goes to sleep because it is safe. In its awareness there is safety because of total trust. 
Safety comes from trust. 


Gradual erosion of the child’s total trust 


A mother is trustworthy until her mobile rings. Once upon a time the door was knocked 
upon. Once upon a time the telephone rang. That was all ‘once upon a time’. Now the 
mobile rings and you are away from the child. The child feels deprived because there is 
inconsistency. You are not around all the time. I want you to understand this 
thoroughly. We cannot afford to be ignorant of a few things. We need to know. 


Inconsistency causes disturbance to the child. In its awareness, the mother has to be 
around. As the baby grows, it also recognises the other familiar voice of a different 
frequency that was heard while it was pre-natal, sometimes in the morning and evening. 
Sometimes it is heard after ten days. Even that is a soothing experience and gives a sense 
of security. Well, this consistency on the part of a mother makes the child feel secure. 
She may not be a working mother. This ‘working mother’ is a new expression, as though 
the other mothers do not work. They work in the kitchen, go to the market; they work at 


home. As long as the mother is not away in the child’s awareness, the child feels secure. 
As long as the mother does not fall ill, the child is secure. As long as the mother does not 
share the attention with another baby, the child is secure. As long as the mother does not 
raise her voice, the child is secure. As long as the mother does not argue with the other 
frequency-voiced person, the child is secure. 


You can understand now that as the child grows, the insecurity also grows. It begins to 
see the fallibility, the inconsistency. Where is the total trust? The total trust gets violated, 
gets eroded all the time. 


In a joint family the child always had a lap, an empty lap. It sat on the empty lap of a 
grandmother or of an aunt. Now there are no empty laps; even if a lap is empty, there is 
a laptop on it. Where is there an empty lap? There is no empty lap available, so the child 
grows insecure, and remains insecure, constantly seeking the same safety, the same 
security that it had experienced before it was born. 


This particular experience of the child, which remains throughout its life, is what is 
called the unconscious. Every adult has the responsibility to process this insecurity with 
which one cannot live. To live intelligently, to live objectively, one has to understand 
this unconscious very thoroughly. The unconscious interprets everything. It vitiates 
every experience. It distorts everything. Nothing is seen as it is. We need to become 
conscious of this unconscious. We will. 


We have an equivalent word ‘kasdaya’ in Sanskrit for the term unconscious. Kaséya 
controls one’s life; one has no control over it. The nature of kasa@ya, the unconscious, is 
such that you cannot have any say over it, inasmuch as it is something that you are not 
conscious of. Really speaking, our mechanical behavior comes from this unconscious. 
Scriptures, such as the Bhagavad Gita and the Upanisads, also address the problems 
caused by the unconscious. The word ‘atmavan’ of the scriptures, means the one who has 
atma. Everybody has an atma. Atma here is the whole karya-karana-sanghata, our body- 
mind-sense complex. Atmavan is the one who has a say over the ways of one’s mind. It 
reveals our GNstra’s recognition that one needs to address one’s kasiya. In fact the whole 
Hindu samskrti culture recognises this as an issue to be addressed. 


Let us understand this kasa@ya, the unconscious. The human child, the survivor, wants to 
have its gods always on its side. Obviously it does not want to lose them or their grace. 
The child expects the parents to be totally free from any form of limitation. Where is the 
possibility? Knowledge-wise, power-wise, health-wise, longevity-wise, consistency- 
wise, the mother has to be free from limitation, but the fact is that the mother has 
limitations. As for the father, he has many more, not fewer. Therefore, as the child 
grows, the total trust that the child enjoyed gets violated. The helplessness of the child 
continues. The two-year-old is helpless. It has discovered its own ego, but begins to 
discover more and more limitations in the parents without verbalising them. The non- 
verbal recognition of the limitations that violate trust is deadly. This is the pain that 
forms the unconscious. The child cannot afford to have this pain. It will die of pain. 
Therefore, in nature, let us call it ‘nature’ for the time being, there is a provision for the 
child to put this pain under the carpet, the carpet of the conscious mind. It is the flip side 
of the ego, the shadow part of oneself, which we call the unconscious. 


Impact of nursery school on the child 


In these days of competition, we send the children to school even before they are two 
years old. I saw in a nursery school, in Bhavnagar (Gujarat), a child of just eighteen 
months old. I asked for its mother but the mother was not there. The person who runs 
this school, and who happened to be my host, was very happy, joyous, that in her school 
there was a child of one and one half years. She said, “You know, Swamiji, this child is 
only eighteen months old.” It was a complete and deadly violation of the child’s trust. It 
was blatant. Already, there are some violations that a parent cannot avoid. The mother 
has to go here and there; in between there are some quarrels, there is some headache, 
there is some shouting and so on. This is a mortal’s lot, which itself causes enough 
problems for the child. These are the normal problems of people. If a one and a half year 
old, a two-year old or a three-year old is sent to a school, separating it from the mother, 
it is the cause for neurosis. 


In the awareness of the child there is no presence of the mother. In fact, the child feels 


banished when it is sent to the school; the mother has vanished from its awareness. The 
child feels that the all-knowing, almighty mother, the trusted one, cannot commit a 
mistake. So, it concludes, “Something is wrong with me; that is why I am being sent 
away.” People say that this neurosis is a contribution of the society. The sociologists talk 
about this. It is all ignorance, nothing but sheer ignorance. This contribution is only 
made by the parents. They have banished the child to the school. 


The parents question, “How will they learn social etiquette, social skills?” What social 
skills? Do we not have social skills? Everybody has social skills. You can teach all about 
social skills in just two days; it does not take time. What we need are stable people. The 
parents also argue, “How will my child later compete in this competitive world if it does 
not go to nursery school? Further, these elementary schools will not give admission 
unless I have a nursery school certificate.” That is another problem. We need to change 
this. 


These nursery schools destroy the stability, the sanity of the future generation. The 
current generation itself comes out of that. Later on, we push these children to score 
ninety-seven percent, ninety-eight percent, ninety-nine percent and so on. The father 
scored just seventy percent; the mother scored seventy two percent. If we go by the 
genetic average, this child should score only seventy one percent. How will he or she 
score that ninety-nine? Genetically it is illogical. Therefore you constantly push the 
children until they have a break down. If they do not have a break down, you will not 
know what they will do later on. 


Do not send the children to nursery school. You send the children to school from class 
one when the child is five year old. That is the correct thing to do. 


A need for a re-look at nursery schools 


If one sends the child to a nursery school, then someone must accompany the child from 
home. Therefore, I say, let us have nursery schools where the mother also comes to the 
school. 


“Swamiji, every mother cannot come.” 

“Then, why should she become a mother?” 

“What Swamiji, she wants to be a mother.” 

“But then let her be a mother.” 

“No, she is a mother in the morning, a mother in the evening.” 
“What is she in between?” 

“She is a working woman.” 


Even at the work place the feeling of a mother is always there. You cannot be a mother 
in the morning, a mother in the evening, and smother the mother in between. It is 


impossible. You are a mother always, even without the child. However, if the child is 
without the mother, it is not right. 


We have started two schools now in Chennai where mothers accompany the children. In 
fact, we should start such a school in every locality. Ask the children to come with their 
mothers and start one school. Do away with all the nursery schools once and for all or 
make them do what they ought to do. It is important that they do this because nobody 
has the right to destroy a life. All evidence says that it is not good for the child, for the 
whole society, for our culture, for our country. When someone goes against the 
evidence, then that person has not really understood. 


I appeal now to the sanity of the people. We need to be very gentle to our children, 
sensitive to their needs and never be responsible for separating a child from its mother, 
from its gods. Never come in between a child and its gods in the name of schooling. In 
our culture, you cannot come between a husband and his wife. You cannot even walk in 
between them when they are talking to each other. You cannot walk in between a 
mother and a child. You cannot walk in between a teacher and his student. You should 
never come in between the child and its gods. This is very important. 


Vedic system of education 


In ancient times, we did not have this kind of a situation. When we read the Chandogya 
Upanisad we find that Uddalaka, the father of Svetaketu, sent Svetaketu to a gurukulam 
when he was twelve years old. We have to learn from the Veda; a child is sent to a 
gurukulam only after it is twelve years old. Until then the child has to learn at home. It 
means that the teenage years are spent in the gurukulam. It is a wonderful arrangement 
for the parents because they are free from the children’s teenage problems. The teachers 
at the gurukulam will deal with the teenage problems. Until he or she is twelve years old, 
the child has to remain with the parents and study. It is a very sane arrangement. 


After all, Madam Montessori’s system came within the last few years. We can change it 
again within a few years. Ms. Montessori was a good woman. She thought she was 
contributing something to the growth of the child. She never knew that she was causing 
neurosis. This neurosis makes the child feel, “I am no good, that is why my mother sent 
me away.” The worst thing is the mother telling me, “Swamiji, my child is different; she 
loves school. She comes back and tells me all about school and how she enjoyed it.” The 
more the child loves school, the more is the pain underneath. The child seems to be 
happy because she wants to win her mother back. The more the child expresses its great 
admiration for the parents, the greater is the pain underneath. The unconscious gets 
loaded day after day. By the age of four and a half the unconscious build-up is over, and 
then there is a conscious build-up. The conscious build-up confirms the unconscious 
anyway. So, during one’s entire life there is this feeling that ‘nobody likes me, nobody 
wants me’ and a sense of loneliness. In this crowded jagat, there is loneliness. Think this 
over. When you look up, there are stars. When you look around, there are people and 


people. If there are no people, you have enough bugs at least. You do not lack 
company at any time. How can anybody be lonely? It is only a sense. 


Besides this, the child also has an intrinsic sense of its own worth, its owm goodness. So 
the child also feels that it is not understood. It thinks “I have not done anything wrong. 
Why should I be sent away? Why should I be banished, punished like this? It is not my 
mistake. And yet, because the parents are gods, “Maybe there is a mistake because I am 
banished. My parents cannot be wrong, but at the same time, I have not done anything 
wrong.” Thus, the innocent child is really confused. The confusion remains during the 
entire lifetime of the person; it makes his or her reaction to every situation subjective 
instead of objective. 


One projects things that are not there. Simple things are converted into problems. For 
instance. somebody, who is very dear to you was trying to sneeze, and that was exactly 
the time you asked the person, “Do you still like me?” The person was trying to sneeze 
and was making such contortions that his face looked as though he was frowning. Since 
his face was ‘frowning’, it was taken to be an answer, a negative answer. Even body 
language becomes a very big problem. 


Need for communication at home 


When there is no communication at home, people walk on eggshells. Parents tell me, 
“Swamiji, we never quarrel in the presence of our children.” Do they really believe that 
the children do not know that they quarrel? Well, the children always sense that 
something has happened. Later, when the parents return laughing, the child sees 
something wrong in that extra laughter and walks on eggshells in the house. In the 
West, such a home is called dysfunctional. You can understand what a dysfunctional 
home is. Between the parents there is no understanding, no amity and there is no joy; so 
the child is always in a panic. This is before the child is four and a half years old and 
even after that the panic continues. 


Structured society was a blessing 


Long ago, the Indian mind was considered to be solid and secure because people lived 
in a highly structured and predictable society. If the father were a priest, the son also 
would be a priest. Therefore, there were no worries about what one would do in life. 
The son would be a priest. He may be a better priest, more informed, highly educated 
and a scholar. Thus, in the very profession itself excellence was accomplished. Because it 
was secure and structured, there was some sanity in the society. I do not want that kind 
of a social system to come back. I do not care for that, but I care for sanity and we cannot 
barter it away for anything. Why are we sacrificing emotional stability? 


Happiness is accepting oneself totally as a person 


A part of Indian society is the person who is happy just sitting under a tree. He does not 
have anything. This is something to tell the whole world. A person with a mere loincloth 


is blessed when he is happy and contented, kaupinavantah khalu bhagyavantah. It is not 
that all loin-clothed people are blessed, but there are people who are happy being what 
they are, even if they do not have anything. After all, what is it that one wants to 
accomplish? You need to accept yourself as a person totally. If you have total acceptance 
inside and outside, you have made it. Until then, you seek the approval of others, 
approval of the society. You want to prove yourself to be somebody. It is a constant 
struggle. 


Stability in a structured society and home 


We say this is a progressive society. Honestly speaking, India had a sanity that everyone 
admired. Even today, there is a reality that we better recognise. I do not say it as a credit 
to us. What is that reality? Every one of the post-war independent countries, countries 
that became independent from the colonising countries, has had coups. Even in our 
neighbouring country, which was a part of this country, a country carved out of our 
country, there have been coups, one after another. Then, how come there has not been a 
single coup in India? Is there something wrong with us? Did not India have situations 
where there should have been a revolution? Were there no occasions for a coup? There 
were occasions, but then, a coup never took place. It is our culture; there is sanity and 
there is stability. I do not want to think that it is a left over of our past culture. It has not 
completely disappeared; it is still alive. 


In a structured society there is stability. In a structured home there is stability. When the 
home is not structured, when what happens today and what will happen tomorrow are 
not very clear, the home becomes dysfunctional. The children are always in a panic. 


The unconscious controls one’s life 


Everyone has an unconscious. That is why a lot of things happen to us, like krodha, 
anger. It is not that we are consciously getting angry. Anger is considered to be a 
mahapapma, the greatest enemy, sitting inside us. Anger is born of the unconscious. 


With reference to desire, there is a certain choice involved. With anger, the choice is 
surrendered. That is the reason why one cannot decide to be angry. You cannot 
consciously be angry even if I plead to you. I can ask you to clap, “Please clap.” You can 
either clap, or you need not clap, because freedom is literally in your hands. When I 
said, “Clap, come on, clap”, some of you clapped, some of you did not clap and perhaps 
thought, like typical Indians, “Others will clap, why should I clap?” In this clapping, 
there is complete freedom. It is centred on your will. You can either do it or you need 
not do it. Yet, when I tell you, “Be angry for half a minute”, it is different. Not being 
angry is one thing, but being incapable of being angry is quite another. Not doing 
adharma is one thing, but being incapable of doing adharma is quite another. It is entirely 
a different level of one’s growth. Are you incapable of being angry just for half a 
minute? Well, one does get angry but not consciously, which amounts to saying that one 
gets angry unconsciously. 


“Swamiji, it is not that unconsciously I get angry. There is always somebody that makes 
me angry.” No, it is the unconscious. If somebody can make you angry, it is due to the 
unconscious. Nobody is capable of making you angry. You have given yourself to 
somebody for him or her to make you angry; this is the unconscious. It means that you 
live in a world of your own projection. There is no person or anything in the world that 
can make you angry. Anger is a symptom. It is an outcome and an expression of the pain 
that is there in the unconscious. Therefore, the unconscious is a child frozen in time. 


Everyone has a child in himself or herself. The child has something beautiful; it has 
innocence, it has freshness. It gives you those curious looks, asks curious questions, the 
what, why, how and so on. They always have the same freshness whether they come 
from the child outside, the child within or from the adult. 


If the adult ego and the child are one and the same, integrated, then one always looks at 
things afresh, always questions, always wants to know. We need that child, its freshness. 
Even now you have that. Yet, when anger takes over, jealousy takes over, hatred takes 
over, one feels possessed. 


Processing the unconscious 


Arjuna asked the question, “Why does one do things even when one does not want to?” 
It is an old question, nothing new. I have told you that the reason for this is the 
unconscious, the inner child. One’s life is controlled by the unconscious, so it has to be 
ventilated, to be brought out, to be expressed. In life it is expressing itself anyway, 
without your knowledge. If you do not have an insight into this, it will continue to 


express throughout your life. If you have knowledge, you can process the whole matter. 
You can welcome your fears; you can welcome your anxieties. Since you have the 
knowledge of what is going on, you can understand; you have the space provided by 
that knowledge. Knowledge is the only saving grace. 


One-step and two-step response 


The inner space is provided by a certain clarity and understanding of all that has 
happened to me. It gives me a beautiful frame of mind to deal with myself, and also, 
others. Not only have things happened to me, things have happened to others too. A 
person behaves in a particular way because there is a background. I recognise the 
person’s background in that behaviour. This recognition gives me space, so I will not 
immediately react to that person. This is what I call a two-step response to the world. A 
one-step response is, “How can you say that?” “How you can ever say that?” How dare 
you say that?” It is a mechanical response. 


With a two-step response, you say, “Oh, there is a background behind the person’s 
remark.” You have the space inside for that. You recognise that there is a background for 
his or her statement; otherwise this statement would be unacceptable. It is unbecoming 
of the person. You understand that there is something behind the person’s behaviour, 
and you respond to the person, not the behaviour. Thus, you make a two-step response. 


A two-step response gives you that inner leisure, the inner space to deal with people of 
different backgrounds without being ruffled, without being taken for a ride. You can just 
step back and look at them kindly. Here is where kindness comes, compassion comes 
and understanding comes. If everyone had this two-step response then everybody 
would be saintly. All saintliness lies just one step away. Everybody has this saintliness 
one step away. To respond to the world consciously, you first need to respond to your 
own issues. You need to have the space to welcome your anger, your fear. 


Managing the anger 


“Swamiji, this seems to be something different. We are always told to control our 
anger.” If you control your anger, a few days later, you will have a tsunami. We do not 
control anger; we control the expression of anger. Please understand the difference. By 
not expressing your anger, you do not victimise your children; you do not victimise 
your spouse. Marriage does not mean having a sparring partner. You do not victimise 
anyone. ‘Control your anger’ is a loose statement. You cannot control anger, because 
anger does not seek your permission to come. It does not ask, “May I come? I have been 
waiting for some time. May I come now?” 


There is so much ignorance about anger that it has become a moneymaking topic. At 
some workshops on ‘how to control anger’, they say, “Whenever you are angry, think of 
this or of that. Divert yourself from anger.” If you divert your anger you will develop 
diverticulitis! Where will the anger go? You only control the expression of your anger. 
You can use your will for this, that too with the help of people. Intelligent living is to 
seek help when you need help. Therefore, if you can use your will with some help, you 
can avoid victimising anyone. This is called dama; dama means bahyendriya-nigraha, 


control of the external organs. You do not victimise anyone, but since anger is inside 
you, smoke will come out of your ears. 


To avoid that, you write the anger out. Writing the anger out means getting rid of anger. 
You handle your own unconscious intelligently; you handle yourself intelligently. You 
cannot be ignorant about this. 


When a New Year begins, you make a vow, “I am going to write a diary.” Recently? you 
might have made one. Please check the diary now; check all the diaries from 1999 
onwards at least. You may have entries on the first three pages. The rest will be blank 
and it may have been used as a scrapbook. Such is its fate. So, do not make these 
unintelligent vows. Why do you make them? Be intelligent. You know that you are not 
going to write a diary, so, why do you make the vow? In the same way, never say, 
“Hereafter, I am not going to get angry.” It is wrong. You say, “I welcome anger, but I 
am not going to victimise anyone. I will not victimise my own children. I am not going 
to victimise my spouse. I am not going to victimise my in-laws, or anyone; I am not 
going to victimise myself either.” It is clean as a whistle. It is not correct to victimise 
oneself either. We need to be intelligent. We need to handle this intelligently. 


Welcome the anger 


You welcome anger. When it comes, you do not victimise anyone, but you do not reject 
the anger either. It is easier with some help. You can help yourself and you can ask your 
own family for help, and thus convert a dysfunctional home into a functional one. Make 
it functional by telling everybody, “In this house, hereafter, nobody is going to victimise 
anyone because of his or her anger.” It means that when you are angry, you say, “I am 
angry now, I will talk to you later.” Tell the others also, “When you are angry, say that 
you will talk later.” Empower them by saying, “Whenever I am angry, please remind me 
that I am angry, so that I will not victimise others.” Tell this to your children; they will 
remind you before you get anywhere near anger. They know. “Dad, you are somewhere 
near getting angry.” They know; they can remind you. They also cannot victimise 
anyone. Make the home functional. You cannot hand over a better inheritance to your 
children than an honest home, a clean home where there is understanding. The growth, 
self-growth is in the home. What kind of a home is it where the self is crippled? What 
kind of a home is it where, the children scamper to their own rooms or wherever they 
can hide themselves, because father is coming?” The ‘father’s coming’ is like a warning, 
like a tiger’s coming. Except the dog, everybody goes inside. There are some people 
from whom even the dogs go away. It is not right. This is not intelligent living. We need 
to be intelligent. Isay, we need to be intelligent. 


The recognition of an unconscious is a breakthrough. Therefore you do not blame 
yourself. No child is responsible for all that has happened. It is absolutely innocent. It 
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does not mean, however, that the parents are to blame. They have their own 
unconscious to deal with. There is no need to blame anyone; if they had cared a little 
more, they would have done much better, but they did not know. The result is that you 
have pain and anger is the outcome. With this understanding, you can create a home, a 
functional home, without traces of the old problems. There is dialogue; there is fairness. 
Even a small hut becomes heaven when there is dialogue, when there is understanding. 
You can be honest only when there is no shame. You need not be ashamed of anger 
because you understand that it is not wrong; that it is the expression of the unconscious. 
This is how you change. 


Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Upanisad’ 
Question: Swamiji, please discuss the meaning of the word Upanisad. 


The word Upanisad is the name of a given subject matter, self-knowledge, just as 
the words geography and biology ae names denoting particular subject matters. 


Thus, the meaning of the word Upanisad is self-knowledge. 


The word itself is made up of two prefixes (upa and ni) and a word, sat or sad, 
from the root sad. This root has a three-fold meaning: wearing out (visaranam); 
putting an end to @vasadanam; and reaching or knowing (gamanam). The word 
sat is the agent of the action indicated by its root and, therefore, means that which 


wears out, puts an end to, and makes you reach or know. 


Since the root sad has these three meanings, we need to see whether all three are 
applicable here or only one or two. We find that all three apply, as evidenced by 


the word “sat” itself and the two prefixes upa and ni. 


The prefix ni means definiteness, that which is well ascertained. Therefore, 
knowledge is called ni. The prefix upa means that which is the nearest. The 
nearest is oneself, “I,” amd, and about this “T’ there is confusion. What I have to 
know to remove this confusion is not away from myself. Because it is not other 
than myself, the word “nearest” is used for want of a better word. The two 


prefixes together, then, upa-ni mean the definite knowledge of oneself. 
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This knowledge wears out one’s sorrows, meaning that it disintegrates them. They 
just fizzle out and they do not return, either in this life or any other. Self- 
knowledge removes them for good. This is because the root cause for sorrow is 
ignorance about oneself. Self-knowledge removes the cause for sorrow so 
thoroughly that it puts an end to the product as well. Just as a tree cut down will 
not grow up again once its roots have been completely destroyed, sorrow will not 


recur once its cause, self-ignorance, has been removed by self-knowledge. 


Ignorance of the fact that the self (atm) is the whole (Brahman) is the cause of all 


sorrow and this ignorance goes in the wake of knowledge. How does this happen? 
The knowledge of oneself enables one to recognize the fact of one being Brahma 


(Brahma gamayati). This recognition is the very knowledge itself. 


Self-knowledge, then, is the subject matter called Upanisad, found in the last 
portion of the Vedas. The word Vedanta indicates the location of the subject 
matter, anta meaning end. Thus Vedanta is Upanisad. The word Upanisad itself 


reveals the desirability of pursuing this knowledge because its result is the end of 


sorrow. Self-knowledge is something that can be gained - and to do so requires a 


means of knowledge ~ramana). This means of knowledge is Vedanta, the end 


portion of the Vedas, whose subject matter is Upanisad, self-knowledge. 


The subject matter itself becomes the name of the Vedanta textbooks — the 
Upanisads. The plural is used because there are four Vedas and, therefore, four 
antas or endings. Collectively, they are referred to as Upanisad, but, with 
reference to the subject matter, there is only one. There is no plural; there is only 


Upanisad. 
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The Upanisads are in the form of various dialogues and each dialogue is called 
Upanisad, the subject matter being the same. Because the subject matter is the 


same, each book is also called Upanisad, after its subject matter, just as a book 
about American history bears the title “American History.” Here, too, a book 


about self-knowledge is called Self-knowledge, the meaning of Upanisad. 


Because there are many teacher-student dialogues, there are many Upanisads. To 
distinguish one from the other, a qualifying word precedes the word Upanisad in 
each title. Thus we have isopanisad, kenopanisad, prasnopanisad, kathopanisad, 
mundakopanisad, mandukyopanisad, taittiriyopanisad, aiterayopanişad, 
chandogyopanisad, and brhadaranyakopanisad, among others. The first words of 


isopanisad and kenopanisad, Isa and Kena respectively, appear in the titles solely 
to distinguish these two dialogues from the others. Similarly, all the other 
Upanisads have qualifying words that have no other meaning than to identify a 


particular dialogue. 


Modern academicians have identified the ten Upanisads cited above as major 
Upanisads only because Sankara wrote commentaries on them. Because the 


subject matter is the same, commentaries are not required for the others. Sankara 
thought that the study of these ten alone would enable the student to understand the 
subject matter. Therefore, these ten became known as major Upanisads and the 


rest are referred to as minor. 
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The words major and minor are in no way intended to reflect on the quality of the 


Upanisads themselves, but merely serve to indicate whether Sankara wrote 
commentaries on them or not. Although not included in the list of ten, Sankara 


did quote from several other Upanisads, such as Paramahamsopanisad, 


Kausitakyupanisad, Swetasvataropanisad, and Kaivalyopanisad. 


The Upanisads, then, are the source books of this knowledge and they are 


commented upon by the teacher. 


! Published in Arsha Vidya Gurukulam 3“ anniversary souvenir, 1989. 
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UPARATI, THE ABIDANCE OF THE MIND AND SENSE ORGANS, OR 
TOTAL RENUNCIATION 


Padded aR Raa sana Aaa Bao fate RAT: 1 
nivartitanametesam tadvyatiriktavisayebhya uparamanamuparatirathava 
vihitanam karmanam vidhina parityagah [Vedantasara, 21]. 

Uparati is the cessation of these external organs so restrained, from the 
pursuit of objects other than that, or it may mean the abandonment of 
the prescribed works according to scriptural injunctions. 


The mind and sense organs, which have been thus restrained so that 
they remain focused and do not get distracted, is called uparati. The 
difference is subtle and should be understood. Sama is the mastery of the 
mind and bringing it back from its distractions. Dama is the restraint of the 
sense organs and bringing them back from their distractions and focusing 
them. Uparama is the faculty by which the mind is focused where it wants to 
focus, namely, on sravanam, mananam, and nidhidhydsanam, and that by which 
the sense organs are also disciplined so that they aid, rather than distract from 
the focus. Therefore, while sama is the discipline by which the mind is 
brought back from where it strays and dama is the control by which the sense 
organs that are distracted are brought back, uparati is the faculty that enables 
the mind and sense organs that are thus restrained to stay focused. As a 
result of the practice of gama and dama, we find that the mind and the sense 
organs slowly become abiding. This abidance of the mind and sense organs is 
called uparati. 


Effort is involved in inculcating sama and dama, whereas, there is no 
effort in uparati. Our own experience shows that initially we like many 
things; I may enjoy watching movies or football games and, therefore, the 
mind immediately thinks of them whenever I have time. However, as I 
develop better interests the appeal of movies or games slowly wears off. The 
secret of controlling the mind and sense organs is not so much a mechanical 
practice, as it is the cultivating of a subtler or superior interest. Raso’pyasya 
param drstva nivartate [Bhagavad Gita, 2-59] when the mind experiences or 
sees something superior, its fascination for the inferior automatically drops 
off. Thus, if we want to free our minds from the fascination of worldly 
objects, it is necessary for the mind to see something better. For example, in 
the beginning, we like to listen to film music; however, as we begin to enjoy 
light classical music, the fascination for film music goes away. As we discover 
subtler things, our fascination for grosser things drops off. Initially, we keep 
disciplining our minds and sense organs; later, it is necessary to expose our 
minds to something beautiful, superior, and subtler; something that lies 
within. The idea is that beauty and happiness are both present within the 
Self. The mind, however, does not have an opportunity to become abiding. 
Why should the mind run after sense objects? It is only when a child is not 
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happy eating at home that he or she goes to eat out. When the mind discovers 
the inner joy or composure, its distractions will automatically stop. Thus, we 
have to tackle this problem on two fronts: first, by restraining or bringing 
back the mind and the sense organs when they are distracted and, secondly, 
by cultivating an interest in something subtler. As we understand the beauty 
that the scriptures reveal to us as being inherently present everywhere, the 
need of the mind for grosser beauty drops off slowly and the mind becomes 
abiding. A time will come when the mind and sense organs will become 
abiding effortlessly; they will then have discovered an inner poise, silence, or 
joy. This state is called uparati. 


Uparati means the cessation of the sense pursuits of the mind and sense 
organs. It is the discovery of inner poise as a result of sama and dama. It is 
that faculty by which we are not distracted even when in the midst of sense 
objects. For example, we don’t care for candies now even though we used to 
crave them in childhood. Our minds and sense organs become free from 
external needs to the extent that we discover inner self-sufficiency or inner 
poise. 


Uparati can also mean total renunciation 


Another definition that is given here is athava vihitanam karmanam 
vidhina parityagah. Uparati means cessation and so the word cessation can be 
understood as parityagah, the renunciation of vihitanam karmanam, all the 
enjoined duties, vidhina, according to the stipulations or injunctions. In short, 
uparati means sannydsa or renunciation. It is the renunciation of actions that 
are enjoined upon us. Renunciation has relevance only with reference to the 
concept of duty. These actions are specific to Vedic culture and we have to 
understand the spirit of renunciation in modern times. Nowadays, our 
culture, social norms, and perceptions are different. Renunciation as it is 
practiced in India would perhaps not be practical in the west, but we must 
understand sannydsa or the renunciation of enjoined duties. 


When the mind is conditioned to fulfill all its duties, it is not free to pursue 
knowledge 


Everybody has a duty to perform and an obligation to fulfill because 
everyone enjoys privileges in life. To be aware of the privileges that we enjoy 
and to be able to pay back or compensate for these privileges is called duty. 
Life in India is looked upon as a life of duty. There is a concept of duty versus 
right. Generally speaking, we can say that the western society focuses more 
on the right of the individual, whereas, Indian society gives more importance 
to a person’s duty. 


Duty is something that I perform because I think it is becoming of me 
to do a given thing. It is becoming of me that I should act in a certain manner 
because I am a mother or father, husband or wife, son or daughter, or 
employer or employee. Every role has its own dignity and demands and I try 
to fulfill my role to the best of my ability. This urge is called duty and this 
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urge is always deliberately planted. In India, we grow up with an 
understanding of the idea of duty. The scriptures have planted this idea of 
vihita-karma or enjoined duties and these duties vary depending upon a 
person’s station in life. 


In performing karma-yoga, we should respond to every situation in a 
manner that is becoming of us and is fit and proper. If we fail to perform our 
duty, there is a sense of guilt. For example, I feel a sense of guilt if I don’t do 
my regular prayer one day. The feeling of guilt arises when the idea of duty 
is entrenched in the mind; otherwise there is no guilt. If you emphasize the 
idea of your right, there is always a demand for rights. Duty requires taking 
into account the rights and requirements of others and, therefore, one 
becomes a giving person. In duty, there is consideration for other people and 
a consideration of what we should be doing for others. When we are unable 
to live up to our image of our selves, it creates guilt. 


As discussed earlier, our duties are three-fold: those towards our 
parents and ancestors, towards our sages and teachers, and towards God. 
Different actions are performed to fulfill these duties. There is also duty 
towards the family and society. A person who has been performing these 
duties has an inner urge to do something all the time; as long as this urge is 
there in the mind, it is difficult to pay attention to the pursuit of knowledge. 
The mind is preoccupied with doing things because it is trained to do that. If 
duties are not given up, the mind will never be free. Therefore, there is a need 
to give up these duties. Even when people visit ashrams, their minds are on 
the duties they should be performing at home. They feel selfish and guilty, 
and the mind cannot be quiet when there is guilt. In order to make the mind 
free from a sense of guilt, there is sannydasa or renunciation. This is when there 
is a formal renunciation of all obligatory duties; now, one is free from all 
obligatory duties and there is no sense of guilt. 


A renunciate gives up all duties to pursue self-knowledge 


When we become free from all duties, we also become free from all 
privileges. As long as we are enjoying privileges, we have a duty towards the 
world. When we renounce all the duties, we also renounce all our privileges. 
One who has taken sannydsa and has renounced duties, makes no more 
demands of society; society has no claim on him either. Teachers of Vedanta 
feel that this kind of renunciation becomes necessary at some point in order to 
apply the mind to the pursuit of study. The Mundakopanisad [1-2-12] says: 

degra a RAs Sait: ae see 
For knowing that Reality he should go, with sacrificial faggots in 
hand, only to a teacher versed in the Vedas and absorbed in brahman. 


A person can go to a teacher only when he gives up his home. Home here 
includes all the privileges that the home provides. By giving up the 
privileges, the person gives up all the duties required towards home, family, 


www.AVGsatsang.org 3 


and society. This is sannydsa or the renunciation of prescribed duties or 
enjoined actions. 


Vihitanam karmanam vidhina parityagah. Sannydsa or renunciation is a 
samskara, a ceremony, in which all enjoined duties are formally given up or 
renounced. It is not that one gives up all actions; for example, one does not 
give up actions required for sustaining the body such as eating or drinking. 
One does not give up actions required for the pursuit of knowledge such as 
the study of the scriptures, serving the teacher, prayers etc. A renunciate has 
no duty as far as his family or society is concerned and no claim or obligation 
either. This is uparati and is considered to be a very necessary qualification in 
the scriptures. We find statements such as: 


AN 


a FAN a ST eld AR ele STATA: | 

na karmana na prajaya dhanena tyagenaike amrtatvamanasuh. 

It is through renunciation that a few seekers have attained 
immortality — not through ritual, progeny, or wealth 
[Kaivalyopanisad, 3]. 


Thus, renunciation or tyaga is considered to be almost a necessary condition 
for the pursuit of knowledge. One cannot renounce everything right away. It 
is not an abrupt event. It is the culmination of many things that ultimately 
leads to renunciation. Sri Sankaracarya always emphasizes sarva-karma 
parityagah, the renunciation of all duties. 


daaag ARa: SATA: FSA: | 
vedantavijnanasunisrcitarthah sarmnyasayogadyatayah suddhasattvah. 
Through renunciation, the pure-minded renunciates have ascertained 
brahman, which is the object of Vedantic knowledge 
[Kaivalyopanisad, 4]. 


mam: Aora as Bia ara area Ale | 

brahmanah putraisanayasca vittaisanayasca lokaisanayasca vyutthayatha 
bhiksacaryam caranti. 

Knowing this very Self, the Brahmins renounce the desire for sons, 
wealth, and the worlds, and lead a mendicant’s life 
[Brhadaranyakopanisad, 3-5-1]. 


Actions can be renounced only when the mind becomes free of its demands 


When can a person renounce action? Action cannot be renounced 
unless the cause of the action is also renounced. Actions originate from 
desires, kama. Invariably, actions are performed in response to desires that we 
want to fulfill. Therefore, we can renounce actions only when our minds have 
essentially become free from demands. Otherwise, the demands are still in 
the mind while the actions, which are a means to the fulfillment of the 
demands, are given up. To give up things like a job or a source of income 
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when the need for material comforts remains is an unenviable, tragic, and 
pitiable condition. Says Lord Krishna [Bhagavad Gita, 3-6]: 


Aca Ga | Sed AT S| Season ear: U AÀ N 
karmendriyani sariyamya ya aste manasa smaran, 

indriyarthanvimidhatma mithyacarah sa ucyate. 

The one who, controlling the organs of action, sits with the mind 
remembering the sense objects is deluded and is called a person of 
false conduct. 


A person who does not perform any actions at the level of sense organs, but 
whose mind keeps dwelling on the various sense pleasures is a hypocrite. It 
is only when the mind becomes free of its demands for sense experiences that 
it is ready to renounce. A mind matured through the practice of sama and 
dama alone is ready for uparati or renunciation of action. 


pravrtti-laksano yogo jnanam samnyasa-laksanam, 
tasmajjñanam puraskrtya samnyasediha buddhiman. 
Verse meaning and source? 


Yoga involves pravrtti or activity and jfianam involves nivrttih or 
disengagement from activity. Uparati is becoming disengaged from action 
and maintaining a focus on knowledge. Uparati is cessation or abidance; it is 
derived from the word ramah to dwell or sport and uparamah is the cessation 
of all sporting. Uparati or uparamah is attained when our sense organs and 
mind cease to sport with sense objects and abide in the Self. 


A renunciate’s lifestyle is in tune with the nature of the Self 


Uparati, sannydsa, or renunciation is a lifestyle conducive to the pursuit 
of knowledge. The Self is actionless by nature. A student of Vedanta pursues 
Self-knowledge and, therefore, it makes sense that the lifestyle of a seeker 
should also be in keeping with the very nature of the Self. What we do 
should be in keeping with what we want to become or want to know. Thus, it 
becomes clear that if I want to discover the Self, which is of the nature of 
knowledge and love, I should live a life that reflects knowledge and love. If I 
want to discover the Self, which is pure, my lifestyle should also be pure. 
What I want to know is what I want to be. In the case of the Self, what I want 
to know, what I want to be, and what I am are the same. Becoming and being 
are one. 


Normally, in becoming, a person tries to become other than what he or 
she is. For example, a physicist investigating atoms or molecules does not 
have to become the atoms and molecules that he is trying to know. His 
lifestyle and values need not reflect the nature of the atoms and molecules 
that he is investigating; who he is has nothing to do with what he is 
investigating. In the study of Vedanta, however, the Self that I am 
investigating is my own self. Therefore, I, the investigator, must necessarily 
be in tune with what I want to know. The frame of mind should conform to 
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the nature of the Self. It is comparable to a transistor that I tune to a given 
frequency and wavelength to receive the desired music. My mind should be 
tuned to the object of knowledge: the Self. The Self happens to be of the 
nature of love and joy, and free from any actions, involvement, bondage or 
impurities. This is the nature of the Self that I want to know. Therefore I, the 
knower, should also be similar to the very nature of the Self. There must be a 
tuning up between I, who want to know the Self, and the Self, the object of my 
knowledge. 


Very often, Vedantins believe that our lifestyles have nothing to do 
with the knowledge that we are seeking. They argue that our lifestyles and 
values do not matter since brahman is pure and action-less, Atman is brahman, 
and everything else is mithya. I am what I want to know. Therefore, there has 
to be a tuning up, an agreement or compatibility between the knower and the 
known. The Self is pure; therefore, my life should be pure and my mind 
should also be free from the impurities of likes and dislikes. The Self is of the 
nature of truth; therefore, there should be truthfulness in my life. The Self 
does not harm anything or anybody; therefore, my life should reflect non- 
violence. The Self is of the nature of accommodation; therefore, my life 
should also reflect accommodation. The Self is action-less; therefore, my life 
also should be free from activities that are meant to achieve or acquire 
something. Lord Krishna gives a practical definition of sannydsa: giving up all 
desire-prompted actions. 


aaa Sao ard Geared Haat fags) dakoan Teel ART: 1 
kamyanam karmanam nyasam sarinyasam kavayo viduh, 
sarvakarmaphalatyagam prahustyagam vicaksanah. 

The wise know sannydsa as the renunciation of actions for desired 
objects; the learned people say that the renunciation of the results of 
action is tyaga [Bhagavad Gita, 18-2]. 


Arjuna wants to know the meaning of the words tyaga and sannyasa. 
Generally, they are used as synonyms, but tyaga means abandoning or giving 
up something, and sannydsa means giving it up for good. We are not told to 
give up actions per se; we require actions meant for self-purification so that we 
may pursue knowledge. It is only actions that are prompted by desire, which 
should be given up. 


The Self is asangah, unconnected or unattached. In India, there are 
wandering monks who follow the stipulation that a monk should not stay in 
one place for more than a few days. There are all kinds of such disciplines 
and stipulations. Their wandering shows that there is no attachment or 
identification with any one place or set-up. The purpose of this constant 
moving is to ensure that the monk remains unattached and unconnected to 
anything. If my life shows all kinds of attachments, naturally, I am not in 
tune with the Self. We should not think that we can get away with any 
lifestyle, east or west. One may not be able to practice sannydsa or 
renunciation in the west as it is practiced in the east because the requisite 
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social set-up is not available; however, it is the spirit that should and be 
maintained. 


A certain setup is required for the pursuit of self-knowledge 


A sadhu is a simple person whose needs are minimal. Our lives should 
reflect this simplicity, minimal dependence, and lack of demands. Sannyāsa is 
a lifestyle that is conducive to the discovery of the nature of the Self, 
regardless of whether one is wearing orange robes or living in a monastery or 
ashram. It is a lifestyle that reflects certain values in keeping with the nature 
of the Self. One can continue to live at home and be a sannyasi. It may be 
more difficult because it is not very easy to remain a renunciate while living at 
home amidst all kinds of attachments, relationships, and objects. Seekers of 
knowledge require a certain atmosphere and, therefore, living in an ashram 
with a teacher is recommended. Such seekers or students used to be called 
antevasi; they lived a life of celibacy and simplicity with their teacher and 
served him. 


In theory, you don’t require any particular set-up to be a renunciate. 
Practically, however, a place and a certain set-up are required. You can study 
Vedanta wherever you are, but it is not that easy. It is difficult to chant Hare 
Rama, Hare Krishna in Times Square; the place exerts its own influence on your 
mind. Therefore, Lord Krishna talks of viviktadesa-sevitvam-aratir-janasamsadi 
[Bhagavad Gita, 13-11], the disposition of repairing to a quiet place and not 
longing for the company of people. There is freedom from the need for the 
company of other people and love for solitude. That does not mean you 
become an isolated person or indifferent to people. You can remain the same 
pleasant and cheerful person, but become abiding and self-sufficient. These 
values are given to show that a certain atmosphere, set-up, or life-style is 
required. Without certain values, one cannot gain Self-knowledge. If our 
lives do not reflect the values, this knowledge is not going to be assimilated 
even if one studies all the scriptures. 


Sannyasa is a lifestyle conducive to the pursuit of knowledge and that 
lifestyle can be different in different societies, cultures, and social set-ups. The 
spirit of renunciation is very important, regardless of place, time, or dress. 
The knowledge of the Self is the same everywhere, regardless of place, time, 
or condition. Therefore, it is very important to understand the spirit of the 
lifestyle of sannyasa. 


Renunciation happens as we understand and assimilate Vedanta 


Renunciation is not something that we can force; it is something that 
should happen. We will automatically become renunciates if we are sincere 
in our pursuit and assimilate the knowledge. Sri Sankaracarya, in particular, 
emphasized the need for renunciation. Who is a renunciate? It is a person 
who is self-sufficient. Basically, when we renounce things, what we give up is 
dependence and attachments. An insecure person cannot renounce. We 
grow out of our dependence on things to the extent that we discover security 
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and self-sufficiency within ourselves. Thus, we discover freedom or 
independence as we understand and assimilate the teaching. It is not that we 
force a certain lifestyle; rather, as we understand and assimilate the teaching, 
our dependence, needs, and demands drop off slowly and we discover an 
inner sufficiency. This is wparati. 


Sama is restraint of the mind, dama is restraint of the external sense 
organs, and uparati is the culmination of that restraint. When the mind and 
the sense organs become centered upon the Self, we discover an inner self- 
sufficiency, poise, or silence. We call a person who has discovered that self- 
sufficiency a renunciate, regardless of where he lives and how he lives’. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KrishnaKumar (KK) S. Davey and 
Jayshree Ramakrishnan. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


VAIRAGYA, DISPASSION 


When we inquire into what has finally been achieved by us or others, 
we find that no achievement is enough to provide permanent or lasting 
satisfaction. When we acquire some insight into brahman or God, we realize 
that there is something permanent. There arises viragah or dispassion towards 
everything impermanent, which is described next. 


Rai Sea AMSAT TAT AT Be aT ATA AAT APTA TCT 
PTAA ada hal aa ARA: - SETA SAP TAT: I 

aihikanam srakcandanavanitadi-visaya-bhoganam karma-janyataya- 
anityatvavadamusmikanamapyamrtadi-visayabhoganamanityataya tebhyo 
nitaram viratih - ihamutrarthaphala-bhoga-viragah |Vedantasara, 17]. 

The objects of enjoyment in the hereafter, such as immortality being 
as transitory as the enjoyment of such earthly objects as a garland of 
flowers, sandalwood paste, and sex-pleasures, which are transitory, 
and being results of action, an utter disregard for all of them is the 


renunciation of the enjoyment of the fruits of action in this world and 
the hereafter. 


This is called tha-amutra-arthaphala-bhoga-viragah. Raga means passion 
or attachment and virdgah is dispassion or non-attachment; it is freedom from 
passion. We should also know that wherever there is raga or attachment there 
is a corresponding dvesa or aversion; they are the two sides of the same coin. 
There cannot be attraction or attachment somewhere unless there is an 
aversion somewhere else; or, there cannot be aversion in one place unless 
there is an attachment elsewhere. Attachment involves gravitating towards 
one thing or the other. Thus, a person under the hold of raga and dvesa is 
always gravitating in one direction or the other like a swinging pendulum or 
a falling leaf on a windy day. The opposite forces of likes and dislikes keep 
tugging at his or her mind. 


Dispassion is freedom from both attachments and aversions 


Viragah means a freedom from both attachment and aversion and 
vairagya is the corresponding state of dispassion. It is important to 
understand that vairagya not only means freedom from attachment, but also 
freedom from aversion. Often, this is not understood properly and, therefore, 
freedom from attachment is very often interpreted as aversion and an 
aversion for life is often mistaken to be vairagya. It should be noted that 
aversion is just as undesirable since it also keeps my mind away from myself. 
Raga and dvesa have the ability to pull my mind away from myself and throw 
it into external objects. The result is that I cannot be at peace with myself. 
Thus, it is necessary that I should be free from likes and dislikes to gain a 
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peaceful or contemplative mind. We can make our minds free from likes and 
dislikes through viveka. 


Why is there an attachment towards external objects and 
achievements? There is always a fascination in our minds for physical 
pleasures, achievements, and accomplishments. We have this fascination 
because of our upbringing. We find the entire world placing a great deal of 
importance on external achievements and accomplishments. Therefore, we 
also begin to associate success or fulfillment in life with external 
achievements. It requires discriminative analysis to understand the limitation 
of external achievements and this passage explains this analysis. 


Happiness is typically experienced at at the level of the senses, the emotions, 
and the ego 


All bhoga or pleasures are traditionally classified as srakcandanavanita. 
Srat means garland, chandana means sandalwood paste, and vanita means 
woman. They symbolize the happiness that comes to us at the level of the 
sense organs, i.e., taste, touch, color and form, smell, and sound. The 
happiness at the level of the senses comes from sensuous pleasures. The 
happiness at the level of emotions comes when there is emotional fulfillment, 
e.g., as in the presence of a friend or someone who is dear. At the level of the 
ego, we experience happiness through achievements that result in recognition 
and success. Happiness also comes at the level of the intellect when there is 
intellectual satisfaction or satisfaction of the ego. Thus, happiness is 
experienced at different levels: that of the senses, the emotions, and the ego. 
We find that different people pursue different forms of happiness. People 
who are very gross pursue sensuous pleasures; people who are emotional go 
after emotional pleasures, and people who are intellectual or egoistic go after 
pleasures that result in achievement, success, recognition, etc. Everyone 
requires all the three forms of happiness; however, different people seek 
different proportions of these three forms of happiness. It is not that someone 
is always a sensuous person seeking happiness from sense objects. Even 
those who may have given up or are indifferent to the objects of the senses 
may not be indifferent towards emotions or towards their own intellect or 
ego. 


Every form of acquired happiness is limited 


The scriptures point out that the nature of happiness provided by 
worldly achievements, pleasures, and sensations is transient because it is 
conditional; happiness at the level of the senses, emotions or the intellect 
occurs only when a given condition is satisfied. It is not that I am happy at 
any time or place. Rather, I am happy only when a certain condition is 
satisfied such as when I am in the presence of a certain person, object or 
situation; not otherwise. Therefore, the presence of that person, situation, or 
object has to be created. Something has to be acquired or arranged as a result 
of effort. Thus, I find that the happiness I acquire today is the result of an 
effort, karma. Whatever is generated or created as a result of an effort is 
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limited because every effort is limited. Not only that, everything in the world 
is limited and its ability to give me happiness is also limited. It does not mean 
that I hate things or dislike them because they are limited. We can love 
limited things as long as we understand that they are limited and transient 
and, therefore, do not expect anything permanent from them. This 
understanding will enable us to set our priorities right and recognize the 
place that these things enjoy in our lives. 


At present, we make unreasonable demands of life, ourselves, and 
others. However, what we are seeking is the limitless and we expect the 
inadequate things of the world to give us that. We expect the objects of our 
love to give us limitless happiness. Thus, there is disappointment and 
frustration in spite of so much achievement because of our unrealistic 
expectations or demands. 


A story is told to illustrate this idea. A mullah and his friends were 
boasting about various things, and there was a bet about who could spend a 
cold night atop a nearby mountain. The mullah accepted the challenge and 
spent the night on the mountain. The next morning, his friends asked him 
how he had been able to do that. He replied that he had stayed up reading by 
candlelight. At that, his friends declared that he had cheated in having used 
candlelight to keep himself warm. The mullah wanted to teach them a lesson 
and so, the next day, he invited them to his home for dinner. All the friends 
gathered around the dining table. The mullah went into the kitchen to bring 
out the food. When he did not emerge with the food and had been gone a 
while, the friends went into the kitchen to see what was keeping him. There 
was the mullah, waiting for a huge pot of rice to be cooked by the small flame 
of a candle! What can we expect from a candle? Can it really cook dinner? 


Happiness cannot be created 


Every object in the world and every form of happiness that we acquire 
is like that flame - insignificant and limited; to expect to gain fulfillment from 
it is unreasonable. We make unreasonable demands of objects and persons, 
and repeatedly keep getting frustrated and disappointed. A famous verse 
from the Mundakopanisad [1-2-12] says: 

qed Sala HAP Fa A aA A: Fd 

pariksya lokan karmacitan brahmano nirvedamayannastyakrtah krtena. 
Having analyzed the worldly experiences and achievements acquired 
through karma, a mature person gains dispassion by discerning that 
the uncreated (Limitless) cannot be produced by action. 


Presently, we make an effort to create happiness by creating certain 
conditions. We must understand that happiness cannot be created. 
Happiness is already there, it is simply to be manifested. When we think that 
we are creating happiness, what we are doing, in effect, is only manifesting 
the happiness, which is already there. It is comparable to the sun hidden 
behind clouds; when the clouds go away, the sun shines again. When a given 
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object, person, or situation makes me happy, it is not that the happiness 
comes from the object, person, or situation; rather, the happiness, which is my 
very nature, becomes manifest at that time. Thus, in any experience of 
happiness, the objects, persons, or situations only become instrumental in 
manifesting the happiness that is already my nature. We think happiness has 
gone away when all that happens is that the happiness remains unmanifest. 
The happiness, which is the Self, momentarily becomes manifest when the 
mind becomes clear, non-demanding, and quiet. However, any demand that 
enters the mind acts as a cloud in veiling that happiness. Happiness is not 
something that comes from the outside. When we analyze our experiences of 
happiness, we find that happiness wells up from within and every external 
object or situation is merely instrumental in revealing that which is our own 
nature. When we understand the nature of happiness, we realize that any 
happiness that we can possibly acquire from a source other than ourselves is 
bound to be limited in time, measure, and situation. When I understand that 
happiness is something to be made manifest, there is vairagya or dispassion 
towards acquiring happiness from transitory or limited sources rather than 
from myself. 


The pleasures of the world cannot satisfy us 


This hunger for happiness is comparable to a fire that grows fiercer as 
butter is poured into it. Similarly, the hunger for pleasure only increases as I 
enjoy more pleasures in life; the hunger for recognition is greater as more and 
more recognition comes my way, and the hunger for success continues to 
grow even as more and more success is gained. All these achievements serve 
to increase our hunger, rather than appease it. This is what one has to see for 
oneself: the hunger or beggarliness does not diminish and the beggar remains 
intact. 


Usually, we don’t pay attention to what we are seeking; we simply do 
what everyone else does. We follow the values the world has imposed upon 
us and don’t stop to think or examine what we are seeking. Vedanta tells us 
that what we are seeking is permanent and advises us to analyze our own 
urges and then decide for ourselves whether worldly achievements have the 
capability to satisfy our hunger or not. 


Over time, vairagya arises towards qualified happiness; when we 
realize that there is unqualified happiness to be gained, we no longer want 
qualified or conditional happiness. We don’t want happiness that is 
dependent upon the acquisition of an object having particular attributes. We 
don’t want happiness that is available only at a given time, place, or only ina 
given thing. When we understand that our need is for something permanent 
and lasting, we cannot settle for anything less. 


The pleasures of the heavens are also limited 


People seek to go to the heavens to enjoy the pleasures of ambrosia, 
amrta. The devatas or gods, the denizens of the heavens, supposedly partake 
of ambrosia every day and are, therefore, immortal. As a result, people want 
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to go to the heavens and enjoy happiness there because they know of the 
limitations of the happiness of this world. It is said that even if there were 
such a place as the heavens with all these pleasures, the pleasures would still 
be limited. Just as the pleasures acquired in this life as a result of effort are 
limited, so also, the pleasures acquired in the heavens, being the product of 
our efforts, are also bound to be limited. The Chandogyopanisad says [8-1-6]: 


qade sais ate: ead Aa aÀ ate: A | 

tadyatheha karmajito lokah kstyata evamevamutra punyajito lokah kstyate. 
As to that, as in this world the result acquired through action gets 
exhausted, in the very same way, the result acquired through virtue 
gets exhausted in the other world. 


Lord Krishna says in the Bhagavad Gita [9-21], kstne punye martyalokam visanti, 
a stay in the heavens lasts until one’s punya is exhausted. The heavens are 
compared to a five-star hotel. Just as one can stay in a hotel only as long as 
one has the money to pay the bills, so also, a stay in the heavens lasts only as 
long as one has the wealth of punya or virtuous actions. When the punya is 
exhausted, one drops back from the heavens to this earth and starts all over 
again. 


Dispassion implies the cessation of running after worldly objects or pleasures 


In short, vairagya focuses my mind upon myself. It is natural that a 
person seeks happiness outwardly because God has created the mind and 
sense organs to be extroverted, says the Kathopanisad [2-1-1]: 


WU Cle Ad SIA RATA AeA 

PAAR: TATAAAATT AAA AN 2 

paranci khani vyatrnat svayambhistasmatparanpasyati nantaratman, 
kasciddhirah pratyagatmanamaiksadaorttacaksuramrtatvamicchan. 

The Lord destroyed the sense organs (by making them) extroverted. 
Therefore, everyone looks outside oneself, not at the inner Self. 


Desiring immortality, a rare discriminative one turns away his eyes 
(and) sees the inner Self. 


The idea is that the immortality we seek is the very nature of the Self; it is not 
to be acquired from the non-Self. As this understanding arises, the mind and 
senses naturally withdraw from their external preoccupations and become 
focused upon the Self. Thus, when viveka matures and becomes a fact of life, 
the immediate result is vairagya. There is viratih, a total cessation of pleasure- 
seeking. Vairagya does not mean not enjoying objects; it only means not 
running after objects. It means a cessation of the effort to seek happiness from 
things other than the Self. This cessation of effort arises from having viveka. 


Dispassion endures only when it arises out of discrimination 


There is something described as smasana-vairagya, the disgust towards 
life that often arises when we undergo unpleasant experiences. People have 
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that vairagya in Smasana, cremation grounds. When we see death and 
cremation, we realize the transience of life and understand that death comes 
to all; thoughts such as ‘what am I doing here’ and ‘what is the purpose of 
life’ arise. This vairagya, however, does not last long. As soon as one steps 
out of the cremation ground, hunger emerges. Similarly, a momentary 
dispassion arises when we have some unpleasant experiences in our lives, but 
it does not last long. Dispassion only lasts if it has arisen as a result of viveka. 


Happiness is the freedom from desire or craving 


Sri Sankaracarya discusses the nature of happiness in his commentary 
on the Bhagavad Gita. When I feel happy, what is it that makes me happy? 
Has that happiness come from an object that I crave? In fact, happiness comes 
when the tremendous burden of craving goes away. When I acquire an object 
of my desire, that burden goes away momentarily and I experience a relief or 
a freedom from that craving. A desire in my head is like a big burden and I 
experience happiness when I fulfill that desire; it is the happiness of freedom 
from that craving or that desire. The Mahabharata says: 


aa ag oth a feel Fac) TINA Aled: Seal BATALI 

yacca kamasukham loke yacca divyam mahatsukham, 

trsna-ksayasukhasyaite narhatah sodasim kalam. 

The happiness attained in the world as a result of experiencing a 
desired object and the great happiness that one may acquire in the 
heaven do not equal to even one sixteenth of the happiness that one 
gains from the freedom from craving. 


In the Taittirftya Upanisad [2-8], various degrees of happiness are 
described; yuva syatsadhuyuva'dhyayakah, asistho drdhistho balisthah, tasyeyam 
prthivt sarva vittasya pūrņā syat. Suppose there is a young man with all the 
qualifications and abilities to enjoy life - culture, education, sensitivity, and 
good taste, he also has at his disposal, the whole world full of every kind of 
pleasure that he is capable of enjoying. This degree of utmost happiness that 
a human being is capable of enjoying is described as one unit of human 
happiness. A manusya-gandharva is said to enjoy one hundred such units of 
human happiness; a deva-gandharva enjoys one hundred units of a manusya- 
gandharva‘s happiness; a pitr enjoys one hundred units of a deva-gandharva’s 
happiness, and so on. The degree or intensity of happiness grows as the 
upadhi or the body and equipment becomes more superior. However, at 
every level it is said that whatever maximum happiness a particular body can 
enjoy as a result of acquiring every possible pleasure is the happiness enjoyed 
by a person who is free of all desire, srotriyasya cakamahatasya. Thus, 
happiness is ultimately nothing but freedom from desire. It is not freedom 
from desire in the sense of denying desire or suppressing desire, but a 
resolving of desire as a result of viveka. As Pujya Swami Dayanandaji points 
out, behind all desire is the desire to be free from desire. It is freedom from 
desire alone that makes one happy. The happiness that is the result of 
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freedom from desire cannot be compared to any other happiness that one can 
gain in this world or the hereafter. 


Dispassion arises out of an understanding of the nature of things 


It is the understanding of what one is seeking and the understanding of 
the nature of happiness, objects, and achievements that slowly creates 
vairagya. This understanding leads to a freedom from the false fascination 
that we have for objects or achievements. We have a fascination for wealth, 
honor, recognition, and power. We have an inherent fascination and innate 
patterns of thinking, which guide our lives. We should analyze these 
fascinations and understand that they are born of a lack of understanding of 
the real nature of things. They are born of a lack of understanding of our own 
desires and of what life can offer. As our understanding grows, the mind 
slowly becomes free from that fascination, raga. Correspondingly, the mind 
also becomes free from aversion, dvesa. In the Bhagavad Gita [5-3], Lord 
Krishna describes a person whose mind is free from fascinations or aversions 
as a renunciate. 


aa: a cada at a aie a aA freed R Berea Ge AÀ I 
jfieyah sa nityasarinyasi yo na dvesti na kanksati, 

nirdvandvo hi mahabaho sukham bandhatpramucyate. 

The person who neither hates nor longs (for anything) should be 
known as always a renunicate O Arjuna, because one who is free 
from the opposites (likes and dislikes) is effortlessly released from 
bondage. 


Ultimately, a renunciate is one who is free from ignorance or the sense of ego. 
The first qualification of a renunciate is that he does not have either aversion 
or fascination. We have to acquire freedom from raga and dvesa; that alone is 
called vairagya. Dispassion means freedom. 


Dispassion implies the acquiring of an objective mind 


Dispassion should not be understood as aversion or suppression. 
Vairagya is often misunderstood as suppression, aversion, disgust, or hatred. 
When there is disgust for the world, the mind gets disturbed as it thinks of the 
world. Therefore, we don’t want disgust; we don’t want attraction or 
aversion, either; what we want is an objective or balanced mind. These 
attractions and aversions distort our perceptions. They prevent us from 
seeing and knowing things as they are. Everyone lives in their own world of 
likes and dislikes, and the result is that our perceptions are invariably 
distorted. Vairagya implies getting rid of these distortions from the mind and 
acquiring an undistorted and objective mind, a free mind. 


Distortions and aversions are a big burden; they make us sad and 
create reactions in us. When the mind becomes free from reactions, it 
becomes free, happy, cheerful, and objective. Thus, vairagya means freedom, 
happiness, cheerfulness, and objectivity. This is a prerequisite for a student of 
Vedanta. To gain any knowledge, the mind must be objective and, to gain 
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Self-knowledge, the mind must be similarly objective and available. Usually, 
we do enjoy a certain degree of objectivity with respect to the knowledge of 
physical objects. Yet, for example, a surgeon who performs an operation very 
skillfully upon patients may find his hands shaking when he has to perform 
an operation upon his own son or daughter. Thus, it is necessary that the 
mind should be objective, not judgmental. We know this very well and yet 
find ourselves being judgmental about many things. Likes and dislikes are 
judgments. We judge things as good or bad and right or wrong. These 
judgments prevent us from being objective and knowing things the way they 
are. 


We are told that brahman is the abhinna-nimitta-upadana-karanam, both 
the material and efficient cause; He alone is in the form of this entire creation. 
However, we do not see God everywhere. We don’t see God everywhere not 
because He is not there or because what we see is not God, but because we do 
not see everything the way it is. Our perceptions get distorted on account of 
our complexes and likes and dislikes. Freedom from this distorted perception 
is vairagya, which comes as a result of viveka. 


Vairagya is the most important qualification. Viveka fulfills itself only 
when it results in vairdgya. When the mind has a fascination or attraction for 
something, we must know it is bound to be a distraction sooner or later. It 
will be a distraction, particularly when we want to apply ourselves to 
meditation or contemplation. The ability to make the mind free from these 
distractions intelligently and with discrimination is vairagya'. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KrishnaKumar (KK) S. Davey and 
Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Vairagya and Detachment 


Question 
What is vairagya? 
Answer 


Vairagya comes from the word viragah; the state of viragah is called vairagya. 
Viragah is that state where the raga has gone away. If raga is translated as passion, 
viragah can be said to be dispassion. Passion is the passions of attachment and 
aversion, the impulses of likes and dislikes. Raga is likes or attachment, and 
wherever attachment is, there is going to be dvesa or aversion. There cannot be raga, 
an attachment unless there is dvesa, an aversion for something. Usually our 
interaction with the world is characterized by raga and dvesa. Both of these are 
impulses in our mind, and arise from a wrong perception or wrong evaluation of the 
objects of the world. We do not understand the right nature of something and 
instead superimpose upon it a value that it does not have. For example, we may look 
upon something as a means of happiness when it may actually not have any content 
of happiness. When I consider it as a means of happiness, there arises an attachment 
for that object or situation. Similarly when I look upon something as a source of 
sorrow, as a threat to my security, there arises an aversion for that object or situation. 
It may not be a real threat, but I perceive it as such. In both cases it is my subjective 
perception of a given situation. This subjective view is typically not shared by 
everybody. Where I have an attachment, others may not have the same attachment 
and my aversion for an object or situation may not be shared by others. 


Viraga is freedom from attachment and aversion, and thus vairagya is a state of 
mind that is free from attachment and aversion, a mind that sees things as they are. 
Attachment and aversion are the result of my projections. When the mind is free 
from projections and sees things as they are, that state is called vairagya. It is freedom 
from reaction, objectivity. Pujya Swami Dayanandaji typically gives the example of a 
child who is very attached to his marbles. When he wins a marble, he feels very 
successful and when he loses one, he is very unhappy. When the same child 
becomes a father, his perception of the marbles is different. He sees them for what 
they are. As a child, however, he had superimposed upon them a value that they did 
not have. As an adult he is objective. That objective perception is called vairagya. 
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Question 


Would you say that detachment is something that happens more or less on its 
own as a result of emotional maturity or is it something that is promoted through 
active acts of discipline, e.g., tapas? 


Answer 


Detachment comes to the extent that you discover an inner self-sufficiency. 
Attachment is the result of the inner insufficiency. It is my inner insufficiency which 
makes me a needy person and the more needy I am, the more attached I am going to 
be. To the extent that I discover an inner self-sufficiency, to that extent I will discover 
inner freedom, and I will be free from attachment. Thus, freedom from attachment 
has to happen and it should be a result of inner sufficiency. If detachment is merely 
an intellectual act, without having discovered the inner self-sufficiency, then it may 
not last too long. 


Question 


Is love considered to be a form of attachment? If you have love, does it mean 
you have an insufficiency? 


Answer 


Love is usually out of sufficiency. Attachment is out of insufficiency, but love 
is out of sufficiency. Our love for children is out of sufficiency. Love brings about 
care, whereas attachment brings about demand. Thus, attachment is, in fact, a 
distorted form of love only. In every relationship there is always some love and 
some attachment. We have to watch out to what extent the attachment is there. I do 
not think any relationship is purely love. But then to the extent that we become free 
from needs, to that extent the attachment will be less, and to that extent you will be 
detached. Attachment means not free to give, whereas detachment is free to give. 


Question 
What about a strong attachment to God? 
Answer 


Attachment to God is called devotion. Attachment to God is a wonderful 
thing. That can be there only when the mind is detached from the worldly things, 
which is what the devotees want. In bhakti they want to use our natural faculty of 
attachment to change the focus from the world to God’. 


' Transcribed and edited by Malini, Chaya Raj and KK Davey. 
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Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


More on Values 
Question 
Is compassion something that exists only in human beings? 
Answer 


Compassion applies only to human beings because only human beings 
can be cruel. The kind of violence that takes place in nature is meant for survival 
more than anything else. There is natural cruelty in animals that kill other 
animals. But it is not an unnecessary violence. There is a balance in nature that 
is maintained, such as ecological balance. So you find that there is no 
unnecessary violence in nature. Only man is capable of unnecessary violence 
and hence has a need to cultivate compassion. Animals are not cruel because 
they don’t kill for the sake of killing, whereas, humans can kill for the sake of 
killing. 

Question 


Righteousness seems relative. What was not accepted 50 or 100 years ago 
seems perfectly acceptable today. What is right in one country or one faith is not 
right in another country or another faith. Should what feels right to me be the 
only guideline to be followed for critical or difficult actions? 


Answer 


Righteousness is a universal value. However, what righteousness means 
in a given context needs to be interpreted. Values are universal and objective, 
but their interpretation is subjective and based on time, place, and condition. For 
example, we can talk of Arjuna’s confusion regarding the battle. What may be 
right in the palace is not right in the battlefield. Arjuna asks, “How do you 
expect me to shower arrows at them when they should be worshipped with 
flowers?” In this situation, both actions are right; in the palace, they are worthy 
of being worshipped with flowers, but in the battlefield they are worthy of being 
worshipped with arrows! The determination of the right relationship is also 
subject to interpretation. Therefore, values are universal, but their practice is 
particular or individual. Righteousness also needs to be interpreted in today’s 
context as opposed to that of 100 years ago. 
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The interpretation of any value depending on the time, place, and 
condition calls for true maturity. Emotional maturity lies in being able to 
properly interpret a given value in a given situation. Our practice, then, 
ultimately depends upon our interpretation alone. I may have the ability to 
interpret the truth, but how I interpret it decides what I do. That will depend 
upon my maturity in interpreting what truth means. Therefore, while in itself 
righteousness is not relative, its interpretation in a given situation is relative and 
depends upon factors such as the context, time, place, and condition. 


Question 
Why did Lord Krishna not try to save the Yadavas? 
Answer 


Some of you may not know the background to this question. The Yadavas 
were the descendants of Yadu, also called Yadava. Lord Krishna was born into 
this lineage of Yadu and was a Yadava. All his progeny were also called 
Yadavas. Lord Krishna had 16,108 wives and each had ten sons. And then there 
were his grandsons. So the Yadavas were a huge clan. They were also a large 
and powerful army. The Srimad Bhagavatam describes that ultimately, this also 
came to anend. The purpose of lord Krishna’s incarnation was to remove all the 
forces of adharma. The Yadavas had lost their sense of righteousness. They were 
corrupted by their power and became lawless. Power breeds corruption and that 
is how dharma is compromised and adharma becomes strong. Because of this, 
many clans were destroyed. The Kauravas were destroyed, as also the mighty 
armies of Jarasandha and Kalayavana. Entire clans were destroyed, including 
the Yadavas. In this way, earth was relieved of bearing the burden of forces that 
violated dharma. Therefore, Lord Krishna did not step in to save the Yadava clan. 
You can see the tremendous detachment that Lord Krishna had. To watch one’s 
own family being destroyed in this way would have required tremendous 
detachment, a compassionate detachment, knowing well that this was how it 
was meant to be and not interfere in the process. That is the reason Lord Krishna 
did not intervene to prevent the downfall of the Yadavas. 


Question 


Should any crime be punished to the fullest extent or should mercy and 
forgiveness be a necessary part of justice? 


Answer 
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Someone in the field of law may be better suited to answer this question. 
Generally speaking, mercy and forgiveness are always in order in any situation. 
I am sure that even when they decide on the enormity of a crime, they must take 
into consideration all the factors involved. For example, I read in the papers that 
when a construction worker dies on the job, the construction company must pay 
a fine of some amount and another sum of, say, $50,000 to the family. Yet even 
though this may be the rule, each case will be dealt with on its own merit, such 
as whether the injury was deliberate etc. Specific conditions of each case are 
taken into account even when interpreting the law. This is mainly so that 
injustice is not done to the person. Therefore, mercy and forgiveness are a part of 
justice. That doesn’t mean that a crime will go unpunished either. Ideally, 
punishment is meant not only to correct a person, but also to set an example to 
society, as that being the consequence of such actions. While mercy and 
forgiveness are a necessary part of justice, I think that after all things are taken 
into consideration, proper punishment of a kind is also part of justice. 


Question 


Could you please explain how and why animal sacrifice is mentioned in 
the Vedas? Does it not go against the fundamental concept of non-violence? 


Answer 


I do not know why animal sacrifice is prescribed at all. Generally, a ritual 
has an overall effect; we do not know what each step generates. It is difficult to 
determine the effect of each individual step of a ritual. Even in the abhisekam that 
we do at the temple everyday, we perform every step the way it is prescribed. 
When animal sacrifice is prescribed as part of a ritual, it is not considered to be 
violence. Lord Buddha and Mahavir Jain protested against this aspect of the 
Vedic rituals. At one point, they stopped the practice of rituals involving animal 
sacrifice. That is why we call Buddha an avatara, an incarnation. Basically, the 
Jain religion highlighted non-violence or ahirisa and Lord Buddha highlighted 


` 1 
compassion . 


' Arsha Vidya Gurukulam Memorial Day 2006 Camp satsanga. Transcribed and edited by Jaya Kannan, 
Chaya Rajaram, and Jayshree Ramakrishnan. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


Vastu-sastra 
Vastu-sastra is the traditional knowledge about the architecture and design of a 
home, regarding what should be where and in which direction. For instance, where 
should the fire be; where should the water be; in which direction should you sleep; how 


and where should the entrance be, etc. 


In any science, whether it is medicine, ayurveda or astrology, if you consult 
different experts, each one will tell you something different. These are subjective 
sciences. Medicine has some objective ways of diagnosis, but even it has subjective 
elements. Personal judgment is always there, and therefore, there is likely to be a 
difference of opinion. If you are considering surgery and talk to a physician as opposed 
to a surgeon, you will get a different opinion. Physicians want to avoid surgery and 
surgeons always want to perform surgery. You can never be sure about anything. Even 
after the surgery you may wonder if it was the right thing to do. You would never know. 


This kind of confusion is there in life in many areas. 


Vastu-sastra is not an exception. It is not a very well developed tradition like 
astrology or ayurveda. This sastra has been there for a long time, but has gained 
currency only recently. There could be different systems with different interpretations 
within each. Therefore, you should just follow one particular person or system and be 
satisfied. Don’t consult others. When I was visiting a temple here, in the South, there 
was a new priest who was from New York. He declared that everything in the temple 
was wrong; the dining hall was in wrong place, the toilet was in wrong place, etc. The 
members of the Executive Committee were all confused and worried. The people had no 
one to go to and the members of the temple invited me to act as a mediator. The priest 
told me that people in America are so unhappy because no one has built a house 
according to vdstu-sdstra. Everyone has his or her own diagnosis for misery. Ayurveda 
doctors will say that we don’t live properly. Astrologers will also have their own 
diagnosis based on planetary positions, etc. Thus vdstu-sdstra also has its own 


prescriptions. 
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We don’t know who truly knows vastu-sadstra. They come and say that you have 
done something this way and not that way. You then feel like you have committed a big 
crime. People tend to have that habit. If you say you visited the Grand Canyon, they will 
ask if you went to some particular cave or the other. If you haven’t, you feel as though 
the entire trip was wasted. So, regardless of what you do, there will be people who will 
make you feel that you missed it. So, with reference to vastu-sdastra, either don’t invite 


the opinion of these people, or don’t worry about what they say. 


I would say that these are all tools. Don’t use them as crutches. People start with 
vastu and ultimately give up because there is no way can you fulfill all its requirements. 
It is very difficult. Even people, who sincerely believe in it, give it up. So do as much as 


you can do and pray to the Lord so that He can help us’. 


3K kk Kk 


' Transcribed and edited by Jayshree Ramakrishnan and KK Davey 
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Satsang with Swami Dayananda Saraswati 


Arsha Vidya Gurukulam 


Vedanta '! 


Question: Swamiji, what is Vedanta ? 


I would say that Vedanta is a solution to the problem of taking myself to be a 
mortal, imperfect, and subject to various limitations. These are the conclusions to 
every individual. Vedanta is the teaching which solves this problem. In its vision, 
you are the solution to the very problem from which you suffer. “I am Brahman, 


the whole” is Vedanta. Therefore, Vedanta is the solution. 


Vedanta does not offer a solution. The solution is Vedanta. Wherever there is a 
solution, that solution is Vedanta. A solution can only be in the form of “I am the 
whole. I am free.” Anything that unfolds this particular piece of knowledge is 


Vedanta, whatever else it may be called. 


Because Vedanta is the knowledge found at the end of the Veda, it is called 
Vedanta (anta, meaning end). The Veda is a body of knowledge handed down 
from one generation to another. It has no authorship in that it has not been 
authored by any given individual. It is a body of knowledge said to have been 
revealed to the ancient sages who, in turn, handed it over to the next generation, 


which handed it over to the next one, and so on, right down to our own time. 


This lineage is called karna-parampara in Sanskrit, meaning “ear to ear.” The 
knowledge is heard through one pair of ears and, having been retained, is passed 


on to another pair of ears. In this way, the whole Veda is maintained intact. 
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The Veda is divided into four — Rig Veda, Yajur Veda, Sama Veda, and Atharva 
Veda. These four Vedas are again divided into two parts according to subject 


matter. The first part of each of the four Vedas is called karma-kanda and the last 


portion is called jfdna-kanda. 


Karma-kanda is the section dealing with rituals and prayers, whereas the jfdana- 


kanda deals with only with realities — the nature of the self, the world, and God; 
how these three are interconnected; and whether there is a difference between them 
or not. This knowledge of realities liberates the person because Vedic vision is 
that you are the whole and there is no difference whatsoever between you, the 


world, and God. 


The teaching is generally in the form of dialogues between a teacher and a student. 
One particular dialogue or a few dialogues together makes up one upanisad. 
Therefore, Vedanta, otherwise known as the upanisad, forms the body of 


knowledge which is the solution to the fundamental human problem. This is why 
we do not say Vedanta offers the solution. We say the solution is Vedanta because 


the solution is in the form of knowledge, which is Vedanta. 


! Published in Arsha Vidya Gurukulam 3" anniversary souvenir, 1989. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Vedanta 101 


Question 


I am coming to the Gurukulam for the first time and would like to know 
what this Family Camp provides, and what I should expect when I go home. 


Answer 


This is a retreat and the purpose of the retreat is to help us live a 
contemplative life for a period of one week, when you are free from all other 
demands and occupations. There are no other expectations or demands of you, 
or duties other than applying yourself to study, prayer, and contemplation. This 
enables us to create a distance from the rest of our life. We all live very busy, 
active lives and the impact of our daily activities remains in our day-to-day life. 
It becomes necessary to be free of this impact. A camp such as this enables us to 
become objective about our own lives so that we can take stock of what the 
purpose of our life is, what our life is about, and in which direction we are going. 
Coming to the Gurukulam helps us to create a distance between ourselves and 
our daily life and relationships. 


During the retreat, we will be studying a text, which gives us an overview 
of Vedanta, or the Upanishads. The teaching is in reference to our own life. The 
study of the text will enable you to understand the nature of basic realities of life. 
There is ‘I’, the individual, there is the world with which I interact, and there is 
God, who is the creator of the world. What is the nature of this ‘I’, the world, 
and God? What is the relationship among the three? These three are very 
important in our lives, whether we have thought about them or not, because each 
of us has our own conclusions of who we are, what the creation is, and what God 
is. It is necessary for our conclusions to be true to reality because our life will 
then be based upon that reality. Most people live their lives based upon their 
perception of reality and these perceptions determine their lives. The study of 
the text will help us determine what life is all about, what we are seeking in our 
life, and what we should do in order to achieve the goal of life. This is what you 
will take back with you. Hopefully, a retreat like this will create a desire to study 
Vedanta further, for you will discover its necessity in life. You will discover the 
clarity with which it explains life and how important it is. This will lead you to 
want to continue to study. 
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Question 


I am also a newcomer here. Please explain where Vedanta stands in the 
structure of Hinduism. 


Answer 


The word Vedanta is made up of two words — veda and anta. Anta means 
end, and Vedanta means the end portion of the Vedas. This term is used for a 
certain kind of literature found in the Vedas called the Upanishad. The Vedas 
have two sections. The first section deals with rituals or karma, actions, and 
dharma, the way of living one’s life. The second section, the Upanishad, deals 
with jfianam or knowledge. This is Vedanta. 


Vedanta reveals the nature of the realities of life. It is very important to 
understand the realities of life because our life is based upon our own 
conclusions of these realities. This is the pursuit of knowledge. Knowledge is 
meant to dispel ignorance, and we will discuss how our sorrows or problems in 
life are the product of ignorance. Vedanta explains to us that unhappiness is the 
fundamental human problem with which every human being is battling. Our 
life is a process of avoiding unhappiness and seeking happiness. How do we 
fulfill this pursuit? That is what Vedanta teaches us. It shows us how to gain the 
happiness that we are seeking and how to become free, once and for all, from all 
unhappiness. Vedanta explains that it is knowledge of the realities of life that 
becomes the means for achieving the goal. 


Question 


Can you please share with us the most valuable lesson that you have 
learned? 


Answer 


The most valuable lesson that Vedanta teaches is that you already are 
what you are seeking to be. Each one of us is seeking to be something. I find 
that there is dissatisfaction with the way I am and an urge to be different from 
what I am. I am seeking to be pleased with myself, to be free, to be happy. 
Vedanta teaches that you are what you seeking to be, that you are already free 
and happy. Vedanta teaches us to live a life of knowing rather than one of 
becoming. 


Usually a person desires to become someone. I am trying to become 
someone different without understanding what I am. I have concluded that I 
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must become free and limitless without inquiring into what I am. So the most 
important lesson to learn from Vedanta is not to take things for granted. Instead, 
we need to inquire into what is, into what I am. Are my conclusions about 
myself correct or do my conclusions need to be changed in the light of the 
understanding that Vedanta gives us? So the most important lesson I have 
learned is about the nature of basic realities, and the dropping of the various 
notions that I entertain about the world and myself". 


' Transcribed and edited by Malini and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Vedanta and Science 


Question 


Science as a pramana is quite different from Vedanta. Do they connect at all? 


Answer 


Science and Vedanta are two different fields of inquiry, even though both are in 
search of the Truth. Science presumes that matter is the Truth and, therefore, its 
inquiry is limited to investigating matter. It excludes the subject, while taking 
only the object into account. Vedanta, however, says that the Truth of the object 
is the subject, and this is where Vedanta differs from science significantly. 
Vedanta defines the subject, the person conducting the enquiry, as being the 
Truth. Vedantins do not view Consciousness as different from matter; rather, 
they look upon Consciousness as the property of matter. Therefore, while 
matter is the only reality for Science, Consciousness is the one reality for 
Vedanta. Vedantic inquiry is all-inclusive and thus includes matter, while 
Scientific enquiry does not include Consciousness. 


Although the two realms of inquiry are different, they do connect. 
Vedanta has its own understanding of the nature of creation, and the current 
view of Science seems to agree with Vedanta’s perception. Vedanta says that to 
understand the Self, we need to understand the nature of creation because it has 
an impact on the Self. Vedanta explains this creation as being apparent, as 
mithya, a projection. It is isvara srsti, a creation of isvara, the Total Mind. 
However, even while it is a projection of the Total Mind, it is important to note 
that it is a projection nevertheless. Science has also established that the universe 
as we perceive it is but a projection. It says that the creation that we see and 
experience is ‘a three-dimensional projection of a four-dimensional reality.’ 
Science does not contradict Vedanta; Vedanta is simply beyond Science." 


' Transcribed and edited by Malini, Krishnakumar (KK) S. Davey, and Jayshree Ramakrishnan. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Vedantic Concepts 


Question 
What is the difference between dtman and Brahman? 
Answer 


Atman is the individual self and Brahman is the universal Self. 
Essentially, both are identical. 


Question 
How are dtman and paramatman related? 
Answer 


Atman, ‘T is the self of the individual being. The prefix ‘param’ indicates 
that which is free from limitations, and paramatman means the Self that is free 
from limitations, the limitless Self. Usually we say that paramatman is the Self of 
the universe. So dtman is the individual self and paramatman is the universal Self. 
It looks like these are two different entities, but Vedanta teaches us that they are 
one and the same. Atman, the individual self, is the Self of all and paramatman, 
the universal Self, is my own self. This, in fact, is the principal teaching of 
Vedanta. 


Question 
Where does jfiana, knowledge, happen? 
Answer 


Self-knowledge happens in the intellect. The ignorance is in our intellect 
and therefore the knowledge also takes place in the intellect. 


Question 


How do we know the Self, since knowing takes place in the mind and it is 
because of the Self that the mind knows? 


Answer 


The knowledge of the Self does take place in the mind because knowledge 
takes place where ignorance is. Ignorance manifests itself as various notions or 
misperceptions about the self and knowledge takes place by the removal of these 
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wrong notions and the establishment of the right understanding. Vedanta 
discusses the five kogas', notions, and each notion is to be replaced with the 
knowledge that I am saccidananda; I am the Self; I am Brahman. Since ignorance 
is in the mind, the knowledge has to take place there. 


Question 


Is our mind conscious? 


Answer 


The mind is not a conscious entity. However, the mind becomes 
conscious when it receives the reflection of Consciousness. The bulb by itself 
does not glow, but it starts glowing when it receives electricity. Similarly, the 
mind by itself is not conscious, but when it is united with Consciousness, it 
glows with consciousness. Everything becomes ‘as though’ conscious in 
association with Consciousness. 


Question 


When discriminating between the person and the personality, memories 
of the past seem to provide a definition of who we think we are. How do we 
address this aspect of the personality? 


Answer 


Vedanta looks upon memory as part of the personality because memory is 
different from the person. To create a distance between the person and the 
personality, we need to understand that we are not talking of a physical distance 
in terms of space, but dissociation in terms of our understanding. That is, we 
need to recognize that the body is a dwelling place and that I, the person, am not 
the body. We may lapse into the habit of identifying with the body because of 
our past memory, but we need to be alert and not make that error’. 


' Examples of the five notions are: ‘Iam mortal/I am fat’ (annamaya-koga), ‘I am hungry/ thirsty’ 
(pranamaya-kosa), ‘Iam restless/sad’ (manomaya-kosa), ‘Iam a doer/doctor’ (vijfianamaya-kosa), and 
‘Lam an enjoyer’ (anandamaya-kosa). 

? Transcribed and edited by Malini, KK Davey, and Jayshree Ramakrishnan. 
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A Vedantin’s View Of Christian Concepts’ 


A Dialog between 
Swami Dayananda Saraswati and Professor Helmut Girndt’ 


Introduction 


During February of 1997 Dr. Helmut Girndt, Professor of Philosophy at Gerhardt 
Mercator University, Duisburg, Germany, visited Rishikesh, India where he took part in a dialog 
with Swami Dayananda Saraswati, a traditional teacher of Vedanta. Vedanta is an ancient 
method of unfolding the nature of the Self, and is found in the final portion of the Vedas, the 
Hindu books of knowledge. The focus of the dialog centered on what are the main Christian 
beliefs and how they can be interpreted in a Vedantic way. 


Professor Helmut Girndt had met Swami Dayananda the previous October when Swamiji 
first visited Germany. At that time Swamiji had given talks in a few cities and towns in Germany 
and Helmut had the opportunity to travel with him along with some of Swamiji's students. Helmut 
had a keen interest in finding areas in Christian theology and Western philosophic thought that 
could be interpreted from a Vedantic perspective, but he had not formally studied Vedanta. 
Swamiji was in the middle of teaching a three-year Vedanta course in India and suggested to 
Helmut that he could attend a month long segment of the course that would be held in Rishikesh 
on the banks of the River Ganges. 


It was mid February of 1997 when Helmut arrived at the Swami Dayananda ashram in 
Rishikesh. Since the Vedanta course was in full swing, Swamiji engaged in a dialog with Helmut 
outside of formal class hours during “satsangs.” Satsangs are informal gatherings where 
spiritual topics are discussed. 


While Helmut is not a theologian, he culturally identifies with Christianity and is an 
admirer of Christian forms of worship, particularly of Catholicism. As a professor of Western 
philosophy he understands the basic dilemmas or paradoxes of human life and the ways that 
various Western philosophers have tried to come to terms with them. 


In these discussions, Helmut is exploring whether Vedanta has succeeded in resolving the 
basic questions that Western philosophers have been grappling with for millennia and whether 
Christian theosophical forms and myths lend themselves to developing a teaching tradition that 
unfolds the nature of the Self. 


To that end Helmut tries to present what he understands to be the various interpretations 
of some of the key points in Christianity even though he does not profess to be a theologian. 


These lively sessions resembled the type of dialog present in the Upanisads (Vedanta 
books) where often one of the participants offered the opposing view to that of the “Vedantin.” 
This opponent was a sort of sparing partner and in the course of the dialog the subject matter of 
Vedanta became clear. 


' Published in the Arsha Vidya Gurukulam 13" Anniversary Souvenir, 1999 
? Edited excerpt from the book A Vedantin’s View of Christian Concepts, edited by Lasa Donnerberg. 
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Following are transcriptions of the satsangs, which took place over the course of several 
days. Through this dialog the ageless Vedanta wielded by Swami Dayananda is working in its 
traditional way as a means to know the Self. Here the opposing views are not those of the 
Buddhists, the Sankhyas, the Vaisesikas or the Naiyayikas of Shankara’s time, but of the 
Christians and their Greek predecessors. Although these sessions took place on the banks of the 
sacred Ganga as they often did in ancient times, the confusions that are addressed apply to our 
global society of today. 


Lasa Donnerbersg, Editor 

Swamiji: Let us begin with St. John’s concept, “In the beginning was the Word, and the Word 
was with God, and the Word was God.” What does a Catholic say about this sentence? What 
would be the meaning? 

Helmut: It has to do with God and logos. Logos means the structure of the universe, the order. 
And the order of the universe is with God. It is manifested in the creation and is always co- 
residing in this God. Everything came out of this order. Later on the Christians identified Jesus 
with the order and as such he is named Christ. He is Christ as this order. The Christ refers to this 
order that was never created but was always with God. And the creation comes and goes. 
Swamiji: What is creation then? 

Helmut: Creation is the manifestation of the universe according to this eternal order. 


Swamiji: That’s acceptable. That’s not the Catholic view. 


Helmut: Most people don’t know the meaning of the term /ogos and the difference between 
“Christ” and Jesus. 


Swamiji: How do they look at God? 

Helmut: It all depends on the level of theology one is talking on. You can look upon God as an 
ancient man among the clouds, which is a very popular view. But actually, God is beyond time, 
beyond space. He is eternal and He is self-sufficient, absolutely complete in Himself. 

Swamiji: Then what about time and space? How do they relate? 

Helmut: The popular view is that the world came in the big bang. The best view that I know is 
that God creates time in such a way that each creation is a new one, because from the present you 
cannot go to the future. So, each time the creation is new. It’s a continued creation. Otherwise, 
you get the strange idea that in time and space suddenly the world began. And this is nonsense. 
So if God is the creator of the universe, He’s also the creator of time. And consequently, He’s 


beyond time. 


Swamiji: Then let us say God is a being. We have to accept God as a being. Is that being bound 
by time? Referring to “being” generally one thinks of time. 


Helmut: It’s supposed to be beyond time because it’s the creator of time. 


Swamiji: Then what is the relationship between the created time and the creator? 
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Helmut: The relationship cannot be conceived of rationally. You can only infer. Since there is 
time and time is contingent, [the creator] creates it along with different places, and this is God. 
That’s the only way to refer to God. Deductively, you cannot go. 


Swamiji: What I want to say is, if God is timeless and then God created time, then there is a 
distance between time and the timeless; there is a difference between the time-bound and the 
timeless. Time as such doesn’t exist. It has to include other things. Let us say we have the time- 
bound world and the timeless God. Between the timeless God and the time-bound world, what is 
the connection? The timeless God created the time-bound world. 


Helmut: This can only be understood in terms of the constant creation, the continuous creation. 


Swamiji: Even if it is a continuous creation, at this moment there is a jagat (world). And this 
world, according to Christian theology, is a reality. This reality has come from the reality of God, 
and therefore, God, the timeless reality, created this time-bound reality. This is a very crucial 
topic. The timeless being created the time-bound world. Now this time-bound creation must have 
a certain relationship with its creator. I would ask, is it separate from that creator? 


Helmut: There are two views. On the one hand, from the point of view of the creation, the 
creation is separate from God because the creation is not God. But from the other side, since God 
is all-comprehensive, the world is not outside of Him. 


Swamiji: If God is all-comprehensive, all-inclusive, all-pervasive, then the creation is not 
separate from God. 


Helmut: That’s true from an absolute point of view; God is in everything and everywhere. 
Whereas, from a human point of view, God is something beyond. So it depends on which 
perspective you take. 


Swamiji: That means we’re not accepting the world as a reality. 
Helmut: In the absolute sense of reality, we cannot. 


Swamiji: The Catholic religion will not accept that. There must be a certain clarity in all this. If 
that is so, the problem of sin, the problem of condemnation, the problem of separation between 
God and the individual, all become an entirely different type of problem. 


Helmut: But here they have a distinct interesting teaching: the order originally is not separate 
from God. It is in total consonance with God’s intention and will. But part of the creation is man, 
and man is created free. Since he’s free, he can choose whether to stay within the pre-given order, 
or to follow his own will and not God’s command, and in this way he brings confusion into the 
God-created order. This is a key for understanding Christianity. If there were no free act 
according to which mankind separated itself from God, then there would be no need for the 
veneration of God and the salvation of man. The freewill of man makes the difference. And 
there’s a strange teaching that due to this free act, all mankind is affected. 


Swamiji: The reality of this is: God is all-including, but the world is not. If this all-including God 
includes all of the world (the world means me, let me say), and I am not all-including, that means 
I’m an individual. His body, we can say, includes my body, whereas, I am someone who is 
limited and who has freewill. I am given a free will by God who is the creator. I’m given a one- 
time chance also. That’s another thing. Therefore, I’m an individual, and I’m always going to be 
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an individual. Thus, I have to follow His special message given to me after millions of years 
through a given person in history, a little less than 2000 years ago. So, God sends a message. 


Helmut: But before that He did so with Moses. Moses got the message and Jesus later on 
followed by giving a renewed message. 


Swamiji: That means God also edited His message. God originally gave some message through 
Moses, and then felt that perhaps a little addition was necessary. Before Moses, also, there were 
other people. 


Helmut: Yes. 


Swamiji: Anyway, this is a belief system. Now in this belief system they say that if I follow 
certain commandments etc., then I will go to heaven. Ill have some beatitude. Ill be in love with 
God or whatever, and in that love I will discover some beatitude. This is the salvation. And to 
follow this person you have to undergo baptism. The baptism is necessary because there is 
original sin. That original sin has to go, for which I have to undergo baptism. Then, when I die, I 
should be buried properly, and then I have to wait. 


Helmut: There are different interpretations. One says you have to wait. Another says you go to 
heaven or hell right away. And another says man is totally dead and then totally resurrected. 
There is no soul that somehow waits. It is a totally new spirit. There are different interpretations 
and they are pretty vague. The main point in the whole discussion has to be that man is capable of 
separating himself from God by his own freewill, while God always includes him. 


Swamiji: But you see, if this separation is real, non-separation is impossible. 


Helmut: Man relates to God through a certain attitude. And this attitude is one of either accepting 
God’s love and commandments or rejecting them. If he rejects them, and then changes his mind, 
then by God’s grace he can be saved. His own goodwill is not enough. The incarnation of God 
was needed for helping man because he was in such a mess. Being in such confusion, he couldn’t 
find [his way] out anymore; so he needed God’s grace through Jesus, His helping hand, to get out 
of it. And if he changes his mind then enters into a union with God, still he will never be identical 
with God. 


Swamiji: This is where the problem is. This is what we call dvaita. This is a duality. We need to 
examine this dual concept properly—whether duality is possible, whether there is a real 
separation, whether there is a necessity for intervention, and then, what kind of intervention is 
required, if at all there is an intervention. What I’m thinking of is this. In this particular 
presentation, if you are in love with God and you follow the commandments of God and follow 
the do’s and avoid the don’ts, (and of course you have to do the baptism too, and have the 
blessing of the Holy Ghost) then you have some kind of a beatitude later. The individual has to be 
given salvation because he is a condemned person. 


Now, there is only one thing that I’m going to say here. Suppose I am confused, man is confused, 
then, we need a resolution of this confusion. The human intellect is incapable of resolving the 
confusion because it is the intellect that has the confusion. The intellect is born of confusion, also. 
There is an ego which is born of confusion and that confused ego has an intellect. That intellect is 
not going to resolve this original confusion. 


Helmut: Yes. Which is based on the original sin; that means on an act of will. 
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Swamiji: Yes. That original sin is a problem. I’m going to give an interpretation of original sin, 
and I’m going to look at it entirely differently. Now, suppose I say that all that I require is the 
resolution of the confusion. That’s all I require. The assumption that God is different from 
everything and everything is God, I feel reveals a certain truth. And that truth I will look at in 
only one way, and I don’t see any other way of looking at it. If there is any other way, I can prove 
that it is wrong. 


If one includes everything and everything is not that one, that means we are talking about a cause- 
effect relationship. A cause-effect relationship like we have in this table. This table is wood, 
nothing but wood. The whole thing is wood. But wood is not table. Wood is not table, because 
when I think of wood, in my understanding of wood, there is no tableness. This is exactly the 
situation when one includes the other, and the other does not include the one. This table, 
therefore, is non-separate from the wood, even though the wood transcends the table. My 
understanding of wood transcends the table, meaning it doesn’t include the table, but definitely, 
the table is going to include wood, in the sense that the table is wood. 


As long as the table doesn’t have a human mind, it won’t have a problem. But suppose the table 
has a human mind. It will say, “I’m a small table. Pm a mortal table. I’m different from 
everything else. I’m not a chair.” It can have all the problems of a human mind. Then this table is 
told that it committed original sin. What is the sin? For me the original sin is only this conclusion, 
“Tm a table.” 


Helmut: No. The original sin is: let’s assume you are the creator and the table is your creation . . . 


Swamiji: That is a problem. Then that means an entirely different thing. That’s why in the 
beginning of this discussion I wanted to establish the relationship between the creator and the 
creation. [If the creator created the creation as I create a table], that means the creator is entirely 
different from the creation. And that means there’s a problem. There exactly is the confusion, 
and that confusion is that God created out of nothing. 


Helmut: Yes. 


Swamiji: Logos and all that we discussed exists only with reference to His knowledge. There is 
no material involved, and that is the problem. That is a real problem. In that case, I am entirely 
different from God. The conclusion is that out of nothing God created the world. 


Helmut: Yes. 


Swamiji: Then the world is a creation, not a manifestation of God. I would like to find out what 
is the word for “nothing” in Hebrew or Latin. What is that word? 


Helmut: There is one word that means chaos in the Old Testament, which says God as a spirit 
was hovering over the chaos, the ocean in the dark and in fog, which is somehow a symbol for the 
chaos; you cannot make out anything. God’s spirit is hovering above the waters, above the chaos. 
And the chaos is compared with something that you cannot define. It is something out of which 
the creation comes. In the Jewish writings, the Old Testament, God is hovering over the chaos, 
that which has no form. As such it is nothing because it has no form yet. And God creates out of 
this chaos everything. That is one version. 
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Swamiji: Whatever term is there, I feel that it is not understood. But I want to interpret it in a 
Vedantic way, to give it some meaning; otherwise it doesn’t make sense. Out of nothing He 
created is what they present. 


Helmut: Yes. 


Swamiji: Creation out of nothing, one cannot assimilate. Whatever you present should be 
possible for me to assimilate. When we’re talking of a cause, we should talk about it all the way. 
We can’t just consider it half way. When you think of logos, (logos meaning knowledge, order or 
whatever) the Jogos is with the maker; so, God is the maker. Then you need a material. 


Helmut: It was the ancient Greek way of thinking that God was like a pot maker who created 
something. 


Swamiji: That “out of nothing” I feel is equivalent to “mEyE.” Because mEyE is nothing, really. 
MEYE is nothing, conceptually speaking, in that it is nothing independent of the reality. Now 
here, mEyE is what we say is when we look at this table. It is mEyE because it is useful, 
empirical. You can’t dismiss the table as unreal. Nor can you take it as real because the weight of 
this table is the weight of wood. And when I touch this table, I touch wood. I thought I touched 
the table, but I touched wood. Then—and this is another very astounding truth—I cannot think of 
a table without thinking of wood or some other substance. It’s amazing. How it doesn’t strike 
people, I don’t know. You see, I cannot even think of a table without thinking of something else. I 
can imagine a lot of things, but I can’t even imagine .. . 

Helmut: Isn’t it possible just to think about the form? 

Swamiji: You can’t think of a form without thinking of a substance. 


Helmut: Of which the form will be informed. 


Swamiji: Because unless there’s a substance, you can’t think of a form. And therefore, the form 
is of the substance. 


Helmut: What about mathematical relations? 
Swamiji: Still, it is the same. 
Helmut: It’s a form? 


Swamiji: It’s a form. Mathematically suppose, you think of a circle. That’s a form. And then 
you’re thinking of space. 


Helmut: Right. But not of matter. 
Swamiji: Matter is another mithyE (apparent reality). Even mathematical equations cannot be 
conceived without numbers, or numbers themselves without values, without thought, without 


consciousness. 


Helmut: Yes. 
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Swamiji: So without thinking of space, you can’t think of a circle, or a square. Therefore, we’re 
always thinking of one thing or another. And if that is understood very clearly, then what we have 
is only a form, as you said, which depends entirely upon something else. And that means the form 
has a reality that we call mEyE, or mithyE (apparent). And this goes all the way [through 
creation]. Therefore, we can say that God did not go outside Himself in creating this world. 


Helmut: Yes. 


Swamiji: That would be proper. And therefore, let us say, out of nothing else, instead of out of 
nothing, He created. 


Helmut: Yes. 


Swamiji: Then the whole vision of reality is different. That will open up the gates. We will look 
into that. 
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Friendship: The Essence of Vedic Marriage’ 


Swami Dayananda Saraswati 


There are many types of viva4ha or weddings in the Hindu tradition. For 
example, the wedding of Shakuntala and Dushyanta is a gandharva-vivaha, a marriage 
by mutual consent, without any wedding ceremony. Many weddings in the West fall 
under this category. The most common wedding in the Vedic tradition, however, is the 
vaidika-vivaha, also known as the brahma- vivāha. 


In this kind of wedding, typically, a number of guests are invited to attend and 
bless the couple. If the guests are younger than the couple, they wish them well and 
pray for them. If they are older, even by a day, they bless them. Everyone present at 
the event is a witness to the wedding, including the priests, brahmanas;, agni, fire, and 
the Adityadi devatas, etc. Your Ardaya, heart, and your mind also witness the wedding. 
The concept of the heart and mind being a witness, here, is a reference to one’s 
conscience. In fact, there is no conscience other than your common sense, or 
knowledge of right and wrong. The ‘informed you’ is the conscious being, and that 
being is the witness. Finally, saksi or atma is also a witness to the wedding. 


We perform certain specific rituals during the wedding ceremony. First, we 
perform a nandi-sradha to obtain the blessings of all our ancestors. Then we perform a 
dayadi homa to get the blessings of all the devatas. There are many significant steps in 
these rituals involving the families of both the bridegroom and the bride. Their brothers 
and sisters are also involved in the rituals. The mangalya-dharanam or the tying of the 
mangala-sitra is an important step, but is not the final ritual. It is only a prelude for 
what follows. The vaidika wedding is complete only after the saptapadi, the taking of 
seven steps by the couple. These seven steps are symbolic and very significant. They 
are symbolic of two people coming together, both of whom are pilgrims. You know, a 
pilgrim is just not a traveler. While every traveler is not a pilgrim, every pilgrim is a 
traveler. Someone who goes to Hawaii is not a pilgrim, but the person who goes to 
Jerusalem or Varanasi is a pilgrim. A pilgrim has a very sacred destination. Thus, with 
every step that is taken in this saptapadi, there is a prayer, “May the all-pervasive Lord 
Vishnu, the sustainer of everything, lead us as we take this step.” 


Human life is very complex and you have to take the initiative to make it 
simple. Each one is born alone and walks alone, and is proceeding towards a certain 
destination. What can that destination be? Security is one destination and it is relative 
in the beginning. Only once you gain relative security, can you gain absolute security. 
For example, money, a home, progeny, etc., are all forms of relative security, which 
give you a sense of satisfaction. This sense of satisfaction gives you a sense of growth 
or maturity. For instance, you gain a certain fulfillment through your children. 
Everyone has an inner child that missed out on something in his or her childhood. 
When you become a parent, through the very process of parenting, you get back what 
you missed. The experience of love is the same whether you love or are loved by 
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another person. When you think the other person loves you, it is only your guess; but, 
when you love, you are sure about your love. As a parent, you are certain about your 
love for your children. That is why when you bring up children, you find that you 
become a therapist for yourself. Hence, no therapists were needed in earlier days. 
When you become a mother or father, you get what you missed as a child. That is 
what marriage is for: to help you in self-growth. You grow in a marriage; you have no 
choice but to grow. 


In this creation, which is continuously taking place, the man and the woman, 
two pilgrims, begin their lives together. Is there a destination? What can it be? Every 
self-conscious individual wants to be self-satisfied. When I don’t need to be ‘approved’ 
by others, I am O.K.; I have made it. I have made it when I don’t need others’ 
emotional support; that is growth. It is very important. Therefore, every self-conscious 
being has to see himself or herself as an adequate person: self-satisfied, content, and 
happy. That is the destination: moksa or freedom. To reach that final destination, there 
is a relative destination; growth. You have to be morally upright without any conflicts. 
In the beginning, there may be conflicts, but afterwards, there will be moral uprightness 
without any conflict. It should become so natural to you that it is impossible for you to 
compromise your value structure. For this, you need to be emotionally secure. 


To achieve this relative emotional security you need to fuse your ego, and for 
that, you require another person. You have to work with another person towards this 
emotional growth because when there is another person, one ego rubs another ego. If 
the rub is too rough, it is not good; if there is no roughness at all, it is not good either. 
This is the nature of marriage. There will be some roughness, but you will have to 
work with it all the same because of your commitment. You have declared in front of 
all these witnesses that you are going to be together for life. You yourself have 
declared this openly, in the presence of agni and all the devatas and, therefore, you 
don’t have a choice. You have to work it out for yourself. For two persons to live 
together, it takes a certain sacrifice, a certain yielding. Nobody can sharpen a knife on 
a rough stone; much less, on a slab of butter! When you yield, you grow, and you 
become richer. 


Marriage is a very significant event in one’s life. It is sacred because two 
separate pilgrims come together to proceed forward towards the same goal. Like two 
rivers that come from different sources and merge in the same ocean, these two people 
come together in a marriage and undertake the pilgrimage together. Therefore, marriage 
is not an end. If it were an end, it would end! It is a means, a sadhana, for your 
growth. In as much as it is a means for your growth, there is no bad marriage at all. 
But, you have to make it a means. We need to grow. This growth ensures that nobody 
is a loser. Naturally, the couple prays to Lord Vishnu and then takes the first of the 
seven steps. 


The first step in the saptapadi is for material wealth. The next step is for health 
and strength. The third step is toward wealth of all kinds, including inner wealth, and 
here the couple is asking for help in following dharma, for growth. The fourth step is 
toward mutual happiness and the fifth toward the welfare of the families. Then there is 
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a sixth step taken for prosperity in all seasons, and finally, the seventh step toward the 
happiness born of wisdom. After taking the seven steps, the bride and groom chant a 
mantra pledging lasting friendship, mutual respect, and harmony. Once your bride is in 
your home, she is your friend. In an Indian marriage, the man is typically older than 
his wife. Because of this, he is given respect in this relationship. In this friendship, 
however, neither is superior or inferior to the other. 


In the final ritual, the sakhya-homa, the bridegroom chants a mantra telling the 
bride that he is the sama and she is the rk, meaning that he is the lyric and she is the 
music, and that he is the earth and she is the heavens, and so on. The sakhya-homa is 
the last ritual in the wedding, but it is very important. Ultimately, a marriage is all 
about friendship and understanding. Finally, there is the Ardaya-sparsa, the ‘touching of 
hearts’, in which both declare, “I give my heart to you. May your mind work in 
consonance with mine.” This does not mean that both should think alike, but is an 
affirmation that each will support the other, support the other’s interest. The sakhya- 
homa is a wonderful assertion of eternal friendship. 


From all this you can understand that you are not a mere witness in this world. 
You are a participant in this creation; you create; you do; you accomplish, and you have 
all the saktis, powers, for all this. When you participate in the creation, you are one 
with ISvara and that is why the wedding is highly ritualistic. In fact, the couple is 
viewed as Siva and Parvati, or Narayana and Laksmi. If you think you are Narayana or 
Laksmi, you cannot have any problems with your self-image. Deho devalayah proktah.; 
the body is called the abode of the gods, devalaya. Thus, this jiva is Bhagavan. 
Where, then, is the problem of self-esteem? Every day, we offer a bath, snana; 
clothing, vastra; ornaments, abharana; sandal paste, chandana; and kumkuma in worship 
to Isvara in our hearts. Isvara is not only in our hearts, but is everywhere and is 
everything. Whatever we do to ourselves is an offering to God or whatever is offered 
to God is, in effect, given to ourselves. 


Thus, these vivaha mantras are very significant and very meaningful. The two 


separate pilgrims, who come together in this friendship pledge to support each other and 
use the marriage as a means for self-growth. 
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Satsang with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Vedic view of Wealth 


Question 


What does our religion believe about acquiring wealth? 


Answer 


Artha and kama are two of the four purusarthas or human ends talked about in the 
Vedic culture. Artha means wealth. In addition to money, it also includes 
power, recognition, fame, etc. It is considered to be a valid human objective. It is 
accepted that every human being has a desire for wealth, recognition, and 
power. Every human being also has a desire for kama. Kama means pleasure and 
sense gratification. These desires are well recognized. 


Our view is that the wealth should be acquired through legitimate means. 
It is quite alright to acquire wealth because the desire for wealth is natural. It 
gives us a sense of security. Money gives us a sense of security because we are 
concerned about what will happen to us in the future. Therefore, there is a need 
to have a sufficient amount of money to secure our present as well as our future, 
so that we may fulfill our responsibilities and duties. In addition, the 
performance of rituals was very common in the Vedic times, for which resources 
were necessary. Therefore, wealth has always been considered to be a necessity. 
Similarly, power and recognition give us security and, at the same time, also 
gratify our egos. Ego-gratification is another need of the human being. As long 
as the gratification or nourishing of the ego is through legitimate means, 
acquiring wealth is fine. As long as I nourish my ego, and Iam not nourished or 
controlled by it instead, acquiring wealth is fine. 


In addition, acquiring wealth can enable us to give to those who are 
needy. Dhanam or charity is looked upon a virtuous act to be performed by 
every human being, particularly the householder. We require wealth to do 
charity. Therefore, acquiring wealth through legitimate means is quite 
acceptable. 


Wealth always tempts a person. In the Kathopanishad [1-1-27], there is a 
statement, na vittena tarpanityo manusyah, a human being can never be satisfied 
with wealth. Wealth, whether it is money, power, or recognition, can never give 
satisfaction. The more I have, the more I want. Wealth presents a tremendous 
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amount of temptation. Sometimes my desire for wealth is so great that I may 
even compromise or violate the values. Whenever I am prompted or controlled 
by greed, it is likely that the values or legitimate means would be violated. 
Therefore, our scriptures say that one should avoid greed. The Isavasyopanisad 
[1] says, ma grdhah kasyasviddhanam, may you not covet anybody’s wealth. 


Wealth is to be respected. As Pujya Swami Dayanandaji would say we 
look upon wealth as Lakshmi. If we happen to step on a rupee note or dollar bill 
on the floor, we always seek its pardon because we look upon that as Lakshmi, 
the goddess of wealth. 


Question 
Isn’t wealth necessary for being happy? 
Answer 


It depends upon our definition of success. If we define success as having wealth, 
the lack of wealth implies a lack of success. However, if we define success as 
inner satisfaction, being successful need not be equated with having wealth. 

Wealth is necessary to fulfill our basic needs and responsibilities. But wealth by 
itself cannot ensure our happiness. One of the most important things for being 
happy is having the inner clarity or tranquility of mind. We can be happy even if 
we do not have wealth. Happiness has no relationship to wealth. We can be 
happy or unhappy whether or not we have wealth. Happiness depends upon 
what we are, not what we have. Of course, wealth does give us some comfort 
and power. If we equate wealth with success, it gives us a certain amount of self 
esteem; that is fine. But other than that, wealth as such cannot provide 
happiness. Nothing by itself can give us happiness; happiness is but a state of 
mind. If we live intelligently, and abide by the values so that life becomes a 
process of inner growth, our lives can be the means to happiness. 


Question 
How should one go about defining the basic requirements? 
Answer 


Well, we have a body and there are certain basic requirements of the body such 
as hunger and thirst. The body needs to be protected from heat, cold, rain, sun 
etc. We need food, shelter, and clothes. In the United States, we need 
transportation. We perhaps even need a means of communication such as a 
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telephone. Each one of us has to define our own minimum requirements to 
sustain the body and carry out our interaction with the world. 


For example, you require a vehicle for transportation. You will have to 
decide what vehicle you require. Is it a vehicle satisfying the need for 
transportation or is ita means of pride? Are you buying a reliable car or a flashy 
one to satisfy your ego? Very often, many things that we acquire are meant to 
satisfy our ego and to make us feel equal to or better than someone else. These 
things are not at the level of minimum needs. They are the needs of the ego. 
Only the needs of the body and the needs for fulfilling one’s responsibility can be 
called basic needs. 


We have to ask ourselves why we want something. I want food alright, 
but why do I want a particular kind of food? Wanting clothes is fine, but, why a 
particular kind of clothing? A car is fine, but why a particular kind of car? Yes, 
you can perhaps have a justification for an expensive car. I am not saying that an 
expensive car is not a need just because it is expensive. But we ourselves can be 
the judge of what it is that prompts us to do a given thing. Is it my basic need 
that prompts me or is it, instead, an emotional need that prompts me? An 
emotional need is satisfied when I feel good because my house is big, or because 
my car is better than someone else’s, or even because my clothes are all name 
brand clothes. If we are committed to the idea of living a simple life, we will 
learn the extent of our minimum requirements in course of time. If we have a 
commitment to that, we will learn to adjust our needs accordingly. 


Question 


Swamiji you said one can be happy without the trappings of material success. 
Does that mean that if one’s basic needs are met, one should be happy? But is 
that teaching not a deterrent to the pursuit of material success? Should one try to 
be happy with the minimum and therefore not try to attain material success? 


Answer 


You cannot ‘try’ to be happy with yourself. To be happy is not something to be 
desired; it is to be discovered. When you find that you are happy being with 
yourself you become free from having any other needs. In living an intelligent 
and mature life, we are slowly creating a mindset that becomes more and more 
self -sufficient or discovers satisfaction with itself. It is not that you can be happy 
with or without wealth. Your happiness does not depend upon anything other 
than you. Yes, there may be a certain need for ego-gratification, and for that 
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success may be necessary. To a certain extent, some accomplishments are 
necessary for your self-esteem, so that you to feel good about yourself. Material 
success becomes necessary in order for most people to discover self-esteem; other 
than that, it has no significant contribution. The way to be happy is to live a life 
of values intelligently and with emotional maturity. 


Question 


Isn’t there a contradiction between being happy with just the basic needs being 
fulfilled and the pursuit of greater material success? 


Answer: 


Sure, you can pursue greater material success. If you have the abilities and 
opportunities, do pursue it. As far as your own personal needs are concerned, 
however, keep them to a minimum. Ensure that you consume less and make 
more available to the needy. That will be an excellent way of looking at material 
pursuits. You can acquire as many material possessions as possible. God has 
given you the capacity and therefore, use it. Our own life should be as simple as 
possible so that we are as independent as possible. You can then use the wealth 
that you have properly and in whichever way you think fit. You can become a 
contributor to the society. The more wealth you have, the more you can 
contribute. So the pursuit of wealth, name, and fame is entirely acceptable. All 
of these can be great assets; in order to help somebody, you must have wealth, 
name, or fame. Let us acquire them through legitimate means. Let us not get 
corrupted by them. We should keep our requirements as simple as possible. In 
India, we find many people of the earlier generation who were once very poor 
and later became very wealthy. We can see how they were very simple in their 
personal life and at the same time contributed a lot to charity. As the popular 
saying goes, we should aspire for ‘simple living and high thinking”. 


1 Transcribed by Chaya Raj. Edited by Krishnakumar (KK) S. Davey and Jayshree Ramakrishnan. 
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The Vedic Vision of God 


Swami Dayananda Saraswati’ 


The Vedic vision of God is unique. Although the topic of God is not meant to be 
open for notions or speculation, we find that the concept of God differs from person to 
person and from religion to religion. If there is a God, why is there so much difference in 


how people view that God? The answer is very clear. God is one being whom one 


doesn’t know, and yet, whom one cannot but say something about. 


Vedanta, which is found at the end of the four Vedas, has something to say about 
God. In fact, it is the means of knowledge, or pramadna, available to know things that I 
cannot know through any other means—perception, inference and presumption. 
Although pramdna is generally translated as ‘authority’, the literal translation is ‘that 
which is instrumental in giving knowledge’-—pramdayah karanam. Pramd or mā means 
‘knowledge’. The suffix ana (lyuf) indicates the karanam, or means. The Veda is a 
separate means of knowledge because the subject matter of the Veda consists of those 
things to which my senses and other means of knowledge have no access. Each means of 
knowledge is independent and self-proving. For instance, both my eyes and ears are 
pramanas. However, the knowledge that my eyes can provide, the ears cannot provide, 
and conversely, the information that my ears can provide, my eyes cannot. Also, what is 
understood by inference is generally not available for perception at the time the inference 
is made. Similarly, there are certain things talked about in the Veda to which we 


otherwise have no access. Therefore, the Veda is looked upon as a pramdna. 


In the Vedic tradition, a ndstika is one who may believe in God, yet does not 
grant the status of a pramdna to the Veda. On the other hand, one who does accept the 
Veda as a pramdna is an Gstika, even if he says there is no God, like a Sankhya, for 
example. Sankhya is a school of philosophy propounded by Kapila, who was a person of 
great intellect. However, his conclusion that there is no God was an unfortunate one. 
Why don’t we leave God alone? God is the most abused being. In fact, it takes nothing 
less than God to be able to handle the abuse that God is subject to. We call him names: 
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God is a punisher; God is terrible. Yet at the same time, he is also very loving. Various 
theologies give us the double message. “He loves you; be careful.” It is something like 
saying, “I love you; get out of my sight.” To a worldly authority you can apply for 
leniency, but God does not seem to be available for mercy petitions. Here, at least you 
may be able to get help from a human rights organization if you are subjected to capital 
punishment. You may get a last minute reprieve. Not so when you are subject to God’s 
sentence. You go to Hell forever. It is amazing that there are theologians who try to 


establish that when God says, “Go to Hell!” he really means it. Thus, people have 


different concepts of God. Even the person who says, “I don’t believe in God,” is only 


dismissing his concept of God. When asked which God he is talking about, he will say, 


“You know, the God who sits in heaven and dropped down all these planets—I don’t 
believe in that God.” I would agree with that person that such a God doesn’t exist. In 
fact, I would prove it. Such a God is, therefore, not a matter for belief or non-belief. 
Even the person who dismisses God is only dismissing his own concept of God. Being a 
rational person, he has got to dismiss that concept. But whether dismissed or not, one 


always has some concept of God. 


It is like the situation I face when I travel. People looking at me have to make 
some comment, some judgment about me. They have to either accept me, dismiss me, or 
make some comment because I am funny-looking. Once when I was leaving a hotel, a 
woman pointed to me and said, “Look! What a man won’t do for attention!” People have 
to make judgments, even when they see a picture of the swami. Many people, knowing 
nothing about Vedanta, have come to my public talks. Even in a new place, where I was 
not known at all, people came to the lecture. When we asked why they came, they said it 
was because they saw the picture. So, they had to deal with that picture; they needed to 
make a judgment. They may say, “Oh, some strange fellow has come from India,” or 


29 


“Another swami is here.” They must say something because they have to deal with that 
photo in one way or another. Although a swami, of course, doesn’t need to be dealt with, 


the picture does. 


You can’t really avoid the question, “What is God?” because it is a part of your 


psyche. Whether you have dismissed or accepted God, his existence remains a mystery 
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to you, for you find yourself in a given scheme of things that consists of certain laws. 
These laws are many and varied but they do form a universe. You can, perhaps, even 
reduce this entire universe to mathematical equations. You can have differing 
standpoints based on these equations and derive different models of the universe. One 
thing is very clear, however: whatever be the standpoint, there is a given world, a given 
scheme of things. And in the scheme of things you find you are a person, an individual. 
This individual has certain endowments, a physical body that is alive, was born alive, is 
capable of growing into adulthood, and is subject to aging and passing away. These are 
given facts. When I look at this body I find it consists of certain laws, niyati. The body is 
caused by, and is subject to, certain biological laws. There also are physiological laws 
that govern the body, and there are definitely psychological laws. So, too, there are laws 
governing your ability to remember, to recall. There are laws governing your knowing 
and not knowing. All these laws can be brought under one word: ‘order’. There is a 
physical order outside, a biological order, a physiological order, a psychological order, 
and there is an intellectual or epistemological order. All these constitute one huge order 


that is given. 


Within this order, you have a certain freedom. As a human being, you are 
endowed with a freedom to desire, a freedom to will, which you call ‘free will’. And you 
have the freedom to act, to accomplish, which is also an endowment. In this order I have 
the power to know, to explore. That power, the faculty of knowledge, is given to me—it 
is not something that I gather later. All of these are given—the seat of emotion, the 
faculty of knowing, the sense organs, and so on. In order for me to see this world as well 
as I do, my physical body/mind/sense complex is implied by, is part of, this given 
universe. And when I increase my knowledge and see the world more clearly, both that 


capacity and that knowledge are also given. 


So much is given, in fact, that no one can say that he or she has created anything. 
Nobody can claim to be the sole author of anything, including a person who has 
discovered something not known before. For instance, in fundamental scientific research, 
a person may discover a law, a phenomenon not previously known. Perhaps his name is 


attached to the discovery. Yet we still cannot say that he is the sole author because his 


www.AVGsatsang.org 3 


very faculty to know, to discover, was already given. And there must be something 
already there for him to discover. Further, the people who had worked on the project 
until then also have to be acknowledged. The prior generations of effort, exploration, 
research and discoveries, mistakes, corrections—all these are supporting him. He has a 
better view of things because he is standing on the shoulders of these prior generations. 
His being in a certain time and place to be able to take advantage of all the prior 
knowledge, is given to him. And so he makes a discovery. How can he say “I am the 
sole author’? Thus, nobody is the author of anything. That is why you will find that 
many works in Sanskrit don’t even have authors. They are all anonymous. Some of the 
best verses are collected in a work simply called Subdsitani, Good Sayings. The authors 
cannot be traced, but that does not matter, because the writers knew they were not the 
authors. They understood that they were endowed with certain potentials, which are 
given. Even the fact that there is a potential is given. And that you have the capacity to 


tap a potential is given. So the most you can say is that you can tap a potential. 


You find yourself in a given world with a given body/mind/sense complex. This 
is the truth that nobody can deny. That is why the child asks the fundamental question: 
“Dad, tell me, who made all this?” Dad can only say what he himself was told when he 
was young and never questioned afterwards. When he was young, he was told that God 
made all this, and nobody questions that further. His granddad also confirmed what his 
father said. But the boy is not satisfied. He persists with questions: “Where is that God? 
Have you seen him?” The father says, “I have not seen him; I hope to see him. He is in 
heaven.” The father’s statement that God in heaven created this jagat, the world, is a 
literal interpretation of such of Vedic statements as: divitisthani sarvam karoti. “Situated 
in divi, he made everything.” God is divi-tistha, but a literal interpretation may not be the 
intended one. Divi can mean ‘in heaven’, or, more appropriately here, ‘in his own 
effulgence.’ Thus, the correct translation would be, “Being rooted in his own effulgence, 
he created everything.” Unfortunately, it is taken literally as meaning “God in heaven 
created this world,” resulting in a cosmological and psychological split. And it is 
propounded from every pulpit as such. Thus a son or daughter, maybe as young as four 


or five years old, will ask: “Who created heaven, Dad?” Dad, very serious, says “God.” 
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“Dad, who created heaven?” 
“God created heaven.” 


“Where was God before God created heaven?” And the child has to come up 
with the only answer possible: hell. God in hell created heaven. Hell was so hot, he 
couldn’t really sit there. To air condition all of hell is a hell of a job, and therefore, God 
went to heaven and kept hell for certain people. Still the questioning continues: “Who 
created hell?” Finally he has to say that God created hell. “Where was God before he 
created this hell?” The only answer Dad has left is this: “Shut up. You ask too many 
questions.” Whenever you cannot answer, you use authority to stifle further questions. 


Using abusive language when you cannot answer is an old trick. 


But that nascent, growing mind, with a freshness of its own, cannot easily give up 
the questioning. For a long time the child persists before giving up. Then he shuts his 
mouth and mind about that fundamental topic, that inevitable question. Later, he may 
conclude that God cannot be known, saying, “I am an agnostic. I don’t say God is; I 
don’t say that God is not.” He relegates the topic to the background, behind more 
important questions like how much he has on his credit card. When it comes to whether 


God exists, his mind is wide open and can go in any direction, like a freeway. 


But at least he doesn’t just say, “I know where God is—he is in heaven.” That 
person has stopped thinking and just believes what he was told. The question, however, is 
never given up. Do you know why? The question is simply lying there, dormant, 
because, as a rational being, you seek an answer. And you can never dismiss your own 
reason. There was a person who claimed, “You should not be too rational.” I asked him 
why. “Because that makes life miserable,” he said. He used reason in giving me the 
reason for his conclusion, and argued with me for one-and-a-half hours, just to prove that 
he is not rational. It was quite amazing. Basically, you are a rational person because 
viveka, discrimination, is your basic endowment. And it is arguably your greatest 


endowment. It makes the difference between a questioning person and a non-questioning 


person. We cannot simply just go about conducting our lives, leaving this question about 
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God to the philosophers or to some swamis to discuss. That is not possible because this 


question very much affects your personal life. 


Unless this question is answered to some extent, you will feel insecure and 
uncertain about yourself. Everyone is born helpless, and to compensate, everyone is born 


with a capacity to trust totally. Whichever pair of hands picked the baby up—that pair of 
hands was trusted totally by the child, thank God. A baby does not have distrust or 
mistrust—it has total trust. It has to, because it is helpless. If you are helpless, you have 
to seek help. That is intelligent living. And when somebody offers help, you need to be 
able to trust that person. If somebody offers help but you don’t trust him at all, then what 
would be the result? A baby is born helpless and therefore, it needs to trust. It trusts 
totally, but slowly it loses the trust. That is because for the growing child, dad and mom 
are infallible, almighty—auntil there is a cockroach. Then the child runs to mother, 
thinking mother is infallible and that she will take care of it. In fact, only after running to 
mother would the child even look at the insect. When the child is with its with mother, 
there is no problem—it looks at the roach. That means the child trusts mother. Then the 
mother calls dad. “Don’t worry, Ill call Dad.” This is how the erosion of trust begins. 
So, mom is fallible. But then, dad must be infallible. And dad—a big guy, comes and 
says, “Oh, that’s only a cockroach—don’t worry.” He phones the fire department! I am 
just given an exaggerated example. But this is how the child loses trust. You lose trust, 
and afterwards, all your life, you are searching for the infallible. In fact, your whole life 
is a search for the infallible, and unless you discover the infallible, you are insecure. But 
the concepts of God, that we hear about from various religious pulpits are only fallible; 
they exhibit traits which even humans are exhorted to overcome. I have been told that I 
cannot afford to be judgmental. But God himself is presented as judgmental. On 
judgment day, he will judge you. When we present this God as judgmental, where is the 
infallibility? How a person can be judgmental and still be infallible? And what is the 


basis of his judgment? 


These concepts of God that are floating around are really damaging to a human 
being’s psychological well being. God is presented as all good things, and all the 


opposite qualities are said to belong to the devil, Satan. Thus you have a vertical division 
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right in your psyche. The person, the personality, is divided. And due to that split, you 
feel you can’t afford to have jealousy because if you feel jealous, then the devil has 
entered into you. But still, you do have jealousy due to some psychological reasons— 
perhaps due to circumstances when you were growing up. When somebody gets 
something that you don’t, then you feel jealous. You may say, “I am not.” Then what 
are you? “I only feed sad.” Why do you feel sad? “Because I don’t get what others get.” 
What does that mean? All right, you feel sad—do you enjoy the other person’s 
happiness, at least? “No, I can’t enjoy the other person being happy. I get angry.” That 
is called jealousy—the affliction arising on seeing another’s excellence is jealousy, para- 
utkrstam drstva jayamdnas santapah matsaryam. This santapa, sorrow, that occurs 
when you see another person being happy is defined as jealousy. At least, you think he is 
happy. In your jealousy, you cannot but think he is happy, yet that may not be true. If 
you were to ask that person, he might tell you otherwise. There was a person who could 
not get married, and got very jealous when somebody else he knew got married. But the 
person who got married came to me, saying, “Swamiji, I want to come along with you 
and be a sannyasi.” From this we can understand that all of this is our own projection. 
We think that others are happy, which is not totally true, and therefore, we feel jealous. 
We can get rid of that jealousy, but not by bracketing jealousy as Satan’s doing. Satan is 
not sitting somewhere, pushing jealousy into your head, deciding, “Let this fellow have 
jealousy today. Let him have some hatred today.” There is no such vertical division. If 
there were a Satan, even he could not be separate from God. By definition, such a Satan 


could not exist. 


The Vedic vision of God is a whole vision, without such a split. And although it 
is a fact, not simply an option that one may choose, there is a necessity to qualify it as 
‘Vedic’, for the unfortunate reason that there are dualistic versions of God. And the truth 


is that there cannot be many versions of God. Like the fact that one plus one equals two, 


the truth about the nature of God is not open for accommodation. You cannot choose to 


have one plus one equal three. That is not a cultural option. It is not like choosing a style 
of music. For instance, both Indian music and Western music have their own beauty. 
One is not greater than the other, and if you think that one is greater than the other, it just 


means that you don’t understand the other. Things are different and we have to take them 
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as they are; we try to understand them. When that is the case, each style is valid. Music 
is open to your choice, but the sum of one plus one is not. It is two. You can’t say, “In 


my country, one plus one equals three”, or “In my culture, one plus one is four.” 


So, too, there is no such option about the truth of God. If God is a reality, then 
definitely I have to discover that. The Veda tells me, “All this, whatever moves in the 
world, is to be [understood as] pervaded by Isvara,” isavdsyam idam sarvam yat kiñcit 
jagatyam jagat, “All that is here is ISvara,” is the opening sentence of the /sdvdsya 
Upanisad, which is generally listed first in the tradition of study. It is not that this 
Upanisad is more important than the others, but the ten Upanisads are usually listed in 
the order: Isa, Kena, Katha, Prasna, Mundaka, Māndūkya, Taittiriya, Aitareya, 
Chandogya, Brhadadranyaka. Each Upanisad contains a different dialogue, and since 
they are found at the end of the four Vedas, they are called Vedanta. It is said in the 
Isavdsya Upanisad, igsavasyam idam sarvam, “All that is here is ISvara. Therefore, look 
at it as such.” For your own sanity, look at all that is here as Jswara. There is nothing 
other than Isvara. Look at that. The Veda is not saying that there is one God; it says there 


is only God. If you do not see that, you have to prove that it is not true. It is not a matter 


of belief. 


When I look at this given body/mind/sense complex, I definitely find that what I 
thought was hardware is nothing but software. This is an amazing thing. When I go to 
the level of quantum physics, I understand that there is only software—the whole thing is 
knowledge. When I examine the cell, it just opens up new areas for me to know. This 
cell is governed by the laws of biology—in fact, the cell is biology, and as such, it has 
properties in common with all other cells. For instance, there is not a separate, isolated 
pack of cells for Swami Dayananda. And it is not that the swami’s cells are different, 
holy cells while the cells of people who are not swamis are unholy cells. There is no such 
difference. The cells are the same. Even though I am called “His Holiness”, receiving 
letters addressed to “H.H. Swami Dayananda”, I like to think of ‘H.H’ as meaning “Holy 
Hobo.” I even have a T-shirt which says “Holy Hobo”. In America, a hobo is a person 


with no bank account, no job, no family. Then, how does a hobo live? Like a saddhu, a 
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mendicant. There is nothing special or holy about the cells that make up Swami 
Dayananda. All cells are governed by the same biological laws. There is no such thing 
as holy as opposed to unholy. In fact, either everything is holy, or there is no such thing 
as holy. 


Not only is there a commonality, but all the structures I see are intelligently 
arranged. If I just look at the physical body, I see it consists of parts that are put together 
intelligently. If I look at a plant or this tent in which we are all sitting, I find they are 
intelligently put together. If the tent were unintelligently put together, it would collapse. 
Similarly, a car is a car because its parts are intelligently put together. That is why there 
can be the commercial, “Have you driven a Ford, lately?” They have been using this 
commercial for several years. Do you know why? They have supposedly improved the 
car each year. Thus, even if you drove a Ford last year, you have not driven a Ford 
lately. The previous year, they said the same thing. It shows that there is always room 
for improvement. Human intelligence being what it is, human knowledge being what it 
is, the car can always be better. The new car has some elements that were not 
incorporated in the previous edition. Leaving aside the question as to whether the change 
is an improvement or not, the point is that the car is intelligently put together. So, too, 
my physical body is intelligently put together. No one can simply create a pair of eyes if 
mine need replacement. While organs cannot be created, some, such as the kidneys, can 
be replaced through transplantation. Transplantation is a possibility in the scheme of 
things. This is all intelligently put together, with the possibility of transplantation. Where 
something is intelligently put together, we don’t take it for granted. Even though you 
don’t see the person who has the intelligence which put it all together, you cannot but 
recognize that there is such a being. For instance, suppose you ask me, “Who put this 
tent together?” and I tell you, “Oh, yesterday, it just sprang up. We thought it would be 
nice to have a tent, so we thought of a tent and it sprang up.” Perhaps some people may 
believe that, because anything can pass as truth in this world. However, in this campus, 


at Arsha Vidya Gurukulum, we don’t let it pass. We question. In studying arsa-vidya— 


the knowledge of the rsis, or seers, we learn to question in order to see the essential truth. 
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Since we see that the universe, including my body/mind/sense complex, is 
intelligently arranged, we cannot but appreciate that there is an intelligent being, 
regardless of whether we think he is here, there, or elsewhere. The physical body is a 
marvel. It is not meant to give you complexes. It is meant to serve you, but it has become 
a locus of complexes. That I am black; that I am not blond, may give rise to complexes in 
certain cultures. Or that I am blonde may be a problem in other cultures. People do have 
complexes, all because of ignorance. There is a self-judgment because of a certain basic 
ignorance, which implies the ignorance of God, as well. In fact, the basic ignorance is 
ignorance of God. This physical body, with the mind and senses organs, with all its 
faculties, is a marvelous piece of creation. ‘Creation’ only means that it is intelligently 
put together. It does not mean that God dropped it down from somewhere else. The fact 
that it is intelligently arranged implies an intelligent being, a conscious being. That 
conscious being must have the knowledge of what is going to be created because creation 
presupposes knowledge. Knowledge has to rest in a conscious being. When we talk 
about the total creation, then that conscious being must have the knowledge of all; he 
must be sarvajna, all knowing, sarvavit sarvajnah iti, the one who knows everything (in 
detail) is sarvajna (omniscient). The Veda tells us that God is all-knowing in terms of all 


details. 


Then we may ask where God found the material to make this world. He could not 
have borrowed from anybody, because there was nobody else to borrow it from— 
everybody had yet to be created. He has to find the material only in himself. Therefore, 
in keeping with the nature of the reality of the world, there must be a material cause. We 
call that material cause prakrti, and it is not separate from the being, purusa. The Lord 
has to have that power. As to the question of where God abides, there is no ‘where’ for 
God. The question of ‘where’ doesn’t come into the picture, because space and time 
have not yet been created. The fact that the Lord is the one who is the maker as well as 
the material cause opens up a new vision for me. Anything created from a material is not 
going to be independent of that material, like the shirt that you wear. If your shirt is made 
of cotton fabric, you cannot remove the cotton fabric and still be wearing a shirt. Your 
clothes are made of the fabric. If you remove the fabric, where are the clothes? Only 


emperor’s clothes may be there. The shirt is fabric, and there is no shirt apart from 
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fabric, much less is there fabric without yarn. There is no yarn without fibers, and there 
are no fibers without molecules, nor are there molecules without atoms. You can go on 
and on, but anything created is not separate from the material of which it is made. In the 
model that is presented by the Veda, the five elements: akasa, space, which includes 
time; vayu, air; agni, fire; apah, water; and prtivi, earth, subtle and gross, manifested 
from Isvara and constitute this universe. And this universe includes your 
body/mind/sense complex. The first of these elements, which manifested from Isvara, 
the cause, is space. “From that [Brahman] which is this self arose the space,” tasmdd va 
etasmad ākāśas sambhitah (TU 2.1.1). That’s why space is worshipped. Time, kala, is 
also worshipped in India. Kāla is Lord Yama, and sometimes kala as the Lord himself is 
worshipped as Kdlagni. Thus, all the five elements, which include space and time, are 
the universe, and the universe is not other than the Lord. The Veda does not say there is 


one God. It says there is only God. 


There is one more thing that is included in this vision—you, the one who is aware 
of, conscious of, the five elements. That conscious, awareful being is also ISvara, the 
Lord. And this consciousness, although in and through the universe consisting of the five 
elements, is of a different order of reality. Everything that is here is ISvara alone; it is not 
separate from ISvara. Therefore, may you look upon it all as ISvara, isa@vdsyam idam 


sarvam. 


When that is understood, you will find that everything is holy; there is nothing 
unholy. It is only we who choose to see unholiness in the holy. We are given the faculty 
of choice. The more we accept Isvara in our life, the more order there will be. Even our 
jealousy, and other emotions are within ISvara’s order alone, and if we see that, even 
jealousy will disappear. Since all these emotions are within the order, there is no need to 
condemn yourself. You will find that your buddhi, your intellect, and manas, mind, are 
pervaded by order. The outside world, also, is pervaded by order. Everyone is pervaded 
by order. Everyone’s behavior, values, attitudes—all of them—are but expressions of 
their background, and the order is the connection between the expression and the 


background. That is the psychological order. Thus, the more you appreciate the order, 
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which is universal, the more you recognize Isvara. In that there is sanity. There you can 


accept yourself. How can anybody be secure and relaxed without accepting I$vara? 
Therefore, in the Bhagavadgita and elsewhere, Lord Krsna says, “Those whose minds 
are in me... are always satisfied and joyful,” maccittah. . . . nityam tusyanti ca ramanti 
ca ,(BG 10.9); and “Be one whose mind is in me,” manmand bhava (9.34; 18.65). In 
other words, bring more ISvara into your life, for in truth, you are never away from that 
ISvara. That makes you relax and trust because the one thing that is infallible is the 
order. Isn’t that so? You can trust only this order, because only this order is infallible. 
This order also provides you with capacities and powers to neutralize the effects of 
circumstances that are not acceptable to you. Those means are given; they are within the 
order. Also, I can neutralize my own reactions to situations. So, without condemning 


myself, I can make my life comfortable and sane. 


This all-encompassing order is the only ISvara you can accept. It is folly to 
accept any other Isvara, yet you need not condemn others for the concepts they hold. I 
am not at all giving you sanction to condemn anyone because of their beliefs. But then, 
this is the only God that will withstand scrutiny, when all that is here is this God. I don’t 
have the burden of proving it when the Veda tells me that all that is here is ISvara, and I 
see it. Although I can prove it is true, you bear the burden of proving it is not true if you 
don’t see it. If you don’t understand this, then it is up to you to try to understand and see. 
Without trying to understand, if you say that there is no such God, then you have the 
burden of proving that. And I would like to listen to your arguments. Then I can show 
you where the problem is, because there is nothing to believe here. There is something to 
know. When I say that all that is here is ISvara, it is something to be understood, not 
believed. A concept or object that requires your belief need not be real. However, when 
something can be understood, when something can be known, there is reality. It is not a 


matter for speculation. 


All that is here is Isvara. The more you recognize that Lord, the more trusting 


you are. The more trusting you are, the more sane you are. That is to say, you can relax, 


you can be objective. Your subjectivity, which comes from your fears and insecurity, is 
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lessened. The less subjective you are, the more you are with ISvara and that means you 


are objective. This is the Vedic vision of God. We can ill afford to miss that vision. 
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Arsa-vidya 
The Vision of the Rsis 


Swami Dayananda Saraswati’ 


The Sanskrit word drsa means that which comes from a rsi. A rsi is one who knows, or 
sees, so a rsi is a seer. Seer of what? He is a seer of what is, of things that others don’t see. 
Vidya means knowledge, that which is opposed to error and ignorance. Thus, drsa-vidyad means 
knowledge of the rsis. We have a body of knowledge coming down from generation to 
generation through the lineage of teacher and student (guru-sisya-parampara). This body of 
knowledge is called the Veda. It consists of two main topics. One is the topic dealing with 


values, right and wrong, various forms of prayer and rituals for different ends. 


Two Topics in the Veda 


A human being has a number of desires. And the desires of a given person need not be 
the desires of another person. Further, a person who has a desire now many not have the same 
desire later even though it was not fulfilled. He may grow out of it. Thus, these desires (kamah) 
are many and varied (binnah). In order to fulfill these desires, a person makes attempts according 
to his skill and knowledge, but still, there are many hidden variables. To control the hidden 
variables one resorts to prayer. This kind of prayer, a specific prayer to get a given result is 


mentioned in the first part of the Veda. There are many such prayers for the many different ends. 


Finally, at the end, the Veda has a topic called Vedanta. This topic deals with the 
desirer. It is important to understand the difference between these two topics. One deals with 
your desires; it tries to help you to fulfill your desires. The other deals with the very desirer. 
Why am I a desirer? Even if I fulfill a few desires, I am not going to say that I have fulfilled all 
my desires. There were desires that I could not fulfill when I was young. Even now there are 
desires that I cannot fulfill—desires like those for an ideal society, an ideal disposition of a friend 
or spouse that you always dream of. These desires are never met with and perhaps will never be 


met with. One can never relax saying, “I have fulfilled all my desires.” 


When Being a Desirer is a Problem 


The desire that I have is only the privilege of a happy, free, and complete person. Being a 


human being endowed with this freedom of choice, unlike an animal, I have this privilege of 
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desiring. It is one of the three capacities given to a human being, the power, the freedom to 
desire, to know, and to act (iccha-Sakti, jndna-Sakti, kriya-Sakti). These three Saktis are given to 
me. It is a privilege for me to entertain a desire and then fulfill it. If it is fulfilled I am happy; if it 
is not fulfilled I am happy. But one doesn’t generally feel like this. A desirer in the beginning is 
a desirer in the middle and continues to be a desirer at the end. As a child I am a desirer, and 
when I reach ninety I am still a desirer. That I am a desirer is a reality. If this reality is true, then 
I have no chance of finding fulfillment in my life. So I continue struggling all my life. You cross 
oceans, reach distant places and accomplish a lot. Still, that person who is wanting, that person 
who has a sense of inadequacy, never goes. He is always present. So it looks as though all your 
efforts are futile, because you don’t see any difference in yourself in spite of all your 
accomplishments. That is a really tragic situation; I wanted to become somebody and in that 
somebody I don’t see a person who has made it. I see only another ‘becoming’ person, in fact, 
the same ‘becoming’ person. I reach a point where I cannot ‘become’ anymore because of my 


old age. This is something peculiar to a human being. 


The human being is self-conscious, and because of that, has complexes. I want to be 
‘somebody’, because there is the conclusion that I obtain within the confines of my own body- 
mind-sense complex. I am only this much and I want to be ‘somebody’. The attempt stems from 
my own conclusion, a conclusion that is universal. That conclusion is that I am incomplete and 
have to become complete. In this, each one has certain peculiar wants according to his 
background, but that one wants is a universal phenomenon. This wanting person continues to 
exist without any sense of fulfillment and consequently, there is always a search. If one 
recognizes this and wants to solve this problem of searching, the search becomes a spiritual 


search. 


A search is a search, whether you search for money, power, or position and work for it, or 
you search for a solution to this basic problem. We call this basic search spiritual, in as much as 
there is no particular desire that is met with. That I am a desirer, that I am a wanting person, that 
I am someone confined to this body-mind-sense complex, that I am different from everything 
else, and therefore am an inadequate, incomplete person, that I must become adequate and 
complete—this search doesn’t have any particular object in the world. It is centered on myself. 
When your desire is centered on an object, you call it a material desire. If it is centered on 
yourself, on the problem of being a wanting person, that person has to change. Can that person 
change? If that person has to change then there should be a different reality about that person. 


Otherwise no change is possible. If I am an incomplete person in essence, then in reality I am 
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incomplete. There is no way of fixing up that problem. But I am constantly striving to fix up that 
problem. This is not something unique to a given person. Everybody has this spiritual urge, if 


we can call this spiritual. 


Solving the Problem of Being a Desirer 


Vedanta is so called because it is at the end of the Veda. It has no other meaning; it is 
just a positional name. This body of knowledge that we call the Veda has at its end a second 
topic which deals with this problem of my being a desirer. I can be a desirer without it being a 
problem, if I see it as a privilege given to me. Then I am free enough to have some desires and 
fulfill them. I am also free enough to be happy even if they are not fulfilled. Then alone does it 
become a privilege. Otherwise, every desire is a binding desire because it has to be met with. 
This problem is addressed in Vedanta which is also called Upanisad. Upanisad is a dialogue 
between a teacher and a student. It is given in the form of a dialogue, because here something has 
to be understood. The topic it deals with is meant for understanding, not simple believing. It is a 
matter of knowledge and one has to know it through a teacher. That also is revealed in the 


dialogue. 


The topic is you; your thinking of yourself as a desirer, and the fact that this is an error. 
You have the privilege of desiring, no doubt, but you are not a desirer. While the desirer is you, 
you are not the desirer. Desire is something that you enjoy as a privilege. Vedanta accepts that. 
In fact, if you are free, you can have some more desires, because the desire does not involve a 
desire to become free from incompleteness. Behind every desire there is a desire to be secure. 
The desire to have more money is not for the sake of money itself, but for security. That I am 
insecure is a conclusion. This conclusion makes me search for security, and in money I see 
security. Behind the object of every desire there is something else that we are searching for. 
This is what is identified by Vedanta as a spiritual urge. The pursuit in your life is spiritual 
whether you like it or not, because you seek security. You cannot accept that you are insecure 
because your nature is security. There is nothing more secure than yourself. That is what 


Vedanta says. 


Vedanta asks us to see what it has to say. On what basis do you conclude that you are 
insecure? Did you make an inquiry (vicdra) into yourself? It is not after vicara that you have 
come to the conclusion that you are insecure. It is without any inquiry. Everybody is born with 


ignorance, and this ignorance is two-fold. One is ignorance of yourself and the other, ignorance 
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of the world. My mind, senses, and capacity to infer can be improved upon as I grow. Perception 
and inference, our two primary means of knowledge, are meant for understanding things that we 
can objectify. But the original ignorance about myself, with which I started my life, doesn’t go 
away. Without knowing what the self is, the conclusion that I am a desirer, that I am incomplete, 
insecure, and unhappy is taken for granted. It is regarded as real because everybody has similar 


conclusions. But in determining the truth, the majority doesn’t play any role. 


Everybody believed that the sun rose in the eastern sky and traveled across the heavens 
every day. One fellow said that this was not true. The whole of humanity was against one person. 
Everyone thought the earth was flat but one person said that it is a globe. That is how the truth is. 
It is not determined by the consensus of the majority. It is determined by whether it is true or not 


true. 


In the vision of Vedanta you are the security that you are seeking through money, power, 
etc. You are the very happiness that you are seeking in various forms of pleasure and so on. 
Happiness here means the fullness that is opposite to the sense of incompleteness. You want to 
be a whole person because that is exactly what you are. You don’t really want to be a mortal; that 
is why there is always an attempt to be free from this mortality. You want to prolong your 
longevity, knowing full well, of course, that one day you will succumb. Still, it is very difficult to 
accept death. I want to live a day more. But what about people who commit suicide? It is not 
that they want to put an end to their lives; it is because there is another equally powerful urge to 
be happy and secure. If there is a danger to that security or happiness, in that person’s perception, 


he may commit suicide. The search for security and happiness is as real as the love for longevity. 


In the vision of Vedanta the conclusions that you are time-bound, incomplete, insecure 
are wrong. In its vision you are the truth of everything. You cannot become more than fullness, 
because fullness is your nature. You are the very essence of time, and thus, you are timeless. In 
other words you are sat-cit-dnanda. In its vision you are all of this, and this is what you are 
searching for in life. Vedanta deals with the reality of living. It gives meaning to your life, as 
opposed to the groping that everybody goes about doing in life, searching for one thing or 
another. It gives freedom from this constant struggle. Wherever you are and whatever you are 
doing, you can find yourself free enough to be what you are. That particular freedom is innate to 
you, and that is what is unfolded in the statement that you are sat-cit-ananda. It is not a mystic 
statement, but is unfolded methodically by Vedanta, through a very sophisticated method of 


teaching. 
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Self-Growth 


As a part of this program of teaching which makes you see that you are free, this arsa- 
vidyd, or Vedanta, has a program for your own self-growth. This is what we call yoga. As 
unfolded in the Gita and also in the Upanisads, yoga is a way of living which helps you to grow 
to your potential. As a human being there is room for further growth. A tiger cub needs to 
eventually lead a tiger’s life—independent and strong. To do this, the cub has to grow to become 
an adult. When it becomes an adult it has no other program to follow. It lives a tiger’s life 
without complexes. The human child also grows to become an adult, but with that, the growth is 
not over. There is constant conflict, and every conflict is for growth. One has to deal with each 
conflict and grow to be a person who is free from conflict. Everybody has to grow into that 
person. Let it take the whole life; it is still a program that one can afford to accomplish, that one 
cannot afford not to accomplish. Everything has to become meaningful to me. And if that me is 
always subject to conflict, there is a real problem of growth. One has to take the initiative to 


grow into that complete human being. 


Thus we have two programs in Vedanta — one is to help the person grow, to become 
objective, dispassionate, free from conflict and live a life of richness. That kind of life, one that is 
enriched by your own self-growth is what is aimed at by the program of yoga. Vedanta teaches 
you how to go about it. Then it has the final say that you are the whole. In fact, you have to prove 
that you are not. The whole process of rubbing against what Vedanta says is what we call the 
learning process. You try to prove that Vedanta is wrong and Vedanta always has an answer. 


j 


Finally you have to say, “I am the whole.” Once you say that, and see that you are the whole, 
nobody can take it away from you. That is the beauty of it. There is no promise held out here. 
Vedanta doesn’t say that you will become the whole. It says that you are the whole. What is it 
that inhibits this understanding? Vedanta removes all the inhibiting factors methodically, 
cognitively. This is what you are interested in in life. Your entire life can be converted into yoga, 
so that everything becomes meaningful. That is because of the attitude you discover in yourself 


in the wake of understanding certain realities. Vedanta is a body of knowledge dealing with the 


reality of living, of intelligent living and finally, of finding ones own fulfillment. 
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Swami Viditatmananda Saraswati 
Sri Swami Viditatmananda Saraswati, a disciple of Sri Swami Dayananda 
Saraswati, is an outstanding teacher of Vedanta. He expounds Vedanta with a simplicity 
and directness that make it easy to assimilate. Having studied and worked in the United 
States prior to becoming a sannydsi, Swami Viditatmananda is familiar with the lifestyles 
of India as well as the West. With this insight, he reaches out to students across both 


cultures, with equal ease. 


Swamiji is traditional in his teaching and preserves the entirety of the age-old 
wisdom of the Upanisads. He takes a contemporary approach in his lectures, which 


enables the student to relate to his teaching and imbibe this knowledge without effort. 


Swami Viditatmananda is the resident teacher at Tattvatirtha, which is situated in 
the western outskirts of Ahmedabad in Gujarat. As the name suggests, it is a center for 
learning the fattva, or truth, as revealed in the Upanisads and the Bhagavad Gita. Apart 
from English, Swamiji teaches and writes in Gujarati as well. He also conducts 
management seminars with a view to illustrate the relevance of Vedanta in modern 


management. 
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Human Pursuits 


Question 


What is the purpose of human life? 


Answer 

Every human being always wants something or the other. The purpose of human 
life becomes evident when we examine what it is that we want. Even though every desire 
seems to be different from every other, when we examine each of them, we find that there 
is only one desire that is behind all the desires. This is the desire to be free. Every living 
being wants freedom. Nobody wants to be dependent, nobody wants bondage, nobody 
wants helplessness, nobody wants to be compelled and nobody wants to be controlled by 
someone else. This is the common desire behind all desires. There cannot be any living 
being that wants to be controlled. The human being can articulate what he or she wants, 
and it is, ‘I don’t want to be dependent’. Dependence is unhappiness: sarvam paravasam 
duhkham, sarvamatmavasam sukham [Manu Smrti, 4-1], being free and in control of 


myself (G@tmavasam) is happiness. 


Whenever I see myself as being dependent, being bound, being limited, in control 
of someone else, and thus helpless, I become unhappy. There is a lot of helplessness in 
our lives. There are many things that I want to do, but cannot. There are many things 
that I do not want to see happen, but they do happen. Thus I find that I am a helpless 
being. My attempt is to become free from this sense of helplessness, this bondage. 


However, the manner in which I am trying to become free may not be right. 


The purpose of human life is to become free. Behind every desire, there is the 
desire to be free. When I feel bound in some way, say, in not having enough money, I go 
after money. If I feel that I do not have enough power, I go after more power. So 
wherever I feel a lack, which makes me feel bound, I go after it. Everybody is pursuing 
freedom and nothing else, while not knowing what this freedom is and where it is to be 


found. We often invite bondage in pursuit of freedom. 


Everything that gives me some freedom, comes at a price. Every solution brings 


some other problems along with it. There is no such thing as absolute freedom or pure 
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gain. There is some loss involved in every gain. Sometimes the price I pay is even more 
than what I gain. When we realize this, our search for freedom becomes more directed. 
The freedom has to be sought from within myself, rather than outside myself. While I 
think that the world makes me helpless, it is in fact my own impulses that make me 
helpless. My likes and dislikes impel me and make me helpless. When this is 
understood, the process of seeking freedom becomes a process of seeking freedom from 
my own inner impulses in terms of my likes and dislikes. Karma yoga and jndana yoga 
are the means towards this end. The first freedom is to be obtained from likes and 
dislikes. The final freedom is to be free from the ego, the sense of individuality, which is 
a product of ignorance. It finally comes about by recognizing that I am always free. 
True freedom is recognizing that freedom is my very nature. I take myself to be bound, 
but that is a notion and not the truth about myself. Ultimately, freedom is to be gained by 


knowing that I am always free. 
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Question 


Why did the Lord create this world? What is the purpose of creation? 


Answer 

This is how the creation is explained. One Lord becomes many. So, what is it 
that existed before creation? “Sadeva somya idam agre äsīt ekam eva advitīyam: O dear 
boy, in the beginning (before its creation) this whole universe was sat, one without a 
second” [Chanddgyopanisad, 6-2-1]. The Upanisad says, this universe before its creation 
was sat, brahman, one without a second. Before the creation of the universe, one second- 
less brahman was all there was! It really means that brahman had no resources to create 
this universe. For creation to take place, one requires some resources. For example, the 
pot-maker requires clay, the material cause, and the potter’s wheel, the instrumental 
cause. Brahman has no resources to create this universe. Still there is a desire, “May I 
become many”. Hence, the One became many, which means that the One appeared as 
many. What we call ‘creation of the universe’ is nothing but one Lord appearing as the 
universe. Therefore, the creation is nothing but an appearance. If creation were real, we 
would have to search for a cause. However, what is the cause for something that is not 


real? Where there is a rope, I see a snake. If the snake were real, then there could be a 


question as to why and how the rope became the snake. But the snake is just a projection, 
there is only an appearance of the snake. Therefore, there is no question as to why the 
rope became a snake. Similarly, in as much as the creation is not real, the question ‘why’ 


has no meaning. 


Such an answer may not satisfy some of us, but this is the answer. Another 
answer that can be given is that God desired, and therefore there is creation. The 
Upanisad says that the Lord, in the beginning of creation, desired, “sah akamayata bahu 
syam prajayeya iti: May I become many. May I be born” [Taittirlya Upanisad, 2-6]. 
What prompted the first desire? 


Let us take the example of waking up in the morning. What wakes me up from 
the sleep? Is it the alarm clock that wakes me up? But one may wake up without the 
alarm clock or one may not wake up even with an alarm clock. So there is something 
that wakes me up. It is the unfinished agenda that wakes me up. When I go to sleep at 
night, some agenda remains unfinished. My unfinished and unfulfilled desires that 
require to be fulfilled, wake me up. Similarly also, what we call the dissolution can be 
considered as the whole universe sleeping, and what we call the creation is when the 
sleeping universe wakes up. Thus the model for the creation is somewhat similar to our 


daily experience of sleeping and waking up. 


What happens when I go to sleep? It is not that I become nonexistent in sleep. I 
continue to exist, but my personality becomes un-manifest. All my desires, memories, 
complexes, are still there; they merge into the causal state. The effect merging into the 
cause is called dissolution. The cause, manifesting as the effect, is called creation. This 


is how Vedanta explains creation. 


The cause manifesting as the effect, like a lump of gold manifesting as ornaments 
is creation, and the ornaments melting back as the lump of gold is dissolution. Therefore, 
what we call creation is like waking up from sleep and the cause for waking up are the 
desires, the combined desires of all the living beings. Hence, the first desire that occurred 
at the beginning of the creation is the sum total of all the desires of all the living beings. 
Those desires unfold as the creation goes on. Then the purpose of the creation is to 


provide all the living beings with an appropriate field in order to fulfill their desires, in 


order to do whatever they want to do. That is why we find that in this creation there is 
provision for all the living beings. Whatever any living being requires is all provided for. 
That is one way to look at the purpose of the creation, i.e., to provide a field of action for 
all living beings. 

Seve dete dese 


Question 


What is the definition of happiness? 


Answer 

Happiness is subjective. When I am happy, I know that I am happy. I do not 
need verification from some one else that I am happy. I am happy when I am pleased 
with myself. Unhappiness is when I am not pleased with myself. When am I pleased 
with myself? When I find myself to be acceptable to me. When I find myself not 


acceptable to myself, then I am not pleased with myself, and I am unhappy. 


When do I find myself unacceptable to me? When do I not like myself? I do not 
like myself when I am the greedy self, the angry self, the hating self, the reacting self or 
the helpless self. I do not like myself whenever reactions such as kama (desire), krodha 
(anger), and lobha (greed) arise in me, or when my rdga-dvesas or likes and dislikes 
appear. Whenever any of these impulses arise in me, I do not like myself. I do not like 
the angry I, or the greedy I, or the desiring I. Whenever any of these feelings arises, I do 


not like myself. 


When do I like myself? It is when I find myself to be loving, giving, charitable, 
compassionate and free. Therefore, whenever there is the feeling of freedom, loving and 
giving in my mind, I find myself likeable and acceptable. So by definition, happiness is 
in ‘being pleased with myself’. I am pleased with myself when I am a good person, a 
kind person, when I am reaching out, charitable, kind and loving. Thus happiness is in 
kindness, charity, compassion, love etc. I feel good when I go out of my way to help 


somebody, even though it may involve some inconvenience or some exertion or pain. 


Whenever we do something good, we feel good about ourselves. Something in 
me may tell me, “It does not matter. Tell him a lie. You will benefit by the untruth and 


also get away with it”. But I resist that temptation and tell the truth, which means that I 


may lose an advantage that I might have had, but I feel good about myself. I feel good 
that I could overcome my own temptation and greed and assert honesty or truthfulness. 
Whenever we act in an honest or truthful manner, whenever we are able to follow the 
values, we respect ourselves. We respect the truthful self, the honest self, the self that 
follows the values. Happiness comes when I follow the values. When I do that, I am 
able to live up to my expectations. Everybody expects himself or herself to be an honest 
person, a loving and kind person. Therefore when I find myself acting in accordance 


with these values, I am happy and pleased with myself. 
kkkkk 


Question 


How can I not be attached to happiness? 


Answer 

We are already attached to happiness. Happiness is our very nature. Therefore to 
desire happiness is not willful. When we say, “Do not get attached to happiness”, we 
mean, “Do not get attached to the means of happiness coming from some source other 
than within you”. When happiness comes from something or somebody, then that 
somebody can also make you unhappy. Somebody can make me happy by becoming 
agreeable to me, thus creating the feeling in me that I am acceptable. By accepting me, 
that person creates happiness in me. Then it is quite possible that the same person may 
not accept me. If this happens, the same person also becomes the source of unhappiness. 


This is what is meant by attachment. 


Be as objective to happiness that comes from outside as you are to unhappiness 
that comes from outside. If something can make me happy, that can also make me 
unhappy. Therefore I have to discover the happiness from myself. That does not mean I 
have to become indifferent to the world. Detachment does not mean I become indifferent 
to the world. It means not making demands on the world. That is what becoming free 
from attachment means. I have to slowly become a non-demanding person. That will 
help me to own up what I have. When I make demands, I disown what I already have. 
When I make a demand for happiness from someone, I have already concluded that I am 


not that happiness. But that is not a right conclusion. Try to give up demands as much as 


you can. That will set the ground for discovering from within, what it is that you are 


seeking from elsewhere. 


kkkkk 


Dharma 
Question 


What is the meaning of the word dharma? 


Answer 

The word dharma is derived from the root, dhr, which means, to sustain or to 
uphold. By definition, ‘dharayati iti dharmah’, that which upholds is called dharma. 
But then, that which is upheld is also called dharma, as in ‘dhriyate iti dharmah’. When 
dharma is perceived as that which upholds, it is, in a sense, what we seek. When 
perceived as that which is upheld by us, as in a way of life, it may be seen as the means. 
What is to be achieved in life, is called dharma and the means of achieving it is also 
called dharma. Thus the word dharma can be interpreted both, as being an end, as well 


as the means. 


What is it that sustains everything? The ultimate cause of the whole universe is 
asti bhati privam or sat cit Gnanda or satyam jnanam anatam brahma. This is the 
essential goal or dharma. Life is therefore lived, in keeping with this fundamental law of 
dharma, which recognizes that everything is brahman. The cause upholds the effect, and 
brahman being the material cause of the universe, nothing is apart from brahman, just as 
a pot can never be apart from clay that upholds it. This is the fundamental law. As 
satyam jnanam anatam, He is the fundamental law itself because He is everything. Thus, 
when we say that there is an order in the universe, the ultimate order is brahman in as 


much as brahman, through maya, manifests as this universe. 


This order is the law that upholds the functioning of the entire universe. We 
appreciate the manifest form of this order in terms of omniscience, in terms of fairness or 
justice and in terms of keeping everything together. This is the saguna brahman. 
Following this law in our life would be living a life of dharma. That is why the 
fundamental values of yama (restraint) viz., ahimsa (non-injury), satya (truth), asteya 
(non-stealing), brahmacarya (celibacy), aparigraha (non-hoarding), amanitvam (absence 
of pride), adambhitvam (absence of pretence) etc.,' are taught. All of them mean only 


one thing. If you analyze them, they are the recognition of brahman. For instance, when 


' See Bhagavad Gita verses 13-7 to 13-11. 


you analyze non-violence, or truthfulness, you find that they culminate in the order of life 
that sustains the entire universe and keeps it in harmony. This ultimate truth is brahman. 
So the harmony that obtains in the universe is the meaning of dharma, or of any value. 
Therefore when we lead a life, which is in keeping with the values, it becomes a life, 


which is in keeping with the fundamental law of life and there is harmony. 


There is harmony where there is dharma and there is disharmony where there is 
violation of dharma. Harmony is our being, true to our own nature. The satyam, 
jnanam, anatam is not out there; it is our own Self. So living a life of dharma is living a 
life in harmony with our own nature. Whenever we violate dharma, we are violating 
harmony and in this way violating ourselves, and it becomes stressful. Any stress can be 
traced to violation of dharma, which is a violation of fundamental harmony. The answer 


to all stress management is to live a life in keeping with dharma. 


It is not easy to live a life in keeping with dharma or the values, if the goal itself 
is not in keeping with dharma. To let go of many things that adharma can bring us, is 
not easy! The goal must be dharma, and then alone is it possible to live by the means, 
which is dharma. It is possible to live a life of dharma only if the goal is brahman, the 


Lord, the Self, wholeness, or moksa. 


Compromising our values can often appear to be quite beneficial. By 
compromising truth or by violating somebody, you can perhaps benefit in terms of the 
material gains of artha and kama, or wealth, prosperity, name, fame etc. Therefore in 
order for us to follow the values, it becomes necessary to overcome temptations of these 
benefits. There is a natural temptation for wealth and there is a natural temptation for 
recognition. These are acquired values. Growing up, we observe our society valuing 
these values, and therefore we also place a value upon these things. If these remain the 


goal of our life, it is very difficult to follow dharma. 


Ideally, one can follow dharma when moksa is the goal of life. Then, there is no 
difficulty in letting go of anything. All that it amounts to is neti neti; let go, let go. In 


living a life in keeping with dharma, we cultivate the values of viveka (discrimination), 


vairagya (dispassion) and samddi-satka sampatti’. If brahman or dharma is the goal, and 
if praptasya praptih, meaning acquiring that which is already acquired, is my goal, it is 
clear to me that nothing else need be acquired. Only then do I realize the value of 


following these values. 


Tydagenaike amrtatvam danasuh [Kaivalyopanishad, 3], it is by tydga or 
renunciation that immortality is gained. Immortality is my nature, which however is 
concealed by false notions. It is concealed by the likes and dislikes owing to these false 
notions, and by the temptations born of likes and dislikes. Giving up the temptations is 
the giving up likes and dislikes and false notions. It is the uncovering or removing of the 
veil, which covers my true Self. Life should become a process, of letting go of that 
which is an obstruction to my owning up to my true Self. Therefore life should become a 
process of letting go of these obstructions. On the other hand, when life becomes a 


process of acquiring, we keep on acquiring more obstructions. 


As the whole scheme of what Vedanta teaches becomes very clear, we develop an 
appreciation for the values and can live by them. Conflicts and stress will then disappear. 
Doing pranayama and yoga without this fundamental shift in values, does not help much. 
Stress is basically a spiritual problem, which is not centered on the non-Self; it is centered 
on the Self. Therefore there must be a spiritual solution. It is not a problem of some 
chemicals! We may live such a stressful life that it becomes a chemical problem or a 
pathological problem, but that is a different matter. Stress stems from not understanding 
the fundamentals of life, not understanding the goal of life, or even having wrong goals. 
If artha and kama, wealth and prosperity, or name and fame are the goals, dharma gets 
compromised. This is why dharma is placed first among the purusarthas. They are 
dharma, artha, kama and moksa. May you acquire artha and kama on the basis of 


dharma! Therefore, dharma is a way of life. 


The Vedas also teach you viddhi and nisedhas, the do’s and don’ts, which are 
essentially dharma. The Bhagavad Gita begins with the word dharma’ and ends with the 


? The 6 qualifications beginning with sama are: sama (control or mastery over the mind), dama (control of 
the external sense organs such as eyes, etc.), uparama or uparati (strict observance of one’s own dharma), 
titiksa (endurance of the pair of opposites such as heat and cold, pleasure and pain, etc.), sraddha (faith in 
the words of the guru and in the Scriptures), and samadhanam (single-pointedness of mind). 

> dharmaksetre kuruksetre samaveta yuyutsavah [BG 1-1] 


word mama*. Some people say that the Bhagavad Gita teaches us mama dharma or my 
dharma. The Bhagavad Gita, then, teaches us dharma in both senses: brahma vidya and 
yoga sastra. It teaches brahma vidya, which is dharma in the sense of satyam, jnanam, 
anatam brahma and also yoga sdstra, which is dharma in terms of living a certain way of 
life. So the first dharma is a view of life, which is called brahma vidya and the second 


dharma is a way of life, which is yoga sdastra. 


Sri Sankara says, in his introduction to the Bhagavad Gita, “dvividho hi vedokto 
dharmah, pravrtti laksanah, nivrttilaksanasca”. The Veda teaches us the two-fold 
dharma, one being pravriti, a life of activity, and the other being nivrtti, or a life of 


renunciation or contemplation. 


jiiana yogena sankhyanadm karmayogena yoginam 


The pursuit of knowledge for the renunciates and the pursuit of 
action for those who pursue activity. [BG° 3-3] 


Sankhya yoga means a life of contemplation. Karma yoga is the life of activity, 
or rather, a life of devotion leading ultimately to a life of contemplation. Karma yoga is 
not merely performing karma. Karma, when performed in the spirit of devotion, is 


bhakti. The first stage is bhakti and the second stage is jidnam. 


May you look upon the universe as God! If you look upon the universe as God, 
then what is your relationship with the universe? I am a devotee, and God is the one to 
whom I am devoted. Therefore the relationship is such as between the bhakta and 
Bhagavan. Sva karmand tam abhyarcya [BG 18-46], worship that Lord who is 
manifesting as the whole universe, through your own karma. This is how karma yoga 
becomes a worship of the Lord with a bhāvanā that the universe is nothing but the 
manifestation of Lord. The bhdvand comes first. It is a certain attitude that we entertain 
in our minds. For example, we are told to look upon all women as mother. This is a 
bhavana. All women are not related to me as mother but I look upon them as mother. 
This bhadvand must be in keeping with reality. So if the bhavand is that everything that 


exists is the Lord, this worship becomes a reality. Then it culminates into jiadnam. You 


* tatra Sri vijayao bhiitirdhriva nitirmatirmama [BG 18-78] 
° BG = Bhagavad Gita 
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can acquire this jAanam provided that you start with the right bhdvand or attitude. The 


yoga of attitude leads to the yoga of knowledge. 
KRKKKKK 


Question 


Is dharma absolute or does it need interpretation? 


Answer 

In any given situation we should do what we need to do. Let us take the example 
of Lord Rama. He is severely criticized for his abandonment of Sita. How do we explain 
this? It is said that, “Ramo vigravan dharmah’ (Ramayana, 3-37-13), he is the 
embodiment of dharma, righteousness. How do we justify that? The answer is that Lord 
Rama had many roles to play, such as those of a king and also a husband. On the one 
hand, his subjects were criticizing him for keeping Sita in his home. Whether the 
criticism was right or wrong, this is how it was. On the other hand towards his wife he 
had his duty as husband. If he played the role of a husband knowing that his wife is 
chaste, and ignored what his subjects said, then he would not be pleasing them. 
“Rañjanāt raja’, one who pleases his people, is called raja or king. Thus, if he wanted to 
make his wife happy, he had to make his subjects unhappy, and if he wanted to make 
them happy instead, he had to make his wife unhappy. Thus, there were two conflicting 


demands upon him. 


This happens to all of us. There are many conflicting demands in our life. For 
example, Pujya Swamiji is teaching a course to 100 students and a devotee invites him to 
give a talk for 2 days. Should he go or not? If he goes to deliver the talks, what happens 
to the students attending the course? If he doesn’t go, what happens to the devotees? 
One has to take a decision. This is where the interpretation of value comes in. Even 
though there are universal values, e.g., “I should not do unto others what I do not want 
done unto me”, these rules need to be interpreted in every situation. Practice of dharma 


always depends upon time, place and conditions. 


Lord Rama interpreted that his duty as a king was more important than his duty as 
husband. You can fulfill the demand that you consider most important in a given 


situation. For example, when you are at work, your duty as an employee becomes more 
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important than your duty as father. When you come home, your duty as a father becomes 
more important than your duty as an employee. Thus you will have to determine what, in 
a given situation, the most important role for that situation is. There is no general rule 
about it. This is where we have to use our judgment. We can be wrong, but then we can 
learn. At least we would have tried to do our best and have been sincere. If we are 
sincere, in time, we will learn whether we were right or wrong, because the result will 


reveal it. 


Question 


But Lord Rama could have gone out and explained to his subjects! 


Answer 

Yes, he did that. It seems that he sent his emissaries around. Nobody is fond of 
abandoning his wife! Do not think that Lord Rama just abandoned his wife! He 
abandoned himself too. Nobody seems to see that. He never lived in the palace again. 
From that point on, he lived the life of an ascetic. If Sita lived the life of an ascetic, so 
did Lord Rama. He never enjoyed the pleasures of a king from that point on. The point 


here is that there are always conflicting demands upon a person. 


Question 


Can a person play two roles at the same time, in a given situation? 


Answer 
You cannot play two roles at the same time. You can play only one role at a time. 
You can play the other role the next moment. At each moment, however, you can play 


only one role. Therefore, you should use your judgment. 


Question 


Are you saying that dharma is relative and not universal? 


Answer 

Dharma is universal, but its practice is particular. Following dharma always 
requires us to take into account the particular conditions of time, place and situation. 
Therefore, there cannot be an absolute rule about what dharma means in a particular 


situation. Satyam or truthfulness is a universal dharma. But what truthfulness is will be 
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determined based on the situation. Non-violence is a universal value. But what non- 


violence is, in a given situation, will have to be determined based on the situation. 
RRR 


Question 


Where do vadsanas come from? 


Answer 

Vasanas are past impressions. Everything that I do creates an impression. When 
we do something over and over again, and often enough, it becomes a habit. We have 
inherited all kinds of habits from our past, such as habits of thinking, judging and 
concluding, as well as certain behaviors. A vdsana is all these tendencies or habits that 
have been inherited on account of our having done them repeatedly in the past. So what I 
do without any deliberation is a result of this vasana or conditioning. Thus there is 
conditioned thinking, conditioned responses and conditioned actions. They are all 


vasanas. 


Question 
Sometimes we are not able to change certain things however much we try. What 


is the way to get a grip over vasanas? 


Answer 

Vasanas manifest in our life as likes and dislikes, as raga-dvesas. Likes and 
dislikes are habitual. I like something habitually and I dislike something habitually. 
Following dharma or following universal values is a way to overcome this pressure of 
vasanas or raga-dvesas. My tendencies or the habits of my past may compel me to act in 
a certain way. Before acting, I review and see whether this action is in keeping with the 
values or not. If it is not, I keep my tendencies under check. This is how we slowly 
restrain and subdue those tendencies, which may otherwise push us away from dharma. 
There may also be many tendencies in me, which propel me towards the path of dharma. 


I encourage such tendencies. 


This is where we follow the guidelines given by the scriptures in terms of dharma 
or values. These values give us the guidelines as to what would be a proper way of 


acting in a given situation. For example, by my commitment to non-violence, I am 
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committed not to hurt others by my words, my actions or my thought. I try to follow this 
as much as I can. Nobody can follow these values in an absolute way, but we do have a 


commitment to follow them as best as we can. 


kkkkk 
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Artha and Kama 

What do we want in our lives? If we were to ask children what they want to be 
when they grow up, some may say that they want to be doctors. Others may say that they 
want to be lawyers. Some may want to be engineers. Some child with more ambition 
may say that he would like to be the President of the country. Thus, each one of us wants 


to become something. 


There may be a child who says, “I want to be a millionaire”. “For what purpose?” 
“I just want to be a millionaire.” “What will happen then?” “I will be happy.” If you ask 
the child who says he wants to be a doctor, “Why do you want to be a doctor?” “I can 
make a lot of money.” “Then what?” “I can have a big house.” “Then what?” “I can 
have a big car.” “So what will happen to you?” “Oh Swamiji, I will feel so happy.” Yet 
another child will say, “Swamiji, it would be wonderful if I could leave my mark in the 


pages of history.” “Why?” “I will feel so proud.” “Then what?” “I will feel so happy.” 


If we keep asking this question, “Why do I want these various things, whether it is 
wealth, status, power or fame, in my life?”, if we persist with the question, “Why?” it 
reduces to one simple answer, which is, “I want to be happy.” The ultimate answer of 


every human being is simply, “I want to be happy”. 


One day someone came along and said, “Swamiji, the other day you were 
appealing for funds. On the day of the anniversary, you gave a very good talk about fund 
raising. So, here is a million dollars.” A million dollars! That will take care of all the 
debts of the Gurukulam!! What makes this fellow so generous? He says further, 
“Swamiji, here is million dollars in cash. No receipts required. The only thing is that this 
is stolen money. The police are after it. You can keep it.” Am I going to keep that 
money? Do I want the money for the sake of the money? I don’t want a million dollars 
for the sake of a million dollars. I want it because I expect it to make me happy. If I 
recognize that it is going to make me unhappy, I don’t want it. I am not going to keep 


that money. 


“Swamiji, this is a new house, you can occupy it”. “Wonderful! How is it that 
you are giving it to me?” “There is a ghost inside”. Do I want the house for the sake of 


the house? 
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“Swamiji, you wanted to be a CEO?” “Yes.” “You can be a CEO.” “Why are 
you so generous?” “The history is that whoever becomes the CEO here, will have a heart 
attack in six months.” It is such a stressful position that six months is all you need to get 


a heart attack! Why would I take that position? 


What everyone is looking for, is the means of achieving happiness; or whatever 
one thinks, is the means of achieving happiness. Happiness is the one simple goal. Is 
there anybody who wants to be unhappy? I don’t think so. “Sukha-prapti, duhkka- 
nivrtti’, attainment of happiness and avoiding of pain or sorrow. All that I have been 
doing, and all that I will perhaps do in the future, will have one of these two objectives of 
either seeking happiness, or getting rid of unhappiness. Avoiding unhappiness is the 
same as seeking happiness. 


kkkkkk 


Every human being is searching for something in life and that is “happiness.” 
Every pursuit, whatever it may be, is always motivated by a desire to be happy. We seek 
happiness through various material ends such as wealth, prosperity, name, fame, 
recognition and power. Our perception is that we are needy and therefore we look to the 
world to fulfill our various needs. As far as the physical needs go, we are dependent on 
the world for food, water etc. But here, we are talking about emotional needs. We find 
ourselves to be needy all the time and require somebody or something to make us feel 
secure and happy. We perceive that we are not happy or secure enough or self-sufficient 
and therefore have to become sufficient. But Vedānta provides an altogether different 
perception. Vedānta says “tat tvam asi” meaning, “Thou art that”, you already are that 
which you are striving to achieve. This means that we are already happy, secure, free. 
This may sound unbelievable but this is what the Bhagavad Gītā teaches us. And if we 
accept this vision, our lives will be entirely different. This is “intelligent living” or 


“living intelligently”. 


Whatever we do is always based on our perception. We behave one way when we 
perceive ourselves as “rich”, and in a different way when we perceive ourselves as 
“needy”. To illustrate this, there is a story in the Mahābhārata. Lord Krishna wanted to 


test Duryodhana. So he went to his palace in the guise of a Brahmin and asked for 50 
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cartloads of dry firewood. Duryodhana sent his men to fetch the wood from the forest. 
They returned empty handed. They could not fetch dry wood because it had been raining 
for days together. Then the Brahmin went to Karna and asked for the same 50 cartloads 
of dry firewood. Karna got the same answer from his men. But he did not want to send 
the Brahmin empty handed. Karna asked the Brahmin to spend the night at his palace 
and said that in the morning, he would get him 50 cartloads of wood. The next morning 
Karna gave the Brahmin the 50 cartloads of dry firewood. The Brahmin was surprised. 
Karna had actually demolished his palace to provide the 50 cartloads of dry wood. 
Duryodhana was a rich person but was not rich within his self. His perception of himself 
was that he was not a very rich person. Whereas Karna was not a wealthy person in 
comparison to Duryodhana, but his perception of himself was that he was a very rich 
person. So, what we are is what we perceive ourselves to be. This is what Vedanta 


teaches us. 


Vedanta says that we should act not out of need, but out of richness. The 
happiness that we want is within our own self. Our experience seems to tell us that 
happiness comes from the outside as when watching a movie, eating a pizza, driving a 
new car etc. But Vedanta tells us it is not so. Vedanta says that happiness comes from 
within us. When we get something that we want very badly, for that moment, our mind 
becomes free of all demands; the seeking ceases and we feel happy. Whenever we are 
happy, our mind is free from hankering and free from demands and needs. At that 
moment, we forget that we are needy. When we are happy, our perception that we are 
needy and insufficient goes away momentarily. It is the perception that we are needy, 
unhappy and insufficient that is an obstacle, and deprives us of happiness. The moment 
this conclusion is done away with, we are happy. 


kkkkkk 


This does not imply that one has to suppress the desires. Nobody can give up 
desires because one does not have the freedom to give up desires. Every desire is always 
to become happy. Therefore, unless one becomes happy, there is no way one can become 
free from desire. Nobody can give up desires. Vedānta tells us to understand the desires. 
Vedānta only focuses attention on understanding. Each one of us is seeking happiness, 


and there is no other goal. So the next question is, where is this happiness? 
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Let us look at this story of two people traveling together in a train in India in the 
olden days. In those days, traveling from Madras to New Delhi would take two to three 
days. These two people were traveling in a first class coupé compartment. One of them 
was a very wealthy person carrying a lot of cash with him. The other person was a thief 
from Delhi, except that he was dressed as a gentleman and therefore nobody suspected 
that he was a thief. He had come to know beforehand that this rich man was going to 
travel from Madras to Delhi and had managed to get a seat in the same compartment. 
This rich man did not know who the other man was. The rich man had a briefcase. At 
one point, he took out a bundle of notes and started counting. The thief saw this from the 
corner of his eye and planned what to do. He was waiting for the night. The lights in the 
compartment were shut and both men went to sleep. Soon, the rich man started snoring. 
This was the opportunity the thief was waiting for. He quietly came down. He had all 
kinds of keys with him and pulled out the rich man’s briefcase and opened it quickly. 
He found nothing inside the briefcase. He was surprised. He opened the other suitcases 
but could not find anything. Disappointed, he went back to his berth. The next afternoon, 
again, the rich fellow opened his briefcase and started counting. The thief was surprised. 
How come I could not find money in any of his luggage? That night, when the rich man 
was sleeping, the thief came down and checked not only the luggage but the sleeping 
person also. But he could not find the money. Disappointed again, he went back to his 
berth. The next morning the train had almost reached Delhi. The rich man pulled out his 
briefcase yet again and was counting the money. The thief introduced himself to the rich 
man, “I am a famous thief from Delhi. But you are my guru! I have been watching you 
counting money since last 2 days and I am traveling with you for the purpose of stealing 
that money from you. I don’t want that money, but please tell me where did you hide that 
money at night? This is all I want to know.” “That is a secret”, said the rich man. 
“Please tell me that. Where did you hide that money?” “Well, under your pillow.” A 
place where the thief would never have suspected that it would be. He had searched for it 
everywhere, never suspecting that what he was searching for was right under his own 
pillow! Similarly, human beings are searching for their happiness everywhere, not 


recognizing that it is within themselves. 
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Let me illustrate this with another, very old-fashioned story. This is the story of a 
person traveling from one village to another distant village on foot, and passing through a 
forest. At noon, he was thirsty and tired and wanted to rest for a while. He eventually 
found a beautiful spot. There was a very beautiful lake and he became very happy. He 
looked down the waters to wash his face and drink some water. But, as he looked down, 
he forgot his thirst and fatigue. He found a golden necklace in the water. He looked 
around to check if anybody was there. No one was around. He plunged into the water to 
procure the necklace. It was all the way at the bottom. When he got to it, the necklace 
seemed to come into his hand but he missed it. He came up for air and dived into the 
water again. He thought that he had got the necklace, but lost it again. This happened a 
number of times. After a while, tired and not knowing how to get the necklace out, he 
just sat down at the edge of the lake. At that time, another traveler happened to come by 
to the same spot. Now this fellow propositioned the new traveler, “Well there is 
something very important that I can tell you about, provided we have an understanding 
that we share it”. “All right. What is it?” “Whatever we get, we will share equally, 
Ok?” “Yes.” “Come here. Look down.” He looked down. “Hey, there is a golden 
necklace there.” “Yes. Let us get that necklace.” “So why didn’t you get it? Why are 
you waiting for me?” “I have been trying, but somehow I don’t seem to get it. I go all 
the way down and think the necklace is in my hand, but it doesn’t seem to come.” “Are 
you sure you tried?” “Yes, of course.” Then a thought occurred to this new traveler. 
Instead of looking down, he looked up. And what did he find? He found that a necklace 
was actually hanging from the tree above this lake and it was its reflection that was seen 
in the water. The other fellow had not realized that he was chasing after a reflection. He 


had unsuccessfully been making one attempt after another. 


So what is required is not for one to merely persist in trying again and again. 
Perseverance is not always the solution. Sometimes you need to do something different. 
This is why, when the other traveler looked up, he realized what the problem was and 
where the mistake lay. Yes, once that was clear, they could get that necklace. In the 
same manner, we also seem to be diving repeatedly into the objects and achievements of 


the world and believe that we have happiness within our grasp, only to see it slip away. 
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What we learn here is that happiness is not somewhere out there. It is within oneself. 


This is what Vedanta teaches us. 
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Moksa 
Question 


What is the definition of moksa? 


Answer 

Moksa is liberation or release. Sruti describes it as a total elimination of sorrow 
and the attainment of unsurpassable happiness. Fundamentally, unsurpassable happiness 
is my very nature, but this truth is veiled by sorrow. It is when this sorrow is removed, 
that my true nature is revealed. Thus, moksa may be seen as being a cessation of all 
sorrow accompanied by the attainment of a lasting happiness. This is what we want. We 
are only interested in moksa. 

KRKKKK 

Question 

Moksa is often described as freedom from the cycle of birth and death. Why 
should moksa be equated to the release from cycle of birth and death? What is so wrong 


about being born again? 


Answer 

Moksa is freedom from want or freedom from sorrow. Birth is a response to a 
certain need or want. It is said that your next birth is determined by your unfulfilled 
wants and needs as well as your final thoughts at the time of your death. Thus, being 
born implies being needy. Being born also means being identified with a physical body, 
which implies feeling limited and feeling bound. Thus birth and bondage go together. 
Therefore, the idea of freedom from the cycle of birth and death really means an attaining 
of freedom from this bondage, which is the sense of want and limitation. The main idea 
here is the acquiring of this wisdom. One who has discovered limitlessness cannot go 
back to feeling limited, cannot go back to being born limited. It is in this sense that 


moksa is said to be freedom from the cycle of birth and death. 


kkkkk 
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Question 

As limited beings in time and space, our language is limited and our thoughts are 
limited. How, then, do we begin to understand concepts like being ‘beyond space and 
time’? 
Answer 

You do not have to conceptualize it. You already know what limitation is and 
what limitedness is. The absence of limitation is what ‘being limitless’ means. Being 
‘eternal’ means that you are free from the limitation of time. You do not have to imagine 
the concept of something being eternal. You only have to understand the absence of the 
limitation of time. Again, ‘all pervasive’ means the absence of the limitation of space. 
You do not have to visualize it, because in reality you yourself happen to be that. What 
you call eternal happens to be the nature of your own self. It does not need to be 
visualized. Withdraw your attention from that which is limited. This is what Vedanta 
teaches when it says ‘let go’ or ‘negate’. To discover the limitless, negate that which is 
limited and then what remains, is the limitless you. 

KRKKKKK 

Question 

If I am purna, complete, and it is my nature, why was I ignorant in the first place? 


How does this ‘apparently imperfect’, emerge from the original perfect? 


Answer 


But ‘apparently imperfect’ means it is not imperfect. 


Question 


Yes, maybe only apparently so. But it is there and you cannot negate it. 


Answer 
You consider something to be imperfect because you have a certain notion of 


what perfection should be. In the absence of this notion, what is imperfect? 


Question 


When there is only oneness to begin with, why is there this apparent duality? 
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Answer 

The answer is that it is the very nature of this oneness, this reality, to manifest 
itself as apparent duality. If in manifesting that way, it is affected in any way, or 
becomes less in any way, then this question may be valid. It is essentially purna and in 
being manifest, remains piirna. It is this truth, which is obscured by our superimpositions 


and erroneous conclusions about who we are. 


kkkkkk 
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Atma-svarupa 
Question 
Can you please summarize the first part of the teaching in the second chapter of 


the Bhagavad Gita? 


Answer 

The Bhagavad Gita addresses the fundamental human problem of grief and 
sadness in life. Only the human being has sadness and grief. We do not find animals 
grieving or sad or depressed, unless we make them so. We can train our animals or pets 
in such a manner that we can pass on to them our sadness! Otherwise, there is no sad 
cow or a depressed dog! These are the typical problems of the human beings, who are 
the most sophisticated, the most advanced, and the most sensitive creation. Since we are 
very sensitive, we are subject to unhappiness or sadness. That sensitivity is not there in 
others, and therefore they are free from sadness. We are self-conscious beings. We are 
sensitive to what we are and we are sensitive to the environment around us. This is what 
causes grief. Therefore, Lord Krishna begins his teaching in the first section of the 
second chapter of the Bhagavad Gita by revealing the true nature of the Self. He begins 


his teaching with the verse: 


aSocyananvasocastvam prajnavadamsca bhasase 
gatdsiinagatasiumsca nadnuSsocanti panditah 


You grieve for those who should not be grieved for. Yet you speak words 
of wisdom. The wise do not grieve for those who are living or for those 
who are no longer living. [BG 2-11] 


“Oh Arjuna, you are talking the words of very learned people, pandita, and yet, you are 
grieving for those who do not deserve to be grieved for.” “Lord, what is wrong with 
talking like a pandita?” “The wise people, the panditas, are those who never grieve. 


There is no reason for grief in life at all.” 


Right away, Lord Krishna introduces the teaching with the paramarthik (absolute) 
truth. He talks about the absolute reality, the Self. Thus he starts his discourse with 
atma-andatma-viveka, the discrimination between the Self and the non-Self. Grief arises 


in our lives when we do not have this discrimination. He says: 
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na tvevaham jatu ndsam na tvam.... 
There was never a time that I did not exist, nor you... [BG 2-12] 
“Hey Arjuna, there never was a time when I was not and you were not, and all these 


people were not. And there will never be a time when we all will not be.” 


There is no birth and there is no death for the Self. The body is born and it dies. 
The Self is never born and it never dies. It is immortal. Therefore, whose death you are 
grieving for, Lord Krishna asks Arjuna. The death of Bhisma? The death of Drona? 
They are nothing but the Self or the atma, He explains, and they are not subject to death. 


They are immortal. Everybody is immortal. 


Yes, there is birth and there is death, no doubt. But even when there is birth and 
death, there is something in all of us that is not born and that does not die. Lord Krishna 
says that each one of us is really a union of these two principles: the person and the 
personality, or the spirit and the matter, or the atma (Self) and the anātmā (non-Self). 
Where the birth is, where the death is and where the limitation is, is the non-Self. 
Andtma is the medium through which the Self, consciousness expresses itself. What we 
call the personality or the body-mind-sense-complex is like a costume that an actor puts 
on. When the actor is acting as a beggar, he does not become a beggar. Similarly, when 
the person, the Self, is putting on this costume of the body-mind-sense-complex, he does 
not suffer from its limitations. All the limitations pertaining to birth and death, and the 
changes they entail, belong to the personality and not to the person who imparts sentiency 


to the personality. 


We should know our own Self. Any grief, sadness and suffering in our lives, is 
not only on account of a lack of knowledge of our Self, but also on account of the 
mistaken and totally contradictory notion that we entertain about the Self! We are 
immortal, but we take ourselves to be mortal beings. We are of the nature of knowledge, 
but we take ourselves to be ignorant beings. We are of the nature of happiness or fullness 
but we take ourselves to be sad or unhappy. Sat cit dnanda is our nature. Sat means 
existence. Cit means knowledge. Ananda means happiness or fullness. But we take 
ourselves to be totally contrary to what we actually are! We look upon ourselves as 


ignorant, sad, unhappy, mortal! This, however, we cannot accept, because it is totally 
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contrary to our true nature. We cannot accept what we find ourselves to be. This is the 
problem of the human being! This is what we call self non-acceptance. This is what 
causes grief. Therefore, in the second chapter of the Bhagavad Gita, Lord Krishna first 
teaches the nature of the Self. 


ya enam vetti hantaram yaScainam manyate hatam 


ubhau tau na vijdnito nayam hanti na hanyate 


Both, the one who thinks this (Self) to be the killer and the one who thinks 
of it as the killed, do not know. This (Self) does not kill; nor is it killed. 
[BG 2-19] 


na jdyate mriyate va kadacinnayam bhitva bhavita vā na bhityah 
ajo nityah sasvato’yam purāno na hanyate hanyamane Sartre 


This (Self) is never born; nor does it die. It is not that having been, it 
ceases to exist again. This (Self) is unborn, eternal, undergoes no change 
whatsoever, and is ever new. When the body is destroyed, it is not 
destroyed. [BG 2-20] 


nainam chindanti Sastrani nainam dahati padvakah 
Weapons do not cut this (Self); nor does fire burn it. [BG 2-23] 


Atma is never born and it does not die. It is unborn, eternal and indestructible, 
free from growth and decay and free from any change or modification. No weapons can 


destroy the Self. It is changeless and free from any modification. 


Even kartrtva or doership, and bhoktrtva or enjoyership, are changes, and dtmd is 
free from those changes. Therefore, there is no doership or enjoyership in the Self. The 
Self does not perform any action, nor does it become subject to the action of somebody 
else. Therefore, there cannot be any guilt or hurt. When you perform an action, there 
may be guilt because you did something different from what you should have done or 
you did something that is not becoming of you. When you become the object of 
somebody else's action, you can be ill-treated and therefore, you can be hurt. Thus, when 
there is kartrtva or doership, there is always a possibility of guilt, and when there is 
bhoktrtva or enjoyership, there can be hurt. All of our grief is due to this hurt and guilt. 
The dtma is free from both kartrtva and bhoktrtva. Therefore, there cannot be any guilt 
or hurt, and there cannot be sadness. This is the essence of the teaching of Lord Krishna 


in the 20 verses of Chapter 2, from verse 11 to 30. The dtmda, being immortal and 
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changeless, and free from doership and enjoyership, is not subject to any pain, any grief 


or any sadness. If we know the dtm as such, there is no reason for ŝoka or grief in life. 


avyakto’yamacintyo’yamavikdryo yamucyate 
tasmddevam viditvainam nanuSocitumarhasi 


This (Self) is said to be unmanifest, not an object of thought, and not 
subject to change. Therefore, knowing this, you should not grieve [BG 2- 
25]. 


Lord Krishna says that if you know the Self as free from birth, death and changes, 
there is no reason to grieve at all. Atmd is not the cause of grief, and the anātmā cannot 
be the reason for grief either. Atmd being immortal is not subject to birth and death. 
Therefore, there cannot be grief, because the Self cannot be killed. The andtmd is going 


to die whether we like it or not. 


jātasya hi dhruvo mrtyurdhruvam janma mrtasya ca 


tasmadapariharye ’rthe na tvam Sociturmarhasi 


Because, for that which is born, death is certain, and for that which dies, 
birth is certain, therefore, you should not grieve over that which can not be 
altered. [BG 2-27] 


That which is born is surely going to die, and that which dies will be born again. 
This is something that we cannot help. Therefore, it is not proper for anyone to grieve for 
that which cannot be changed or that which cannot be helped. Thus Lord Krishna 
basically teaches the realities of life, the concept of the Self and the non-Self. 


There are essentially two entities in life, the Self and the non-Self. There is the 
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‘T’, and there is everything other than the ‘I’. The Self or I cannot be the cause of grief 
because the Self is ever free, ever full and immortal. Therefore dtmd cannot become the 
reason for grief. Andtmd should not become the reason for grief either. Andadtmd or non- 
Self is subject to birth and death and we cannot change that reality. We cannot change its 


essential nature and when we cannot change it, we should gracefully accept it. 


If I know this reality of ‘I and everything other than I’, there is no cause for grief 
at all. We cannot prevent the death or other changes of the body because it is destined to 


change and perish. Therefore, there is no point in grieving over the death of the body. 
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The Self can never die and therefore, there is also no reason to grieve for the Self. This is 


what is known as the ‘absolute nature’ of the Self. 


Thus, in revealing the realities of life, the first section of the second chapter 


teaches that if we understand these realities, there is no reason for grief in our lives. 
KRKEKKK 


Question 


Can you please explain the concept of the soul in Vedanta? 


Answer 

The personality is made up of the gross, the subtle and the causal body. When 
atma is identified with the subtle body, he is called the soul or the jivatma. At death, 
what departs from the gross body is the subtle body. Since the self is identified with the 
subtle body, it is the jīvātmā that departs from the gross body. All the memories are in 
the subtle body, not in the Self. The Self is always shining in its own light and giving 
sentience to this body-mind-sense complex. What happens is when I take myself to be 
the mind (which is in the subtle body), whatever impurities are there in my mind are as 
though my impurities. They do not actually contaminate the Self. But because of 
identification, I feel contaminated. That is why we need self-purification. Only when I 
come to know that my true Self is purusa or person, then there is no question of any birth 
for the soul. Yes, Self is shining in its own glory and is never affected. But only when 
we know that, do we have the benefit of that nature of the Self. Until then, due to this 


wrong identification, the process of birth and death goes on. 


Question 


Could you please elaborate on the concept of dtmd in Jainism and Buddhism? 


Answer 

According to Jainism, there are as many dtmda-s or self-s as there are living 
beings. So while we say that the Self is one, they say that everyone has their own atma. 
They believe that the self is tied down by ignorance and by karma, and therefore they 
seek to release it by annihilating all the karma or actions. In order to destroy the karmas 
that tie down the self, they perform many penances and a lot of worship etc. The self, 


once released, will rise up and go into its own realm. It will have a separate existence 


28 


even after it is liberated. Knowledge is important, but purification is considered more 
important. Vedanta teaches that the Self is beyond any kind of contamination. They say 


that the self is actually contaminated by karma and therefore needs to be released. 


Buddhism is also based on the self. Only, they use different words. They say that 
the self is momentary. There is momentary consciousness. In Buddhism, the world is a 
creation of the mind. All that exists is maya or mithya. They withdraw their mind from 
the world, because it is mithya and does not have any independent existence. The 
emphasis is on focusing on the self. Through detachment, the mind is relieved from 
every other occupation, to realize the self. The philosophy of Buddhism is not very far 


from that of Vedanta, except in details. 


Both these traditions are derived from the Vedas. While in essence they are not 
different, Vedanta is much more sophisticated than either of them. Vedanta includes 


what they say, and much more. 
kkkkk 


Question 


Can you please elaborate on asti bhāti priyam? 


Answer 
In the prakarana text Drk-Drśya Vivekah, a verse occurs, teaching viveka or 


discrimination between drk, the subject and drsya, the object: 


asti bhati priyam rijpam nama cetyamSapaficakam 
adyatrayam brahmaripam jagadripam tato dvayam 


The group of five constituents, “Exists, shines, attractive, form and 
name” pertain to all dealings in the world. The triad of first three 
is the nature of brahman and the pair of remaining two is that of 
world. [Drk-Drsya Vivekah, 20] 


In our lives, there is mixing up of the subject and the object. The text teaches us how we 
can recognize an object as an object and the subject as the subject. While talking about 
the truth of the universe, the author draws our attention to the fact that everything in the 
universe has five aspects. Everything has a name (nama) and there is a form (rūpa) 
corresponding to the name. The thing is. It exists (asti). How do I say that a thing is or 


that it exists? I know it because it is an object of my awareness (bhati). If it were not an 
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object of my awareness, I would not know that it exists. If I ask you whether I have 
horns on my head you will say that I don’t, because you do not see them or because you 
are not aware of them. Thus existence and awareness (asti and bhdati) go together. The 
author also adds that everything in this universe is lovable, has attractiveness (priyam). 
There is love for existence and there is love for being and, therefore, there is love 
everywhere. Or let us say that everything has the capacity to be an object of love. Love 
and joy always go together. I love that which is a source of joy. Naturally I dislike that 
which is a source of unhappiness or pain. So both love and joy go together, which means 
that there is joy or happiness everywhere. Therefore, we have asti bhdati priyam, 


associated with every object, every name and form. 


“But Swamiji, I do not see happiness everywhere. I see happiness in a few things 
but not in other things”. I do not see happiness in a given object, either because it is not 
there or because my mind is not tuned up to see that it is there. I may have pronounced 
raga-dvesas (likes and dislikes) in my mind and because of that, I have pre-conceived 
notions about where happiness is and where it is not, what happiness is and what it is not. 
If all these pre-conceived notions are dropped, and if my mind is open and free of any 
demand as to how a thing should be, there will be no difficulty in appreciating happiness 
everywhere. As the Taittirtya Upanisad says: 

anando brahmeti vyajanat, Gnandadhyeva khalvimani bhitani 


jayante, ānandena jdatani  jivanti, dnandam _ prayanti 
abhisamviSsantiti 


He knew dnanda as brahman, for from dnanda, indeed, all these beings 
orginate; having been born, they are sustained by dnanda; they move 
towards and merge in dnanda. [Taittirtya Upanisad, 3-6] 


This mantra says that all beings are born of Gnanda, are sustained by dnanda and 
ultimately merge back into Gnanda to become one with it. This is like saying that all pots 
are born of clay, are sustained by clay and go back to become one with clay. All pots are 
nothing but clay. Similarly, when it is said that everything is born of dnanda, is sustained 
by dnanda and goes back to become one with dnanda, it means that even now, 
everything is dnanda. Thus from what the Taittirlya Upanisad says, everything is 


nothing but the manifestation of Gnanda. 
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How is it that I do not see it or feel it? Is it because it is not there? Some people 
insist that they can accept something only when they see it or experience it. Just because 
we do not see or experience something, does not mean it is not there. In case of seeing, I 
may have a problem with my eyes, some defect in my eyes, and therefore I do not see it. 
So even if something is there, I may not see it. If I remove that defect in my eyes, then I 
can see. Similarly, the mind is the instrument with which we experience happiness, and 
if we do not experience happiness it may not necessarily be because it is not there. 
Maybe my mind needs some tuning up. There is some problem in the mind, and it needs 
to be removed. The problem with mind is the presence of my various likes and dislikes, 
the rdga-dvesas, attachments and demands. When they are removed my mind becomes 
accepting, non-demanding. Whenever I am non-demanding and am able to respect and 
accept a thing or a being as it is, I find that I enjoy it, whether it is a flower, a tree, a river, 
a lake, a dog or a person or anything. If I make a demand that it be different from what it 


is, I cannot enjoy it. 


Asti means that a thing is. BAdti means that it shines in my knowledge. Priyam 
means it is attractive. This is the truth that obtains in every name and form. The 
attractiveness part is not clear to us. It is not experienced. That ‘it is’, is an experience. 
That ‘it shines’, is also an experience. But to experience the attractiveness, I must give 
up my demand, or preconceived notion of what ‘attractiveness’ is. If I can see 
attractiveness only in a certain kind of a nose or a certain kind of eyes, I can see it only 
there and not elsewhere. But if I drop all my definitions of what attractiveness is, I can 
see it everywhere because it is everywhere. Happiness or love is everywhere. 
Everything has a potential capacity to make me happy. What I need to do is to invoke or 


explore that potential. 


Every name and form is associated with asti bhāti priyam. It is, it shines, it is 
attractive, meaning it is dear and is a source of happiness. Every object is unique in that 
it has its own name and form. This means that every name and form is different from 
every other, but every object also has universality, in that everything is asti bhati priyam. 
Let us look again, into the example of the pot. There is something that distinguishes one 
pot from the other, and that is its unique name and form or shape. But there is something 


universal in all the pots, namely clay. Similarly, in this world, there is something that 
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separates each object or being from another and this is, its particular name and form. On 


the other hand, there is also something that is universal, and this is asti bhati privam. 


What is the relationship between the clay and the pot? The clay is the truth of the 
pot. In fact what we call pot, is nothing but the clay. The pot has no existence apart from 
the clay and therefore the pot is nothing but clay. Similarly, if asti bhati priyam is the 
universal aspect of all objects, what does it mean? It means that the truth of all objects is 
nothing but asti bhati priyam! This means that even when I perceive the object as a 


particular name and form, its underlying reality is asti bhati priyam. 


Everything is priyvam; ananda; wholeness; fullness or brahman. This is what it is. 
If I try to determine the truth of an object by progressively sub-dividing it into its 
building blocks, nothing seems to remain. But that is not so. We say that something does 
remain. What is it? It is the one who is investigating, is the one who remains! Similarly, 
where is the asti bhati priyam, which is associated with every name and form? Is it out 
there? Where is it? It is the nature of the very subject who asks this question! With 
reference to the subject, the asti bhati privam, which is in the third person, will get 
transformed into the first person. It will be asmi bhami priyam instead. We have 
changed the case. As Pujya Swamiji would say, that “brahman is” is called the paroksa 
jnianam or indirect knowledge. It gets transformed into “I am brahman”, which is 
aparoksa jndnam or direct knowledge. To begin with, we recognize that the essence of 
everything is asti bhati priyam or saccidananda. Then we recognize that saccidananda is 


indeed myself. A text called the Advaita Makaranda, opens with the verse: 


ahamasmi sada bhami kaddcinnahamapriyah 


brahmaivahamatah siddham saccidananda laksanam 


Always Iam. Always I shine. Never am I an object of dislike to myself. 
Therefore it is established that I am brahman which is of the nature of 
existence, awareness, and fullness. [Advaita Makaranda, 2] 


Ahamasmi, I am always. Sada bhami, I always shine in my consciousness. 
Kadacinnahamapriyah, I never dislike myself. I may dislike other things but as far as my 
love for myself is concerned, it is unconditional love. My love for other things is always 
conditional. But I never hate myself. I always love myself regardless of where I am or 


how I am, whether I am good or bad, rejected or accepted. Therefore where is this asti 


32 


bhati priyam? It is in fact nothing but my own self. What does it mean? What am I 
seeing? If asti bhati privam is my nature and we say that all that there is, is asti bhati 
priyam, what am I looking at? My own Self! What, then, is this creation? It is nothing 


but a projection of my own Self. 


purnamadah pirnamidam pūrnāt pirnamudacyate 


That creation is complete, and this self is also complete because this arises 
from that completeness. [Santi mantra from Yajur Veda] 


Adah, the self, is pūrnam or complete. Idam, this creation, is also purnam because pūrnāt 
purnam udacyate, or from purnam arises pūrnam. This creation, which is pūrnam, has 
emerged from the Self. Therefore, recognize this pūrnatvam, the completeness. 
Recognize that every name and form is in reality asti bhati privam and that asti bhati 
priyam is the very nature of my self. Parnam eva avasisyate, whatever remains is also 
purnam. There is no duality. Ekam eva advitiyam, [Chandogydpanisad, 6-2-1] 
everything is one, without a second. Asti bhati privam is all that remains. 
kkkkk 

Question 

Doesn’t sat mean truth? The text of the Tattvabodha defines it differently. Why 


is it called existence? 


Answer 

Sat does mean truth. The definition of sat in the Tattvabodha is, ‘trikālepi tisthati 
iti sat’, it is that which exists in all the three periods of time. So both definitions are 
right. What is the definition of truth? It is defined as, ‘abdditham’ or that which cannot 
be negated. This is what we mean by saying that it obtains in all the three periods of 
time. It implies that it cannot be negated in the past, in the present or in the future. 


Therefore, they both mean the same. 


In the Chanddgydpanisad, sat is used in the sense of the jagatkaranam, the very 
cause of creation. There the teacher begins his teaching by saying to Svetaketu, “sadeva 
somya idam agre asit ekam eva advitiyam: O dear boy, in the beginning (before its 
creation) this whole universe was sat, one without a second [Chandogyopanisad, 6-2-1].” 


If this universe was sat or existence before its creation, what is it now? Is it no longer 
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sat? No, even now it is sat. However, this sat, is now known as different names and 


forms. 


In Ahmedabad, they sell all kinds of pots along the sidewalks during the time of 
Diwali. Before all these pots were created, they were just clay. Then what are they after 
their creation as pots? Are they any different from clay? No, they are still clay. But the 
clay is now known as all these pots and pans. The idea is that the clay, which was 
formally known only as clay, now obtains in the form of pots and pans. Similarly, the 
whole universe was sat before its creation, and continues to remain sat, even after. This 
sat obtains through all the various names and forms, in which form, we perceive the 


creation or the universe. No intrinsic change has taken place. 


When the clay becomes the pot, no intrinsic change takes place in the clay. If you 
take any little particle from the pot and get it tested or analyzed, it will still be clay. 


However, if you want to remove the clay from the pot, the pot will cease to exist. 


Why can the pot-maker not call his creations clay, instead of pots? This is 
because, if he tells us so, we would not understand that we are looking at clay. We 
imagine that we are looking at pots and pans. When are told that before creation all these 
pots and pans were clay, if we can visualize in our minds a huge lump of clay, we may 
have no difficulty in recognizing the very same clay existing in the pot. This enables us 
to understand that what we think of as a pot is really clay. The clay has not been negated 
even in being ‘transformed’ into a pot. When the pot breaks, it is its name and form that 
are negated. But regardless of whether the name and form is there or not, the clay was, 
the clay is and the clay will continue to be. You can negate the pot, but you can never 
negate the clay. The clay-ness of that pot can never be negated whether you break into 
pieces, make it into a powder or whatever. This is what we mean by saying that the clay 


cannot be negated. 


Both definitions of sat thus amount to the same. The clay is in all three periods of 
time, before, during and after the creation of the pot. This is the same as saying that the 
clay is that which cannot be negated. The name and form by which the pot is known can 
change and therefore be negated. But the clay that is the pot cannot be negated. Truth 
being defined as that which cannot be negated, the truth of the pot, in the ultimate 
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analysis, is the clay, which informs it. Thus both sat and satyam are the same. Satyam or 
truth is that which cannot be negated. Sat is that which always persists. What cannot be 
negated is what persists. Or when we say it persists, it means that it cannot be negated. 


Thus we have these two words, sat and satyam. 


In the Chanddgyopanisad, this concept is stated in the context of the clay and the 
pot, but it is true of all names and forms in this universe. What is creation, but names and 
forms? Before its creation, this whole universe was sat. Then what is it now? What the 
teacher is inviting us to do is negate names and forms in our own minds. Therefore, I 
visualize in my mind a state when this creation was not, and sat alone was. Thus I 
recognize sat without the clutter of names and forms, just as I recognize the clay without 
the clutter of names and forms. When I recognize clay as clay, I do not have difficulty in 
recognizing it even when it comes in different names and forms. Similarly all names and 
forms reduce to simple existence. When the names and forms disappear, their is-ness 
does not disappear. The is-ness can never be negated. But where is the is-ness? I do not 


see it there. It has disappeared there, but obtains in the person of the very observer. 


Two lessons are taught in the Chanddgyopanisad. The first lesson is that when 
you recognize sat as sat, you can recognize sat in spite of the various names and forms. 
This is in the same manner as, when I recognize the clay, I recognize the clay in all the 
pots. Secondly, the teacher says that sat is the very substratum of the universe. “Tat 
tvam asi Svetaketu’, “that is what you are Svetaketu”. When sat sub-divides, no names 
and forms remain. It is not that sat disappears, because the very inquirer remains. 
Therefore where is sat? Who is sat? I am the sat. So this is how we get “tat tvam asi”. 


The teacher first reduces the whole universe to sat and then makes Svetaketu recognize 


that sat is nothing but his own self. 


In the Tattvabodha, it is defined in a simple way, as trikälepi tisthati, that which 
obtains in all the three periods of time. Although it says trikāla or three periods of time, 
we should also include the three states of creation, sustenance and dissolution, and the 
three states of waking, dream and deep sleep. That which obtains in all these three, 
regardless of whatever changes take place in the form, is called sat. It also happens to be 


satyam. The meaning of the words satyam and sat, are ultimately one and the same. 
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kkkkk 


There cannot be two truths. Truth by definition has to be one. Then alone can it 
be the truth of everything. Truth must necessarily be free from limitation; otherwise it 
cannot be the truth of everything. If truth were two, one truth would limit the other truth 
and therefore neither will be the truth of everything. Therefore, truth must necessarily be 
one only. This one truth is what modern scientists are in search of. Vedanta says that the 
truth is you, and this is the jump the scientists cannot make. A scientist sub-divides 
matter and says that it disappears and that there is energy. Ok. But still that energy is 
different from the scientist. For the Vedantin, the so-called energy is nothing but the 


Self. Ultimately energy is nothing but the manifestation of consciousness or existence. 
kkkkk 


Question 


Can you please elaborate on avasthātrayam? 


Answer 

Jāgrat (waking), svapna (dream) and susupti (sleep) are the three states of 
experience, known as avasthatrayam. Waking is vyavahdarika sattā or objective reality. 
It is isvara srsti or the projection of the Lord. Dream is pratibhasika satta or subjective 


reality. It is jiva srsti or the projection of the individual. 


Waking represents a higher degree of reality than the dream. There is continuity 
in the state of wakefulness, while there is no continuity in the state of dream. The waking 
world of yesterday is what I find to be there today too. But the dream of yesterday is not 
the dream of today. Svakdle satyavat bhati prabodhe satyasat bhavet, [Atmabodha, 6] in 
its own time the dream appears real. It appears to be real as long as it continues, but is 
known to be unreal when one is awake. If we were aware of this apparent reality while in 
the dream, we may relate to it differently, but we do not have that awareness while in the 
dream state. Unfortunately, because we do not know that it is a dream and unreal, we 
seem to experience the same kind of pleasure and pain in dream as we experience while 
awake. Right now, even as I am talking to you, what is there to say that everything is not 


a dream? What we call waking is also not substantially different from dream. 
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What is a dream? It is a projection. How do we say that? Because it is negated. 
When I wake up in the morning, the whole world of my dream is negated, falsified. 
Therefore, we know that the dream is a projection. But waking is also not substantially 
different from dream. You may say that you saw the same house yesterday that you are 
seeing today and therefore this wakeful state is not a dream, not a projection. But you 
could well be saying similarly in a dream also! As far as the dreamer is concerned, he 
seems to experience the same kind of continuity in the dream, as we say we do, in our 
wakeful state. Therefore it points to a possibility that what we call waking, could also be 
a dream. By dream we mean something that can be negated; something that resolves into 
a higher reality. Negation means the resolving of a lower reality into a higher reality. 
Dream is a lower reality, resolving into waking, which is a higher reality. But then 
waking shows a pattern similar to the dream, and therefore, it shows a possibility that the 
waking can also resolve into a higher reality. Waking is the most important state because 
it is the state in which we can learn and grow. The other two states, namely dream and 


deep sleep, are also very important because they reveal something about us. 


The dream state becomes an excellent example of understanding mithya. Mithya 
is that which depends upon something else for its existence. Nobody has any problem in 
understanding that the dream state is mithya. Each one of us has had the experience of 
waking up in the morning, and to recognize that dream was not real. Everything that was 
in the dream is mithya. In dream, there was the duality of subject and object, which is 
also mithya. Hence, whenever there is the duality of subject and object, that state is 
mithya. There is subject-object duality in waking, and hence, waking is also mithyd. 
Therefore the state of dream helps us to understand the reality of the wakeful state as also 
being mithya. For this reason, dream is a very important experience. It also shows us 


how a lower reality gets resolved into a higher reality. 


The deep-sleep state also is very important. After that experience, we feel well 
rested when we wake up in the morning. We say that we slept happily and that we did 
not know anything. This common experience goes to establish that there is an experience 
of happiness in the deep-sleep state. It shows us what our true nature could possibly be. 
If I experience happiness in deep-sleep state, where did that happiness come from? What 


desire was satisfied in deep sleep? What object of enjoyment did I have in my deep 
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sleep? None. The deep-sleep state marks the absence of all conventional, recognized 
sources of happiness. Happiness is very much there in deep sleep, even though there is 
no means of happiness. Where is it coming from? The only one who is there is myself 
and therefore the happiness that I experience in deep sleep must be my own nature! 
Therefore the experience of deep sleep shows us the possibility of the fact that happiness 
is our nature. It also tells us that to experience happiness, we should either be in deep 


sleep or we should create a condition similar to deep sleep. 


How is it that I am happy in deep sleep? There is no subject-object distinction in 
deep sleep. There are no likes and dislikes. There are no worries and anxieties. 
“Swamiji, it is the nature of my mother to worry. If she has nothing to worry about, she 
will worry about why she has nothing to worry about!” Thus, if there is a worrier, he will 
be worried nonetheless. How is it that there are no worries and anxieties in the state of 


deep sleep? This is because the worrier, the person who gets anxious, is not there 


What is the reason that I generally do not experience happiness in the waking 
state? It is because we always have some worry, anxiety, insecurity, fear, sorrow, 
sadness, grief etc. These afflictions are like a cloud that veil the sun of happiness. To be 
happy, we need not do anything but remove this cloud. For the sun to shine through, we 
don’t have to do anything to the sun. All we need to do is to remove the cloud. 


Similarly, to be happy, all we need to do is to remove the cloud of unhappiness. 


Where does all the unhappiness come from? It comes from our sense of 
individuality, the ahankara or ego. This ego, which is the source of unhappiness, is 
absent in the state of deep sleep. What is there when unhappiness is absent? It is 
happiness. Unhappiness clouds happiness, and when this cloud of unhappiness is 
removed, what remains is happiness. Therefore we experience happiness in deep sleep 
because that tremendous burden of the ego, which obstructs the experience of happiness 
in the waking and the dream states, is not there. I carry the heavy cross of the ego on my 
shoulder in the waking and dream states. I just drop it in the deep-sleep state and am 


therefore totally relieved. Thus the deep sleep state tells us what our true nature is. 


What is ego? The ego is the self, identified with this upadhi, this body-mind- 


sense complex. What is dima? Atmd is the ego minus the identification with the body- 
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mind-sense complex. If we consciously become free from our identification with the 
body-mind-sense complex, we will own up to that happiness, that Gnanda, which is our 
nature. But that dnanda becomes clear only when this ego, which obstructs it, is given 
up. This happens naturally in the deep-sleep state. We should practice this, consciously, 


in the waking state. This is what Vedanta teaches us through avasthatrayam. 
KRKKKK 


Question 
It is easy to understand that this tape recorder is in my consciousness, but to say 
that the tape recorder is Consciousness is a different matter. How is an inanimate object 


such as a cup, or a tape recorder, ‘Consciousness’? 


Answer 

We have a preconceived idea of what consciousness is! This confusion naturally 
arises if consciousness is taken to be a state or mode of mind, which is a specific 
manifestation of consciousness as opposed to universal Consciousness. By mode of 
mind, we mean the manifestation of consciousness, which is expressed through the 
medium of a specific object. In other words, when you have ‘tape recorder- 
consciousness’, the tape recorder is a particular mode that your mind is in, at that time. 
For example, ‘cup-consciousness’ or ‘pot-consciousness’, better known to us as 
ghatakara vritti, is also a specific or particular manifestation of consciousness. This is 


not what we mean by Consciousness. 


Our description of Consciousness is that it is formless and does not have any 
attributes. When this Consciousness gets associated with or conditioned by a given name 
and form, such as a tape recorder, it becomes Consciousness with an attribute, which can 
then become the object of a mind’s awareness. The eyes and the mind cannot objectify 
Consciousness, which is formless. It can only be objectified when it is conditioned by a 
name and form. Thus when you say that you are conscious of a tape recorder, that is a 
specific, particularized manifestation of formless Consciousness or universal 


Consciousness. 
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Question 
But when you say tape recorder is ‘Consciousness’, what exactly are you talking 


about? 


Answer 

Well, what we are saying is that Consciousness is intelligence. A tape recorder, a 
cup, or any object for that matter, is intelligence. Whatever exists, is the manifestation of 
this intelligence, this universal knowledge or omniscience. Because the cup, tree, tape 
recorder or any object is an intelligent creation, it reflects intelligence. Each and 
everything in the creation reflects intelligence. When we talk of Consciousness, it is this 


intelligence that we mean by it. 


Question 


So, this is how you define Consciousness? 


Answer 

Yes, universal Consciousness is not understood properly. It is confused with 
consciousness as in a specific and particular sense, which manifests as a mode of mind 
after the mind comes into contact with a given object, as in saying that the tape recorder 
is in my consciousness or a thought is in my consciousness. That type of consciousness 
is a mode of mind, a state of mind. By Consciousness, we mean that because of which a 
mode of mind or a state of mind is known. It is that because of which our mind 
comprehends and perceives. The confusion arises because the difference between 
‘general or universal Consciousness’ and the ‘specific particularized consciousness’ is 


not understood. 


kkkkkk 


Question 

I would like to understand the concepts of cetand and caitanyam better. Vedanta 
says that I have a consciousness, and inanimate objects have consciousness manifesting 
in them as well. How do you say that the cetand is a reflection of the universal 
caitanyam? It seems to me that this is a leap of faith and belief! Cetand could manifest as 


an effect of the biological phenomena; it arises in us when we are born and it passes away 
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when we die and we don’t see it. So, with a biological model, cetand can be explained. 
To say that the universal caitanyam manifests itself through this instrumentality is yet 
another model, at the very best. We cannot necessarily say that it is the only model, 


because the biological model seems to explain the apparent creation as well. 


Answer 

By ‘biological model’, do you mean that the caitanyam or consciousness is 
produced by a combination of chemicals? And that it is a matter of faith if we say that 
there is anything other than the chemicals? And that it is a matter of belief if we say that 
there is something called ‘universal Consciousness’ which is above and beyond the 


manifest consciousness? 


Question 


Yes. That is what I mean. 


Answer 

The scientific view is that Consciousness is a biological phenomenon. It says that 
Consciousness arose or evolved when there was a combination of matter in the so-called 
‘primordial soup’. Consciousness is looked upon as a property of matter, that when 


matter is combined in a certain way, Consciousness is created. 


We perceive it differently, at the level of the very premise of these fundamental 
principles. We say that matter by itself is inert. It does not have will, volition, 
deliberation etc. Then, how can any mixture of insentient elements of inert matter give 
rise to Consciousness or caitanyam? No material product, howsoever refined it may be, 
can lose its inherent insentient materiality. In our view, the word caitanyam is not used 
in a narrow sense. By the word caitanyam, we mean awareness. As you know, it is 
awareness, because of which the external world is perceived, and because of which a 
harmonious action can be performed and, furthermore, it is because of awareness that a 
human being is aware of his self and the world around him. We say that matter is not 
self-aware and that it is not aware of the world around. It does not complain, “I am cold, 
or please do not mix me with hot things, it hurts, etc”. Matter lends itself to being 


manipulated and maneuvered without deliberate retaliation. 
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Sentience is a manifestation of caitanvam in the form of life. Caitanyam 
manifests as life, i.e. sentience, wherever there is a subtle body. Sentience is what we 
call cetanad. Wherever a subtle body is not present, there, Consciousness manifests as an 
inert thing. We call that jada, inanimate and insentient. Now, caitanyam cannot be 
confused with life or cetanda. Caitanyam is the fundamental principle that manifests itself 
everywhere and it is the only thing there “is”, and whatever is, is the manifestation of 
caitanyam. It is inclusive of inanimate and animate things. So then, caitanyam is not a 
matter of faith. Caitanyam is the existence. It is ‘sat cit dnanda’. Every object has five 
aspects to it, ‘asti’, (is-ness), “bhati’ (shining), ‘priyam’ (attractiveness), ‘rupam’ (form), 
and ‘nama’ (name). So, associated with every name and form, is asti bhāti priyam. It 
cannot be denied, that a thing is, that the thing becomes an object of my awareness, and 
that it has an inherent attractiveness or the capacity to give happiness. The fact that every 
name and form has these five aspects cannot be denied. It is a matter of everyone’s 
experience. It is in this sense that we say that caitanyam is asti bhati privam and not in 


the sense that it is a resultant of combination of insentient elements etc. 


Question 
Is it true that bhati depends upon my cetand and asti does not depend upon cetana 


and whether I am alive or dead, and that the ‘being-ness’, the ‘is-ness’ is always there? 


Answer 
Yes. 


Question 


What about the bhdti aspect of it? 


Answer 

Well, how do you say that something is there? Only when you can become aware 
of it! Bhati means that a given thing becomes an object of my awareness. Everything 
has the capacity of revealing itself. So it is existence (asti), which reveals itself. It is not 
that shining (bhdti) is a separate entity. Asti alone is bhati. You say that something is, 
only when you become aware of it. But you can only become aware of it when it actually 


exists. Therefore, ‘to be’ and ‘to shine’ always go together. Asti and bhāti always 
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accompany each other. It is the privam aspect, which becomes veiled and which has to 


be brought to manifestation. But asti bhdati is always experienced. 


Question 


But is it not that it does not shine if I am not aware of it? 


Answer 

It always shines. But it does not shine to your individual mind. For it to shine to 
your individual mind, it is necessary that your mind should come into contact with it. 
That means your sense organs, the mind and the intellect should come into contact with 
the object in order for it to shine to your individual mind. But, it has the capacity to shine 
to your individual mind, unlike a nonexistent thing like the horn on my head, which does 
not have the capacity to shine, will never shine and can never become the object of your 


awareness! 


This tape recorder, an existing object, has the capacity of becoming an object of 
your awareness. Whether you are aware of a given thing or not, is a different matter. All 
we Say is that it has a capacity of becoming an object of your awareness, that it reflects 


existence, that it reflects intelligence and that it reflects the potential for happiness. 


Every name and form reflects asti bhati privam. And that is the truth about every 
name and form. Our definition of truth is, abadhitam or ‘that which cannot be negated’. 
Regardless of what happens to the name and form, asti bhati priyam can never be 
negated, it cannot be that it is not. That is the abiding truth. And that is what we mean 
by caitanyam, Consciousness. The idea is that the name and form becomes the vehicle for 
the manifestation of asti bhati privam. Our tenet is that the caitanyam is not a product of 
a combination of matter. The caitanyam is not created; it becomes manifest. It is always 
there. But for it to become an object of a mind’s awareness, it requires a reflective 


medium, a name and a form, with which the mind has to come into contact. 
KEKE 


Question 


If sat cit Gnanda is the truth, what should we do with it in our day-to-day life? 
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Answer 

We should live a life in keeping with that truth. To be able to live that truth some 
day, I start by molding my life now and in the present, to be in keeping with the truth. 
Therefore, I commit myself to sat cit Gnanda which is existence, knowledge and 
happiness. I help others to achieve their existence, knowledge and happiness too. What 
the Bhagavad Gita teaches us is that in order for us to do something for ourselves, we 
should first begin to do it to others. Then it automatically gets done to us. Thus when 
you love somebody, you automatically get loved. When we make somebody happy, we 
automatically become happy, if not today, maybe tomorrow. The rule is that when you 
help somebody, you get helped. Whatever it is that you radiate, gets reflected back to 
you. If you shout “Om’ into the mountains, the mountains will echo it back to you. 
Therefore in order for me to live a life that is in tune with saccidananda, what I should 
attempt to do is to help others live, attain or benefit from saccidananda. Since the truth 


of our self is sat cit dnanda, everyone has a natural love for saccidananda. 


Sat means existence, to be, and to be is to live. I am, as long as I am alive. 
Therefore my love for being or my love for existence gets translated into my love for 
living. I want to live. Recognize that everybody wants to live. Love for existence is 
love for life and every living being loves life. Therefore I should do what I can to help 
others to live. Therefore I make a commitment that I will not violate life. I provide 
whatever it is that I can, to nourish and prolong life. I help others to sustain and enjoy 
life. That help or facilitation can vary depending upon the situation. If they are hungry, I 
can give them food. If they are thirsty, I can give them water. If they are suffering from 
illness, I can provide them health services. Or I can help in the efforts of other people 
who may be doing that. I may not be able to do things directly. I may not be able to 
build a hospital or I may not be able to serve patients directly. I can support the efforts of 


those who are doing it. That is our commitment to sat. 


Cit means knowledge. I have a natural love for knowledge since it is my very 
nature. Nobody wants ignorance. Everybody wants to be wise. There is a natural love 
for wisdom. When there is a love for sat, I respect, sustain and nourish my life and at the 
same time, I respect the life of others and help sustain or prolong their life. So also, in 


the case of cit, there should be love for knowledge in my life, and at the same time, I 
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should also support any efforts of making that knowledge available. I can myself learn. 
That is why in our tradition there is an emphasis on learning. I myself learn the scriptures 
and become the link in passing that knowledge to the next generation or to others who are 
interested. I do it to whatever extent it is possible. There may be limitations to what I do 
because of my other commitments, but I can support the effort of learning and teaching. 
There are people who are committed to knowledge, and I support their effort in 


perpetuating this knowledge. That is cit. 


Ananda is happiness. I am happiness. I have a natural love for happiness. 
Therefore I want to be happy. I also know that everybody wants to be happy. Therefore, 
I do what I can to help others become happy. I do not violate others by making them 
unhappy. I can do what I can in order to spread happiness or do something, which can 


help other people to be happy. 


Saccidananda. In every situation there is an opportunity for me to make 
somebody a little more comfortable, or offer a little consolation by my words or by my 
actions. Every situation offers me an opportunity to try to make somebody happy. Or 
share a little bit of knowledge or help them live longer. It is not that we need to do big 
things. What is important is the very spirit. What is important is the recognition of the 
fact that if I live a life that violates saccidananda, I can never know it and I can never 
own up to it. If, even after studying the scriptures, I violate other peoples’ right to live, or 
violate other peoples’ right to know or violate other peoples’ right to be happy, I am 
going against the very thing that I am seeking! 


A way of life, which is in keeping with what I am studying, is called yoga. Such 
a way of life is taught in the Bhagavad Gita. Lord Krishna deliberately calls it yajña or 
sacrifice, an attitude of offering. Thus, I live a life of yoga or alertness, to ultimately own 


up to the truth, saccidananda. 
RKKKK 


Question 
In the Bhagavad Gita Home Study Course, Pujya Swamiji asks us to develop the 
habit of meditating upon the Self. Otherwise, we will have a tendency to meditate upon 


our likes and dislikes. Could you please elaborate on that? 
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Answer 

Meditation upon the Self requires that we disengage our mind from its occupation 
of meditating on likes and dislikes. Chapter 2 of the Bhagavad Gita describes the nature 
of the Self. Therefore it is very important that we take some time in our day-to-day life 
to meditate upon the realities of life. What is the reality about my Self? What am I by 
nature? “Ajo nitvah sadsvato’yam purdnah.” [BG 2-20] ‘This (self) is unborn, eternal, 
undergoes no change whatsoever, and is ever new.’ The Self or I is purna, whole, and 
free from birth, free from death, free from change, free from doership, free from 
enjoyership, free from hurt and free from guilt. This is the truth about my Self. So let me 
meditate upon the reality of my Self. If I don’t do that, I end up meditating upon the 
unreal, the ego, which is actually the superimposed reality. This habitual meditation on 
the non-Self will happen whether I want it or not. Therefore I deliberately meditate upon 
the true nature of my Self. I meditate upon the fact that there is an order in this world, 
that there is a harmony. It is necessary to bring the mind to focus on the right thing. The 
mind has a tendency to wander away from its focus because it is influenced by events. 
Therefore I require time to make the mind free from the influence of events and focus it 
upon the nature of reality. There are three things in my life, the jiva (individual), the 
jagat (world) and isvara (the Lord). Each has its own reality. I can meditate upon the 
reality of these three. I can meditate on the reality of my Self, and of the world. The 
world is a manifestation of God. What is God? God is the nature of order in this 


universe. He is the nature of fairness or the nature of sacciddnanda. 


Such meditation on the Self is required so that our mind maintains the focus. My 
mind, being what it is, is subject to the influence of what is around me and therefore I can 
lose my focus very easily. I can be provoked easily; people can provoke my anger; they 
can provoke my lust; they can provoke my greed. They can push buttons in me. 
Therefore it is necessary that we provide focus to the mind during meditation. Hopefully 
that focus will remain even in the day-to-day activities. May I remain anchored to what I 
understand is right and may I not get distracted or swayed. Thus it is very important to 


develop the habit of meditating upon the Self. 


kkkkkk 
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Question 


How can one make progress in spirituality? 


Answer 

One cannot become better spiritually, unless an attempt is made. There is a 
scheme in the creation, such that you will be given enough lessons in life and enough 
opportunities to learn from these lessons. The capacity to learn is given. Therefore the 
potential of recognizing the need for spiritual growth is there. And the means for the 
spiritual growth are also given. But with the help of freewill one has to recognize it and 
initiate it. It is not given and automatic that everyone will grow spiritually. 


kkkkkk 


Question 


Will I realize myself? Is a lot of education required for this realization? 


Answer 

You have to recognize who you are. Your search will go on until you recognize 
your true nature. This search goes on, but without an understanding about what the 
search is for. First comes the understanding that I am searching for something; then 
comes the understanding that I am searching for the Self. Finally comes the 
understanding, that the search will be complete by knowledge. This is the methodology 
of studying and following the scriptures. This is how you are slowly led to the realization 


of the self. Yes, it definitely happens. What is the use of learning if it does not happen? 


No, we do not need a lot of education to achieve self-realization. For the common 
person, following a life of dharma has the effect of self-purification. If you want to live 
with truthfulness and honesty, the impulses of untruth and dishonesty have to be subdued. 
In order to live a life of dharma, one has to keep on subduing adharma. This is how 
following the life of dharma becomes a process of self-purification and because of this, 


you will some day recognize your true nature. 


You will start performing actions more for helping others, rather than yourself. 
This is also a method of self-purification through which the mind becomes sdttvik. As 


long as there is a predominance of rajas in the mind, there is ambition, activity and 
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success. While the mind has rajas, there is love for pleasure. As the mind becomes 


sattvik, there arises the desire for knowledge. 


“Sattvat sañjäyate jnanam” [BG 14-17], knowledge is born from sattva. When 
the mind becomes sdttvik, the love for knowledge arises. To know, you do not have to 
study Sanskrit, the scriptures and all that. The mind that is pure is able to see what is 
being taught. Basically, the teaching is that you are whole. We pursue this study all the 
time because we want to expose our mind to this teaching. The mind then starts thinking 
along the same lines as what the scriptures teach us and we start looking at things through 
the eyes of the scriptures, as it were. Being exposed to the method of scriptural teaching 
is also a process of self-purification. Our pattern of thinking gets transformed. The 
process of reasoning and decision-making is purified by a constant exposure to the 
teaching. Self-purification happens through leading a life of dharma, listening to the 
scriptures and also by the worship of God. All the means can be pursued and everybody 


has a chance to attain their true nature. 
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Knowledge 


The Importance of Knowledge 

When you drive from one place to another, you need a map to make right choices, 
or you could wind up someplace else. To make the right choice on the road, you require 
the right map. There are many maps: The New Jersey map, The Pennsylvania map etc. 
Which map should you use? It depends on where you need to go. You need to have a 
map of Pennsylvania and New Jersey when you are going between Pennsylvania and 
New Jersey. For this trip, you do not need a map of California. A map becomes 
meaningful, provided you know your destination. Many choices need to be made, e.g., 
‘Take route 78 to route 287(S), then take exit #9 to Route 18 and make a right turn...’ 
etc. These choices can be made provided you know what your destination is, and what 
the route is. Thank god that the Internet has provided us with these directions. Similarly, 
the Internet in the form of our scriptures such as the Bhagavad Gita, the Upanisads and 
other texts, has provided us the map for our lives. We have been given guidelines as to 


how to make these choices. 


Intelligent living is making the right choices. Making the right choices requires 
you to firstly, have knowledge of the destination, then, the knowledge of which map to 
use to get there, and finally, the skills to utilize them to make the right choices. It is 
important to understand that you should have the right map. If you happen to have the 
wrong map, you can have everything else such as the best of the cars, a tank full of 


gasoline and good driving skills, and still not reach your destination. 


Sometimes, it happens that the map is incorrectly labeled. You may think you 
have a map of New Jersey but in fact, it is a map of Illinois. If you have a wrong map, 
you can never reach your destination! If you do not have the right map, simply driving 
and making choices does not mean that you are necessarily moving in the direction of the 
destination. Mere driving, as in covering distance, is not enough. Mere speeding is not 
enough. You think that you are living a very fast life. You think that you are running 
very fast. You think that you are covering a lot of distance. You may be doing that. But 
then if you do not have the right map, merely covering distance is not enough. You 


should have the right map. 
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What map are we talking about with reference to our lives? How can we have a 
wrong map? This is also a part of creation. As children, we used to play a very simple 
blindfold game. A pot full of sweets would be hung someplace and you were given a 
stick in your hand. With the blindfold, you are supposed reach where the pot is, break it 
and get the sweets. They would turn you around after covering your eyes with the 
blindfold, so that you lose your sense of direction. Actually on the previous evening, we 
would go to that location and measure the number of steps to that pot from where the 
game is supposed to start. Typically it used to be about 52 steps. After being 
blindfolded, we would measure exactly 52 steps. We were very smart; we would poise 
ourselves in that place and attempt to break the pot. But nothing would happen because 
we would have walked in the wrong direction! If we could see that path, then it would be 
so easy for us to get there and hit the pot, and get whatever is inside it. But unfortunately, 


we cannot see the path due to the blindfold! 


This is possible in human life. With animals there are no such problems. They 
don’t have many ways. As far as animals are concerned there is just one way. No 
streets, no choices, no exits, no entries, nothing. They don’t need to choose. But we, the 


humans, have to deal with all these things. 


Human being is born with a blindfold as it were. We all seem to be born with the 
ignorance of not knowing what it is that we are searching for and not quite knowing what 
direction we should take in order to reach our destination. If this ignorance were not 
there, this kind of lecture and discussion would not be necessary. If we knew exactly 
what we wanted, and we knew how to get it, we wouldn’t require the scriptures and we 
wouldn’t require the Swamis. Cows don’t require the Bhagavad Gita. They know 
exactly what they have to do. But here, in our case, there is something called self- 
ignorance. Why this ignorance? I don’t know. But it is there. As we all know, each one 
of us is born ignorant. Therefore, we have to keep on shedding the ignorance by 
acquiring knowledge. 


kkkkk 
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Question 
I understand why human beings want to be immortal and live happily always. 


But why do we want to be all-knowing? 


Answer 

We had said that there are three desires based on sat cit ananda. Sat is the desire 
to be, because there is love for life. Cit is the desire to know, because there is love for 
knowledge. Ananda is the desire to be happy because there is love for happiness. How 
much happiness do I want? I want all the happiness. How much existence do I want? I 


want all the existence. How much knowledge do I want? I want all the knowledge. 


Why is there a need to know everything? This is a very interesting question. 
More than one Upanisad, in fact, deals with this question. In the Mundaka Upanisad, the 


student comes to the teacher and asks this classic question. 


kasmin nu bhagavo vijhate sarvam idam vijnatam bhavati 


Oh, revered Sir, what is it knowing which everything becomes 
known? [Mundaka Upanisad 1-1-3] 


This desire is there in us. We want to make sense of everything. It is not that we 
want to know everything in the sense that we want to know how many grains of sand 
there are, or how many stars there are, or how many cells there are! It is not that kind of 
knowledge, which we mean by all knowledge. Instead, it is that I want to understand 
everything. I want to make sense of everything. I want to get clarity about everything. 
When I confront something, I want to be comfortable. I can be comfortable only when I 
understand what I am confronting. Is it not so? When I do not understand what it is that 
I am confronting, I am at a loss. When you are in front of me, and I do not know or 
remember who you are, then there is confusion in my mind. What we mean by gaining 


all the knowledge is being clear about everything. 


From a Vedantic standpoint, knowing everything means knowing that everything 
is brahman, knowing that everything is a manifestation of God. When there are 
thousands of golden ornaments, what is meant by ‘knowing’ all the ornaments? It means 
knowing that every ornament is made of gold. The other way of knowing the ornament is 


in terms of its size, its shape and maker, but that is not important. What is important is to 
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know is that the ornament is made of gold. Similarly, it is important to know that you are 


brahman, that I am brahman and that the whole universe is brahman. 


All there exists, is brahman. The truth or God is one non-dual reality. God is the 
very material cause who himself manifests as everything in the universe. That is how we 
have to know. Having known that, we as well know everything. Having known one 
particle of gold, we have known everything that is made of gold. Having known one 
particle of clay, we have known everything that is made of clay. Similarly, knowing 
brahman as our own Self, we will have known essentially everything. That knowledge is 


what our mind, our intellect, is seeking. 
KRKKKKK 


Question 

Please comment on Pujya Swami Dayananda Saraswati’s opening statement in the 
lecture this morning, “Vedanta teaches us that each one of us is whole, and it is 
something to be understood, rather than believed in. Wholeness is a result of an insight 


rather than an experience.” 


Answer 
This is a very important and profound statement. Wholeness is something to be 
understood, rather than believed. Something that is already there only needs to be 


understood; if something is not there, then it needs to be created, and experienced. 


I see a beggar in front of me and I am told that he is a millionaire. This is to be 
understood. “This fellow looks like a beggar. How can he be a millionaire?” Thus 
arises the vicdra, enquiry or deliberation. Then we understand that the beggarliness is 
false or mithya; it is a superimposition on the actor, who is a millionaire. That is how we 
understand the millionaire, not that we believe. What will belief do? Belief is required 
for something which is not a matter of experience right now, and which is yet to happen. 
But for that which is a matter of experience right now, belief does not help. That is 
where understanding comes. Knowledge is with reference to that which is already there, 
which is already accomplished. Belief is with reference to something that is not 


accomplished. 
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Wholeness is already my nature. It is already accomplished. And I still find 
myself searching for wholeness. Is it because I am not whole and am therefore searching 
for wholeness? Or is it because I think I am not whole and am therefore searching for 
wholeness? Is the desire for wholeness there because it is something that I do not have or 
is it something I think I do not have? Desire for wholeness is a desire, for that which I 
think I do not have. Wholeness is my nature. It is not to be believed in. It is to be 
understood. We have to understand how smallness or insignificance of the self is false, 


and how wholeness is the truth of the self. 


That I am whole, is not a matter for subsequent experience because I am already 
experiencing myself! Understand that the Self is always a matter of experience. It is not 
that I do not experience wholeness. It is just that whatever I experience, I interpret as 
smallness. In the example of the rope and the superimposed snake, it is not that I am not 
experiencing the rope, but only that I interpret it as a snake. It is not that the rope needs 
to be experienced, because it is there in front of me, but that it needs to be understood. 
Similarly, it is not that I do not experience wholeness. What I experience is wholeness. 
“But Swamiji, how can it be?” That is what is to be understood. It is not that I do not 
experience God. What I experience is God. How can that be? That is what is to be 
understood. What Vedanta reveals is the realities of life. Realities that already exist! 


Therefore, they have to be understood, rather than believed or experienced. 


With reference to what there is and what you are experiencing, belief is not 
required. You do not have to believe that it is nighttime right now, because you are 
experiencing it. But for some reason if you believe that it is day, and I say that it is night, 
then you require some degree of sraddha. Sraddhd is the trust that since Swamiji says it 
is night, it must be so. Why do I think it is day? Thus I question my own conclusion and 
understand that I am making some mistake. Similarly I am the whole. Wholeness is 
already experienced here and now. If I have to become whole in the future, then I have to 
believe that. Suppose someone says, “Swamiji, invest this money in stocks and you will 
become a millionaire in a year”, it is a matter of belief, because it is not an existing fact 
right now; it is something that can happen in the future. But if somebody says, “Swamiji, 


you are wearing glasses”, then I will say, “Yes, thank you”. Suppose I think I do not 


53 


have my glasses and somebody says I am wearing my glasses, then that needs to be 


investigated, as opposed to being believed. 


Therefore experience is necessary for something that is not being experienced 
now. If we have a wrong interpretation about something that we are already 
experiencing, then what is required is right understanding, which is called insight. 
Insight is required for something that is already being experienced. For example, it 
happens sometimes, in mistaken identity. I think I am talking to Krishnamoorthy, an old 
friend, who I have not met in the past 15 years. I am chatting away. Someone comes 
along and points out that it is not Krishnamoorthy, but Ramamoorthy. Then it is a matter 
of recognition and understanding, and not a matter of belief. The person already is. I do 


not have to believe him; I have to understand him. 


Wholeness being an existing fact and a fact that is already being experienced, we 
have to understand it, rather than create new experiences. Therefore, Vedanta takes our 
day-to-day experiences and explains how every experience can reveal the all-pervasive 
nature of this truth. 


KKK 


Action versus Knowledge 
Question 

You said that to solve problems not within you, requires karma or action, but to 
solve problems within you, requires jndnam or knowledge. But to do action without 
knowledge is not very effective. Similarly acquiring knowledge requires action; that is, 


knowledge cannot be acquired without effort. Please explain. 


Answer 

There are two things in life. One is prapta or that which is already acquired and 
the other is aprapta or that which is not already acquired. The means of acquiring that, 
which is not already acquired, is action, and the means of owning up to that, which is 


already acquired, is knowledge. 


For example, if I don’t have money, I have to perform some action to acquire it. 
It is true that to perform an action also, we require knowledge. That is a kind of 


knowledge, which is a means of action. That kind of knowledge is what we acquire in 
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schools and universities so that we can perform our actions towards achieving our 
material wants and needs. I would go to an engineering college to become an engineer. I 
would go to a medical school to become a doctor. In this manner, knowledge and action 


go together. 


What about acquiring happiness, moksa or liberation? This is already acquired 
and we have only to discover that we are already liberated! This process of discovery is 
to recognize that we are the person and not the personality, and to create a distance 
between the Self and the non-Self. The person is sat cit Gnanda. It is this knowledge that 
enables me to see myself as I am and recognize the fact that what I have been seeking is 
what I already am, and thus the search is complete. This is the other kind of knowledge, 
one that enables us to achieve a desirable state of mind called the sattvik mind, a state of 


emotional maturity, which is conducive to knowledge. 


Acquiring a sattvik mind also requires action performed in the spirit of yoga, 
karma yoga or the spirit of worship and devotion. Such action also becomes a means of 
knowledge or awareness of the Self. So there are two kinds of knowledge, the 


knowledge of the Self and knowledge of the non-Self. 


Knowledge pertaining to the realm of the non-Self is a means of action towards 
our worldly existence. Action that is performed in a spirit of devotion as a prayerful 
offering to the Lord, leads to knowledge of the Self. 
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Question 


People say that karma and jndna are separate paths. Please guide us on this. 


Answer 

The Bhagavad Gītā says that there is only one path. Itis the path of self-growth, 
which is the path of freedom. So there is only one path of attaining the freedom. Karma 
and jñāna become stages on this path. Karma means karma yoga. It enables me to 
acquire freedom from my raga-dvesas, or likes and dislikes. Jāna is the subsequent 


stage of acquiring freedom from the remainder of obstacles. 


Basically, my mind consists of three gunas, sattva, rajas and tamas. Rajas and 


tamas result in rdga-dvesas. As the likes and dislikes get subdued, my mind becomes 
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sattvik. It enjoys poise and equanimity. Karma yoga helps me achieve a sdttvik mind, a 
cheerful mind, and a contemplative and thinking mind. It is a mind where there is desire 
for knowledge. Jñāna removes ignorance and enables me to attain my true nature. It 
thus gives me the ultimate freedom, freedom from ignorance. So freedom becomes a 
two-step process. The first step is karma yoga, which gives freedom from rdga-dvesas, 
and the second step is, jiana, which gives freedom from ignorance and sense of doership 
or ego. So we do not look upon karma and jndna as separate paths. We look upon them 


as one path. 


In doing karma, it is not so much the actions that count, as the attitude behind the 
actions. This attitude is also of the nature of knowledge. We have to know what the 
sense of duty is and how there is harmony between the world and ourselves. We have to 
be aware of how the universe is supporting us, and thus our actions should become a 
means of returning this favor. All this requires understanding. In karma yoga, there is a 
progressive growth in our maturity and understanding. When karma is performed with 
the right attitude, it becomes a means of knowledge. So karma yoga is not merely the 
performing of action, or even the right attitude. It is also knowledge; the knowledge by 
which I progressively grow in my understanding of myself and the realities of life. Jiiana 
yoga is the next stage of this knowledge of the true nature of my self. Each stage serves 
to bring me closer to my awareness of my true self. Karma yoga removes the bigger 


obstacles in this quest and jñäna yoga removes the finer obstacles. 


It is like the tuning of a transistor with a big knob and a fine-tuning knob. Karma 
yoga is the big knob, as it were, and you hear the music near your desired frequency, and 
jnana yoga helps in fine-tuning, so that you can hear it properly. Karma yoga makes the 
mind sdattvik, contemplative, so that I can experience my self, which is happiness. 
Progressively there is a desire to understand this Self. This is when jidna yoga helps 
with the fine-tuning, to reveal that the happiness is the very nature of my true Self. 
Therefore, just as the two knobs of the radio serve the same purpose, so also, karma yoga 
and jndna yoga are not two separate paths, but stages along the same path of self- 


realization. 
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Question 
In the Bhagavad Gita, what is Sri Sankara’s point of view on jñāna-karma- 


samuccaya (combining knowledge and action)? 


Answer 

Sri Sankara argues that we cannot have knowledge and action simultaneously. 
He shows that what we are searching for in our lives, namely moksa, can be attained by 
jnanam or knowledge alone, and not by performing karma. Knowledge is a means of 
attaining what we already have or discovering what is already attained, as in ‘praptasya 
praptih’. Karma or action is a means of accomplishing what we do not have, 


‘apraptasya praptih’ . 


The nature of the self is mukta, liberated. That is my nature. The Vedantin’s 
answer to the question, “How do you say that liberation is my nature?” is, “Because that 
is what you love.” “I find myself bound. How can you say that freedom is my nature?” 
“You find yourself bound, but would you like to remain bound? You don’t! You love 
freedom. Therefore, that must be your nature.” Freedom is a matter of discovery and not 


something to be achieved. Knowledge is the means of making that discovery. 


Then why do karma? Sri Sankara had to deal with two strong schools of thought 
in his days, the Pūrva Mimarnsakas® and the Bauddhas. Who are the Pūrva 
Mimarmsakas? They are those who maintain that karma is the means of moksa. What is 
their definition of moksa? To them moksa is reaching svarga, the heavens, where there is 
unsurpassable happiness. It needs to be reached, and the nitya karma prescribed in the 
Vedas is a means for attaining svarga. This is why they say that karma is a means for 
moksa. According to them, the main teaching of the Vedas is karma and the related vidhi 
and nisedha or do’s and don’t’s. According to them, vidhi-nisedha vakhyas are the 
mahavakyas or great dictums of the Vedas, and you are obliged to perform your duties as 
long as you are alive! How do they look upon the role of the Vedas in our lives? They 
believe that the Vedas are meant to impel us to action. So as long as you are alive or fit, 


you must necessarily perform the nitya-karmas or your daily duties like the agnihotra 


° The name mimdrisa means proper or rational investigation (in to the meaning of Vedic texts). Pūrva 
Mimarhsa means “prior investigation” since it dwells on the first portion (the karma portion) of the Vedas. 
This school of thought is also known as Karma Mimarmsa. 
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etc., and the naimittika-karmas or occasional duties. Why? If you do not perform your 
duties, there is harm; you will go to hell. This is their interpretation of the Vedas. For 
them, moksa is aprapta, an accomplishment and therefore it has to be accomplished. All 
of this is based on taking the self to be limited and bound and unhappy. We have to 
become happy and therefore doing action will help us become happy. That is how Pūrva 


Mimarhsakas argue that you cannot give up action. 


For us Vedantins, the significant statement is “tat tvam asi”, ‘You are brahman’; 
“You are whole’. If you are already whole and don’t feel it, then knowledge will lead to 
moksa, not action. The Pūrva Mimarhsakas then make a concession, that even if you 
require knowledge, you cannot give up karma. You must combine action with 
knowledge, ‘jñāna karma samuccaya’. After gaining the knowledge you will enhance 
the effectiveness of your knowledge by performing your daily duties. Only then will 
knowledge be capable of giving you moksa. Even though knowledge gives you moksa, it 
does not give you moksa by itself. But knowledge, whose effectiveness is enhanced by 
doing your duty, can give you moksa. To this, Sri Sankara says that knowledge and 


action cannot go together. 


How is it that knowledge and action do not go together? What is knowledge? It 
is the knowledge that I am whole. What is being whole? Wholeness is something that is 
not subject to change. It cannot be improved upon. You can’t take anything away from 
it. It can neither grow nor decline. Whole must be changeless. That the Self is whole 
means the Self is changeless. It being changeless, means that it cannot be a kartā, a doer 
or a bhokta, an enjoyer, because a kartā is a changing entity and a bhokta is also a 
changing entity. So if the Self is changeless, then this self or I can neither be a doer nor 
an enjoyer. The nature of the Self is necessarily action-less. The performance of a ritual, 
on the other hand, requires me to be an agent of action. When can I perform an action? 
Only when I assume the role that I am the doer of that action. Karma requires kartrtvam, 
doership. Knowledge reveals akartrtvam or actionlessness. Knowledge that the Self is 
actionless, destroys the very edifice upon which action is based because action is based 
on taking oneself to be the doer. When can I speak? Only when I assume the role of a 
speaker! When can I walk? Only when I am the one who walks! When can I chant? 


Only when I become the chanter! An action can be performed only when I become an 
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agent of that action. Knowledge or actionlessness cannot go with action, which requires 
doership. Therefore knowledge and action cannot go together. Sri Sankara argues that a 
wise person is not obliged to perform his duties. The Pūrva Mimamsakas do not have the 
concept of actionless Self. According to them, doership and enjoyership is the nature of 


the self and hence, everyone has to perform their duties. 


The Vedas prescribe obligatory duties for everyone. Sannydsa means the 
renunciation of those duties. That is vividisad sannyasa, taken by choice, to pursue 
knowledge. Sri Sankara’s argument is that even a vividisd sannydsi is not obliged to 
perform duties since he is pursuing the knowledge of the self as being actionless. His life 
must be compatible with what he is searching for and not opposed to it. He cannot 
simultaneously remain an agent of action and arrive at the actionless self. Therefore, 
even for a vividisad sannyasi, duty or nitya karma is not there. Otherwise you cannot 


justify vividisa sannyasa. 


Before Sri Sankara, there was a great Pūrva Mimarhsaka called Kumarila Bhatta. 
He was the guru of Mandana Mishra. Kumarila Bhatta was a very strong person and a 
great karma kandi, devoutly committed to the Vedas. His work had a great contribution 
in driving away the Buddhism from India. In those days, Bauddhas were very strong in 
India. They were called nastikas because they did not accept the authority of the Vedas. 
They were strong, and very smart in their debates. Kumarila Bhatta wanted to confront 
them and defeat them in debates. How could he do that unless he knew their tradition 
properly? Therefore, he assumed the guise of a Buddhist monk. He went to a Buddhist 
school and he learnt the principles of Buddhism. Every day he would hear his teachers 
condemning the Vedas, ridiculing and humiliating them, and there would be tears in his 
eyes. Ultimately, they found out that he was an imposter and he was caught. As a 
punishment he was asked to jump off a hill. He closed his eyes and jumped, saying in his 
mind, “If the Vedas are true, nothing should happen to me.” This shows how much 
sraddha he had in the Vedas. He fell and nothing serious happened to him, except that he 
lost one eye. Why? Because he had said, “Zf the Vedas are true...” Kumarila Bhatta was 
a very strong person and did a tremendous amount of work to re-establish the Vedic 


tradition. So, in S11 Sankara’s time, the Mimamsakas were very strong. 
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Sri Šańkarā confronted them to establish the supremacy of knowledge and assert 
that the human being is already whole and does not require karma, to become whole. By 
karma you can only accomplish what you have not hitherto accomplished. Wholeness, 
however, is to be discovered. Karma cannot give you wholeness. So he argued against 


karma as a means for moksa; that there cannot be jndna karma samuccaya. 


It is not as if karma has no role in pursuit of knowledge. It does play a role in 


terms of purifying the mind and in preparing the aspirant for knowledge. Once the desire 


[Brahma Sūtras 1-1], thereafter, hence a deliberation on brahman. Atah means thereafter. 
It implies that something has happened previous to this. What is it that has happened? 


7 Tt implies the attainment of the purification of the mind and 


“Sadhana catustaya.” 
hence, the attainment of the four-fold qualification, the last qualification being 
mumuksutvam, ‘May I be liberated; May I get the knowledge!’ This is what is achieved 


by karma. 


Living intelligently brings about an emotional maturity, brings about purification 
of the mind and results in a desire for knowledge. That desire can be fulfilled. What 
should the seeker do? He should go to the teacher. Since the desire for knowledge 
arises, it can be fulfilled. When there is a desire for knowing brahman, one should 
enquire into the nature of brahman. Since there is a desire for knowledge, karma now 


becomes an obstacle. Otherwise why would we dismiss karma? 


If you are going to a teacher and listening to the scriptures, is it not karma? Yes it 
is karma, but not karma in the sense of an enjoined duty. It is a means of knowledge. 
Sravanam or listening to the scriptures, mananam or reasoning and analysis, as well as 
nididhyadsanam or contemplation, are a form of activity, but not part of the obligatory 


scriptural duties such as nitya and naimittika-karmas. 
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7 The seeker is expected to acquire four-fold qualification which includes: viveka (discrimination), vairãgya 
(dispassion), samddi-satka (6-fold qualifications beginning with sama), mumuksutva (desire for liberation). 
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The Wise Person 
Question 
Can you please summarize the characteristics of a wise person as described in the 


second chapter of the Bhagavad Gita? 


Answer 

In the last section of the second chapter of the Bhagavad Gita, Arjuna asks a 
question, “What are the characteristics of a wise person who enjoys an abidance in 
wisdom or knowledge?” Lord Krishna replies, “atmanyevatmand tustah.” [BG 2-55] 


‘He is the one who is happy with himself by himself.’ 


This is all we are all seeking in our lives! We all want to be comfortable with our 
own selves. If I am comfortable with myself, I will have no difficulty in being 
comfortable with everybody and everything else. When I am not comfortable with 
myself, I cannot be comfortable with anybody else, regardless of what they do to me. 
Very often people try to provide me comfort. I cannot be comfortable because I am 
uncomfortable with myself. Regardless of what they do, I cannot be pleased. But when I 
am comfortable with myself, I find comfort in everything else. The wise person is one 


who is totally comfortable with himself, and therefore, comfortable with everything. 


Lord Krishna presents a wise person as being a totally non-demanding person: 
“prajahati vada kaman sarvan partha manogatan.” [BG 2-55] ‘He is the one who is free 
from all desires obtaining in the mind, O Arjuna.” When you are not demanding 
anything, you are automatically giving. Therefore, he is totally a giving person. This is 
how Lord Krishna describes a sthitaprajna or a wise person. “Duhkhesvanudvigna- 
manah sukhesu vigatasprhah.” [BG 2-56] ‘He is neither totally overcome by sorrow nor 
totally overwhelmed by happiness.’ He is “vita-raga-bhaya-krodhah’, [BG 2-56] he is 
free from rdga (demands), free from bhaya (fear) and free from krodha (anger), and 
because of that, he is not overcome by sorrow or elation. A wise person is one who has 
become free from all the demands, as well as free from all needs. When there is a 
demand, there is always a possibility of anger because when the demand is not met with, 
it gets transformed into anger. When there is demand, there is fear also because I always 


have the apprehension of whether my demand will be fulfilled or not. So the possibility 
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of the non-fulfillment of the demand causes fear. Actual non-fulfillment of the demand 
causes anger. So rdga, bhaya and krodha are the products of ignorance. When ignorance 
is dispelled by knowledge, a person becomes totally free from raga, bhaya and krodha. 
That is called moksa, freedom. It is freedom from fear, freedom from anger, and freedom 
from demand. A demanding person is a dependent person who is at the mercy of those 
from whom demand is made. He is miserable if his demands are not fulfilled. Moksa is 
total freedom from any kind of demand or dependence, fear or anger. A wise person 
abides in his own fullness like an ocean, which abides naturally, in its own fullness. This 
is the nature of the Self that is full and complete. The only difference between the wise 
person and others is that the wise person knows the Self to be full and complete, while 
others do not. So the one who abides in the Self is full and complete and therefore there 
is no need to demand. This is how the last section of the second chapter describes the 
sthitaprajna, the person of abiding wisdom. 
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Question 
Is it possible for a common man affected by samsara to be a sthitaprajña, as 


described by Lord Krishna in the Bhagavad Gita? 


Answer 

What does ‘a common man affected by samsdara’ mean? It means being a person 
who is ignorant. Because I am ignorant, I have an ego. Whenever I have an ego, I am 
vulnerable. People can manipulate me. By pleasing me or gratifying my ego, they can 
always get what they want out of me, and by attacking my ego they can always hurt me. 
Ego is vulnerable and therefore I become vulnerable. I become subject to hurt and guilt. 
So is it possible to become a sthitaprajna if one is a common man, an ignorant man 
affected by samsara, a vulnerable man? The answer is yes. That is the purpose of the 


teaching. 


What is meant by sthitaprajna? Prajna means wisdom, and sthiti means abiding. 
So sthitaprajna means a person of abiding wisdom. What is this wisdom? That ‘I am 
brahman’ or ‘I am limitless’, is the wisdom, which is the truth about myself. One who 


has a spontaneous or an abiding knowledge that he is limitless, he is free, he is brahman 
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and he is complete, is called a sthitaprajna, a man of abiding wisdom. It is possible for a 
person to become that because, to be brahman, is everybody’s birthright. Nobody can 


deny that. 


If I have to become brahman, then there is a distance between the seeker and the 
sought. If I am not brahman, then in order to become brahman I must undertake certain 
means and it is possible that I may not be successful. But I do happen to be brahman and 
therefore it is a matter of discovery. God has given me the intellect with which this fact 
can be discovered. We are also given the scriptures wherein this teaching is provided. 
With the help of learning from the teachers and by following the instructions given by the 
scriptures, we lead a certain way of life, which is called yoga. In this way we initiate a 
process of self-growth or emotional maturity while exposing ourselves to the teaching. 
Yes, we can gain the knowledge, and we can gain abidance in the knowledge by 


continuing the pursuit. 


Can we become sthitaprajna? The point is that there is no choice and we have to 
become that. I cannot accept myself and I cannot be happy or comfortable unless I 
become sthitaprajna. Unless I abide in the knowledge that I am whole, complete and 
free, I cannot be happy with myself. Therefore, nobody has the choice but to become 
sthitaprajna, if not today, then tomorrow. That’s what we want. Since we are limitless, 
there is no avoiding the fact that there is a natural love for the limitless. Therefore, I 
cannot be satisfied with anything less than limitless. Since I cannot be satisfied, I will be 
driven by my own desire to be limitless, which is to be discovered by knowledge. We 
have to discern what it is that we are seeking and understand that there is a method and a 
process to fulfill that desire. This must become clear. Then our life becomes a pursuit of 


inner growth and learning, and a process of attaining the goal of limitlessness. 
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Advaita 
Question 


What is advaita? 
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Answer 

Advaita says that the seeker is the sought. It says that the moksa or liberation that 
I am seeking is really my own self, like the search of the 10" man for himself, in the 
famous story of The 10" Man. Even though you are searching for happiness, you already 


are of the nature of unsurpassable happiness! This is advaita. 


A limited one cannot be the nature of limitless happiness. Vedanta tells us that 
we are limitless. Traditional limitations are those of time, space and object. That you are 
limitless implies that you are not limited in time, you are not limited in space and that you 
are not limited in qualities. It means you include all time, the entire space and every 


object or quality. Therefore, whatever there exists, is you, the Self. This is advaita. 


How do we then account for the duality that we see? I see that you are different 
from me. How can I be limitless if I am different from you? For me to be limitless 
means that you really cannot be different from me, otherwise I cannot be limitless. If you 
are different from me and I am different from you, then I am limited and you are also 
limited. So what do I make of the differences that I see? It means that these differences 
cannot be real. It means all these differences; all of this duality and all of this creation 
cannot be real! It is mithya, an appearance or projection. Thus, starting with the one idea 
that we are limitless, we can arrive at all of these conclusions! That is why we require 
Vedanta as a pramāna, a means of knowledge. Vedanta alone can tell us that we are 
limitless because there is no way for us to discover this fact ourselves! We have taken 
for granted that we are limited! Vedanta says we are limitless, which implies that our 


sense of limitation and our sense of differences must be false. This is advaita. 


How do we explain the creation, then? What is creation? Creation is nothing but 
a superimposition. For you to be limitless, you must be one and non-dual. Therefore, the 
truth must be one and non-dual. For the truth to be non-dual it must be both the material 
and the efficient cause of this creation! That is, it must be the creator and the creation 
too! That is why God is both the material as well as the efficient cause of this creation. 


He is the creator as well as the creation. This is advaita. 


64 


All traditions accept God as the creator of the world. Most traditions, however, 
view God as different from the creation! He has created this world and is said to be in 
the heavens or some place away from the creation. For creation, you require knowledge 
and therefore, the creator must be all knowing or omniscient. For creation, you also 
require the power or the skill to create, so the creator must be all-powerful or omnipotent. 
Therefore God, the creator of the universe, is omniscient and omnipotent. “Obviously I 
cannot be that! I know that I am limited in power, limited in knowledge and limited in 
every way! God has to be different from me!” When God is looked upon as merely the 
efficient cause and as the creator of the universe, which is how most traditions or 
theologians understand Him, He has to be different from me! Then, if you are a devotee 
of Lord Krishna, going to Gokula and being in the presence of Lord Krishna is moksa. 
That is dvaita (duality). 


The Upanisads say that God is not just the creator, but also the creation. If God 
created the world, where did he get the material with which he created this world? If he 
got the material from somewhere else, then, must not whoever provided him the material 
be another God? That cannot be and therefore the material also must come from him. He 
is not only the efficient cause but he is the material cause as well. Viewed thus, the 
whole universe becomes the body of God. Therefore, the whole creation is not apart 
from God. It is a manifestation of God. You are a part of the creation and therefore, you 
are also a part of God. Therefore, you are a part and God is the whole. This is 
visistadvaita. 

What we call creation is in truth, not real. Therefore God is not the creator or the 
cause in the primary sense. In fact, He transcends the very idea of cause and effect. Thus 
when you recognize that God transcends both the efficient and the material cause, and the 
causality, you see then, that he is your own Self. Then there is non-duality. This is 


advaita. 


This is how the philosophies of dvaita, visistadvaita and advaita are explained. 
Swami Vivekanandaji used to say that it is going from one truth to another truth, meaning 


that it is a progression from a lower truth to a higher truth. That God is different from me 
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has some truth, as long as I look upon myself as a limited individual. There is a 


statement that is attributed to Hanuman when he says to Lord Rama: 


deha-budhya tu daso’ham jiva-budhya tvadamsakah 
atma-budhya tvamevahamiti me niscita matih 


When I am identified with my body, then Iam your servant. When 
I look upon myself, as a conscious being, then I am part of you. 
When I look upon myself as atmda, then I am not separate from 
you. This is my firm conviction. 


Deha-budhya tu dasoham. ‘When I am identified with my body, then I am your 


servant. You are my master and I am your servant. You are you and I am I.’ 


Jiva-budhya tvadamsakah. ‘When I look upon myself, as a conscious being, then 
I am a part of you. Because you are the totality of consciousness, I am a small 


consciousness. I am a part of you.’ 


Atma-budhyaé tvamevaham. ‘When I look upon myself as dtmd, the Self, then I 


am not different from you. I am you.’ 


As long as there is a strong identification with body, God is separate from us. 
Lord Krishna says in the 12" chapter of the Bhagavad Gita that it is very difficult for 
those who are devoted to avyakta’ to arrive at the truth, when they are identified with the 
body. A strong body-identification creates a strong sense of limitation and an acceptance 


of the experiential duality. 


The Vedantins worship God not to perpetuate duality, but to gradually eliminate 
the reality given to this apparent duality. In our prayers to the Lord, we pray for the 


removal of the duality, which we feel. 
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Means of Knowledge 
Question 
What do you mean when you say that the words of Vedānta are a means of 


knowledge? 


8 Lord as beyond all the attributes 
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Answer 

When we say that the words are a means of knowledge, we mean that the 
scriptures like the Upanisads are the means of knowledge. The Upanisads are in the form 
of words. An Upanisad is a verbal testimony of those who are experienced and reliable. 
That is why their words, in the form of verses, become the means of knowledge. Only 
the words of those who are trustworthy and knowledgeable are accepted as a means of 
knowledge, not just any words! In science too, if a teacher is trustworthy and well- 
informed, his words can be a means of knowledge. When we say ‘sabda pramdnam’ or 
verbal testimony, we specifically mean the words of the Upanisads. Vedanto nama 
upanisad pramanam, Vedanta itself means the Upanisad, which is the means of 


knowledge, the pramanam. 


The Upanisad ultimately is brahmavidya, or the knowledge, “aham brahmasmi”, 
‘I am brahman’. When knowledge takes place, the vrtti or cognition created by the 
teaching becomes a pramdnam or means of knowledge. The ultimate pramdnam is that 
which reveals the final truth, and therefore the vrtti, that “I am brahman” is called 
Upanisad. The Upanisad texts are also called Upanisads because they become the means 
of creating that understanding or that knowledge. 
Question 

Can you please explain the importance of the Bhagavad Gita? 
Answer 

The Bhagavad Gita can be said to be the essence of the Upanisads and the Vedas. 
Broadly speaking, the Vedas can be divided into two sections, the karmakanda and the 
jnanakanda. The karmakdanda deals with karma or actions performed in keeping with the 
order called dharma, or the right way of living. It teaches us the basic values of dharma, 
what we should do to reach a certain end and how we should do that. The jaanakanda 
deals with knowledge. Thus the subject matter of Vedas is basically dharma and 
brahman. Sri Sankara says in his introduction to the Bhagavad Gita, that it is the 
“samasta vedartha sara sangraha’’, to mean that it is a sangraha (collection), of the sara 
(essence) of the artha (subject matter) of the Vedas. Thus the teaching in the Bhagavad 
Gita can be said to be the essence of the knowledge of the Vedas. 
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The Bhagavad Gita includes both, brahma-vidyd as well as yoga-sastra. In his 
introduction to the Bhagavad Gita, Sri Sankara also says, “sa dvivido hi vedokto dharmah 
pravrtti laksano nivrtti laksanasca”. ‘The Veda teaches us the two-fold dharma 
characterized by pravrtti and nivrtti.’ Pravrtti is dharma characterized by engaging in 
action, and nivrtti is dharma characterized by the withdrawal of action. Thus, there are 
two lifestyles, pravrtti and nivrtti. Karmakdanda is a life of engagement or a life of 
activity, and jñānakānda is a life of contemplation. Both the Veda and the Bhagavad 
Gita, teach us these two life-styles. 


It is said, “May you sing the Gita well! May you study the Gita well! May you 


1? 


reflect upon it and assimilate it!” The Bhagavad Gita alone is enough for us. There is no 
need to study any other scripture. Listening well and adhering single-pointedly to the 
Bhagavad Gita is enough for us. That is why the Bhagavad Gita is an extremely 
important text for a seeker. 


kkkkk 


68 


Acknowledgements 
This booklet contains responses to a number of interesting questions answered by 
Swami Viditatmananda Saraswati during the course of the New Jersey Public Talks, as 
well as at satsangs held at homes and in the Family Camps of the Arsha Vidya 
Gurukulam. These have been appearing regularly in the form of weekly emails to 
interested seekers in the tri-state area. Our heartfelt thanks to Madhu Chatrath, June 
Christopher, Kalyani Dave, Rajesh Dave, Connie DeMartino and Chaya Rajaram for help 


with the transcription and editing that have made these weekly emails possible. 


Swamiji answers these questions, however diverse or repetitive, with great 
patience and deliberation, and provides clarification in his characteristic style of 
undemanding simplicity. His responses illustrate how discerning he is, of the workings 
of the modern mind, as he guides us with compassion through the process of reconciling 
the ancient wisdom of our scriptures, with the realities of modern life. This booklet is a 
compilation of all the weekly emails in an effort to synthesize them so that all seekers can 


benefit from Swamiji’s pragmatic answers. 


We would like to express our deep gratitude to Swamiji for having given us the 
opportunity to work with him on this project. Putting this booklet together has, in itself, 
been an instructive and enriching process for us. Time and time again, we encountered 
questions that we have ourselves grappled with, and heard the echo of doubts that have 
arisen in our own minds, only to have them resolved by Swamiji’s practical and 
reassuring solutions. Our pranams to Pujya Swami Viditatmananda Saraswati from 
whom we have all learnt so much and without whom this booklet would not have been 


possible. 


Jayshree Ramakrishnan 


Krishnakumar (KK) S. Davey 


May 2003 


69 


Visnu Sahasranama Stotram' 
INTRODUCTION 


Swami Dayananda Saraswati 


Who is a normal person? Who is to decide that this is a normal or abnormal 
human being? Human beings have to decide what it takes to be a normal person. 
It is relative. Assume that in a given society all are abnormal from the standpoint 
of a different society. People in that society would never know that they are not 
normal. Therefore it is normal to be abnormal. So if it is normal to be abnormal 
then you are normal. Who is to decide? 


Suppose from another planet where people are, let us say, aware of what 
Vedanta talks about, one fellow comes here. What will he think about us? This 
normal person will say we are all crazy. Let us look at what the Vedic Rishis 
think about us. Different people think about us differently. Someone thinks we 
are born of sin and some think of us as a bunch of particles. But the Vedic seers 
don’t say that we are normal or abnormal. They don’t make any judgment. They 
tell us, acknowledging a certain self-identity confusion as a universal fact, that 
the self as it is construed is not true. What you think about your self is not true 
and what is true about you is exactly what you would like to be — universally. 
Self-confusion is universal on this planet. 


The Rishis have a drastically opposite vision of what one thinks about one’s self. 
What they say is something I have no choice to know or not know. Because what 
I want to be is exactly what I am. I want to be free from being small, to be 
without any form of limitation, unhappiness, fear and so on. If I had a choice 
before knowing what they said, I now lose all my choices. In fact the more you 
come to know, the fewer are the choices. The ignorant have more choices. So we 
lose choice now. I need to know. 


What the Rishis say about you is just the opposite of what you think you are. It 
seems to be sane to think that you are as good as your body, mind, and senses. 
There is nothing abnormal about it. This body and mind have their limitations, 


' Excerpt from talks on Visnu Sahasranama in Saylorsburg, PA 2004, transcribed and edited by Swamini 
Srividyananda and June Rosenthal. 


therefore your emotions are not going to be very positive. There will be fear, 
disappointment, a sense of failure, rejection, etc. All this will be your lot and 
what you are not will be vast. Even if you have not seen the world, it is vast for 
you. So what you are not is always more than what you are. It is humbling to 
know that you have no say over a lot of things. In the universe this earth is not 
even a pinhead. A pinhead is a size that you can see, but in the map of the 
universe the earth will not be visible. So that you are small and insignificant is 
not any strange abnormal feeling. It is sane and objective. It is normal to feel 
insecure, frightened, unhappy, etc. Everything is normal. It is normal until you 
come across a Rishi. 


The Rishi has a version of you that is just the opposite. He doesn’t say that your 
body is limitless or the mind and senses that you talk about as small and 
insignificant. The Rishi doesn’t alter that at all; he confirms that. He says that the 
body is time-bound, insignificant, never the same the next moment and is subject 
to time. Everything is in a flux. Your body, senses, and mind are limited; 
knowledge, powers, pervasiveness and strength are limited. But the Rishi says 
that in spite of your body-mind-sense complex being limited, as you know it, and 
even though it becomes more limited as you come to know more about it, as you 
come to know about what is all there in the scheme of things, still, you are free 
from limitation. 


When you come to see your position with a proper background, more 
objectively, the limitation only grows. It doesn’t shrink. Confirming this, the Rishi 
says that in spite of this body-mind-sense complex being limited, you are free 
from limitation. You can only ask, “How?” He seems to have a vision because he 
doesn’t contradict the limitations at all. But he negates your thinking, “Therefore 
I am limited.” Instead of ‘therefore’ he says that in spite of the body-mind-sense 
complex being limited you are free from limitation. What choice do you have? 
There is nothing to contend with. You can only ask for further discussion about it 
like Svetaketu did in the Chandogya Upanisad. 


After twelve years of brilliant study when Svetaketu returns home his father 
Uddalaka stuns him by asking, “Did you ask your teacher for that knowledge 
gaining which everything is known?" Svetaketu replied “If my teacher had 
known he would have taught me. Is there such a thing?" His father tells him, 
“There is such a thing. What ‘is’, is one thing and that is you—tattvamasi.” 


The first statement what 'is', is one thing is upheld, is proven, by saying that 
there is a material cause out of which a lot things are made like from gold 
different ornaments are made. They have different names and forms and 
differently uses, but all of them are gold. A chain has no being without the gold. 
The weight of the chain is weight of gold. The quality, dharma is gold. All that is 
there is only gold—before, now, later. Knowing that gold, everything made of 
gold is known. 


Similarly all that is here is one conscious being whose knowledge alone is this 
world including your body-mind-sense complex. The being of this conscious 
being is not different from consciousness because consciousness is being. There is 
no being without being consciousness. Consciousness is the being. Being 
consciousness is called in the Upanisad sat and cit. Everything ‘else’ is sat cit so it 
is sat cit ananta. That consciousness is you and that is truth of not only your mind 
and senses, but also, every mind and sense organ and everything that is there— 
all have their being in this one conscious alone. That which is limitless, whole, 
that you are, tvamasi. Svetaketu’s father went on telling him this nine times from 
different standpoints “tat satyam sa atma tattvamasi svetaketo”, that is satyam that is 
the whole, the truth, and the self. 


Uddalaka says that all that is here is one thing. That one thing was there before 
this entire jagat came. To say that there was a being before the entire jagat and 
that being created the jagat is one way of looking at it. But Svetaketu’s father 
presented the whole thing in a way that cannot be presented better. He said, 
viditam aviditam idam sarvam, all that you see and know—sun, moon, earth, stars, 
life forms, means and ends, causes and effects—and all that you don’t know, 
agre, before it came in to being, it was. How can you say the jagat was there 
before it came in to being? Where was it? Where was space for space to be? 
Everyting came together. How can it be? It can be. 


Uddalaka said, “This is a Banyan tree. What do you think of it? It is a vast tree. 
Where did it come from? It came from the seed. Pick up a fruit and open it. What 
do you see?” 

“I see seeds and seeds and seeds.” 

“Did this tree come from one of those seeds?” 

“Yes.” 


“Open the seed. What do you see?” 

“Nothing.” 

“You can’t say ‘nothing’ because you said that the tree came from the seed. So it 
must be in the seed. Do you believe it was there?” 

“Tt must be there.” 

“How? You don’t see but it is there?” 


“Yes, it must be there.” 


Everything is the same in seed form. Everything is sat cit ananta; that limitless 
consciousness alone is that limitless knowledge. That limitless knowledge is this 
entire jagat, known and unknown, non-separate from consciousness. In the 
beginning there was word, knowledge, and the word was with God. In fact it is 
not that word was with God, the word was God. Word was not separate from 
that God. 


We don’t say that God created this world; the world was and is God. In this form 
or that form all that is there is only God. It is not one God but only God. One has 
no meaning. It is a member of a set and subject to fraction. There is only God. If 
this is the truth how can you be normal without knowing this? When a doctor 
visits a residential institution all the fellows join together and call him abnormal! 
So we pass ourselves as normal thanks to good company. Until the Rishi comes 
and disturbs, everything is okay. Then only we begin to look at he whole thing. 
There is no way of anyone being normal without this confused self-identity. 
Understanding the facts about all that is here is pure pragmatism. You have to be 
alive to what is then you are real whatever reality it has got. 


The discussion that we are going to have is to look into what is. What is, is Isvara. 
What is, this God, we are going to see through words, by unfolding the words 
and understanding the words. 


When one wants to recognize what is, whatever that exists, then it is imperative 
we understand the reality of what is. What is, is the question and the answer is 
only what exists. Whatever exists is there. What is it that exists? Is it one thing? 
‘Knowing which everything is known’ talks of one thing. When everything is 
known, then that everything is reduced to one thing without resorting to 
reductionism. 


Just for the sake of understanding we can say that there are two orders of reality. 
In that example of gold and chain, if you say that what exists is gold, the various 
ornaments are counted in numbers. If you reckon the substance as one, the 
manifold forms need not be counted at all. If you don’t have a commitment to 
forms and you want to count only what is, then you end up counting one, one, 
one. What is there is a chain that is gold and the next one also is gold and so on. 
So one one one means gold gold gold. It is non-dually one. It is only one. Here 
your way of looking at it reduces the number of forms into one substance—what 
is one thing. This is not reductionism, reducing everything into one thing. What 


is, is one thing. 


But what creates the necessity to look at all of them as one thing? The occasion is 
because there are so many forms. Here the chain itself has a count. If it has a 
human mind and thinks, “I am only a chain,” then it has a sense of limitation and 
inadequacy. In the Chandogya Upanisad it is said, "tat satyam sa atma tattvamasi." 
The chain is addressed; in this world of ornaments the adjective golden is not an 
adjective. It is satyam, truth and it happens to be atma of the chain. Therefore 
there is no difference between satyam and atma. The chain, bangle and ring have 
a being and it is satyam, atma. When you use the word T it means atma. Therefore 
tat satyam tvamasi. That satyam being non-separate from dtma, being atma, what 
you refer by the word T, is satyam. “O chain you are the shinning gold. So there 
is no question of you not being a ring or a bangle, because the ring and bangle 
are also you." This is not a transcendental reality. It is just reality. Whatever you 
see is gold, so what do you transcend? Neither you can transcend gold when you 
recognize chain nor when you recognize gold do you need to transcend chain. 
You don’t need to transcend anything. When you say, “Touch wood,” you don’t 
transcend the chair. 


The occasion for discussion is because of the confusion “I am a chain”. That is 
abnormal. There is a confused self-identity. If there is confusion with reference to 
one object, that confusion may not cost you much. Sometimes it may. Suppose, 
having listened to Vedanta, you take a rattle snake as a rope, then it could 
become very costly! The mistakes are not very costly usually, so we get away 
with it—but it is costly. 


Whatever is yourself, whether small or big, if you have confused self-identity it is 
a loss. This is the argument they give. When Vedanta says that you are the 


whole, limitless,, the fellow wants to prove that he is small and not limitless. He 
spends all his time and his capacity to argue, all his logic and language to prove 
the point. The argument is, “If I am small, I don’t want to be confused and 
deluded into thinking that I am not small." In fact you don’t require any delusion 
because that you are small is very clear, and that you don’t like it also clear. Even 
arguing with me is not to be small. 


Suppose the self is mistaken for something else, then it is not an ordinary 
mistake. It is a loss. It is self-confusion. There is so much subjectivity that one 
can’t be objective. If one has to be objective then one has to know the self. If the 
self is limitless and the only thing that exists, then the loss is infinite. If you are 
the limitless, then the loss is limitless to think that you are subject to limitation. 
Limitless cannot be separate from you. You plus limitless doesn’t exist; limitless 
plus you doesn’t exist. If it does, then there is limitless confusion with reference 
to the limitless. The confusion is limited because now and then you do forget 
your confusion. That is the time you are happy. 


The whole issue is that the 'I' is limitless. If it is limitless then it has to be 
recognized as such, and then alone you are normal. Till then we accept each 
other and suffer each other. There is nothing else we can do so we need a support 
system. When the confusion is more, then the requirement of a support system 
becomes very important. 


Tat satyam sa atma implies two things—what is and what we encounter. There is 
somebody who encounters, the subject, and something that is encountered, the 
object. Subject/object, knower/known is accepted as a reality. Not as a second 
reality but as a reality drawing its existence from the reality that we are talking 
about. The subject/object division doesn’t really bring about a second thing. 
Object becomes whatever you know through various means of knowledge; 
objects recognized through the senses, and whatever we are able to infer based 
upon the data. What you believe to exist out there because of some basis is also 
an object. You the knower, and all the means of knowledge, and all the objects of 
knowledge—all three are the same one limitless alone. One plus three is equal to 
one. 


What is, is only one. It is not a melting pot one. To say that the entire bunch of 
ornaments with different shapes and names and values are gold you don’t need 


to melt them. If one has to melt them to make someone understand, then both 
will need to be melted. A lot of melting has to place. The concept is too 
crystallized. You don’t need to do anything to understand. That all that is there is 
one is to understand this subject/ object. 


Subject is that which is centered on your body-mind-sense complex, the 
knower/known and the location, that is adhyatma. What you come across by the 
means of knowledge is adhibhata. Light travelling at 180,000 and odd miles per 
second is adhibhita reality. Related to that is the calculation of motion, time and 
distance that you study in different disciplines of knowledge. But when you 
study all these you find that there is so much knowledge involved. There is a 
pair of eyes in me, in an owl, and a crow, to see. The owls’ eye sees and the crow 
and your eyes also see. Wherever there are eyes they see. From its own 
standpoint it is adhyatma. An ophthalmologist, an optometrist and a retinologist 
deal with adhyatma, but what they study is not your eyes alone. Suppose in the 
creation every pair of eyes is made differently, then there will be no 
ophthalmology. But that is not so, which means there is total knowledge, an 
order. Eyes, ears and other senses imply a certain knowledge. You see different 
orders. When you recognize the total order it is not just adhibhita alone. You see 
adhidaiva also. In terms of eyes, ears and any gland also, there is adhidaiva. You 
need to have a devata for a gland because it will come under vaisvanara. Digestion 
is included in that. 


aham vaisvanaro bhiitva praninim dehamasritah 
pranapanasamayuktah paccamyannam cathurvidam 
(Bhagavadgita:15.14) 


Having become the digestive fire obtaining in the bodies of living beings, 
endowed with prana and apana, I cook the four-fold food. 


This is the speciality that we see in the Vedic discussion of [svara. When you 
include this adhidaiva adhibhiita and adhyatma then you have Isvara the Lord. 
Understanding of adhidaiva makes you feel connected. 


The sense of alienation is loss of objectivity. To be objective is to be normal and to 
to be normal means you have to be objective. To be objective is to include 
adhideiva. Pragmatic, practical, objective, sane and normal are considered 


irreligious words. They have no connotation of religion. The words do not imply 
any god or religion. “I am a practical person. I don’t believe in all this.” I say you 
are not practical because you have not included ‘what is’ in your understanding 
of what is. Unless, in your vision of reality, there is completeness, where is the 
question of practicality? You are living in your own subjective world, edited and 
abridged and that too confused. You are living in a hazy, foggy, vague, nothing 
world with no touch with reality. Any little change makes you go out of gear. 


So they want to address the sense of alienation, anxiety and concern in 
psychology, as though they are practical people. It is true that they have to 
address it, but the basic reality is one whole. You need to understand adhidaiva, 
adhibhiitta and adhyatma. If you recognize the adhidaiva, the total that includes 
adhibhiita and adhyatma then you can say that all that is here is Isvara. Then you 
are practical. The benefit in that is that you are sane and there is no more 
alienation. 


If everything is Isvara then in how many words can we recognize this Isvara? One 
word is enough—Isvara. What is [svara? One more word, then one more word, 
one more word, and so you have a thousand words. This is called Visnu 
Sahasranama. These words talk about the svaripa as satyam the atma. You are that 
whole. These are one set of revealing words. The satya atma is all that is here, but 
how did it become all that is here intelligently? You have to say that this satya 
atma is sarvajfia. It has not become, but continues to be whatever it is. Gold did 
not become a chain; it continues to be gold. The chain is ‘as though’. Similarly, 
the adhibhiita, adhyatma, your body-mind-sense complex and everything known 
and unknown, is the same whole. With all knowledge it manifests in this form. 
The unmanifest software, and manifest software, and ‘as though’ hardware is 
there. This is called [svara, the Lord. 


Satsanga with Sri Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 


VIVEKA, DISCRIMINATION 


Rarer Fala fied aeg adissrehaontrcarate aaa 
nityanityavastuvivekastavad brahmaiva nityam vastu 

tato ‘nyadakhilamanityamiti vivecanam. 

Discrimination between things permanent and transient consists of 
the discrimination that ‘brahman alone is the permanent substance and 
all things other than It are transient’ [Vedantasara, 16]. 


Viveka requires subtle perception 


Vivecanam means discrimination or separation and viveka means to 
separate. For example, separating grain from chaff or the relevant from the 
irrelevant is called viveka. Separation or discrimination is required when two 
things are mixed up with each other and, sometimes, they are mixed up in a 
way that it is not very easy to separate them. The kind of viveka that is being 
discussed is that which requires a certain subtle perception. It is easy to 
discriminate between day and night or white and black, but it becomes 
difficult to discriminate between one shade of white and another. For 
example, while picking small stones from rice, it is very easy to pick out the 
black stones, but not the occasional white stones, which look like rice. In such 
instances, the eyes are not very helpful, but the faculty of touch can be used 
because rice is soft while the stone is hard. Thus, discrimination requires an 
appropriate faculty. In life, the permanent and the impermanent are mixed 
up with each other in much the same way. It is not that the permanent is in 
one place and the impermanent in another, and they can be distinguished 
easily. The Kathopanisad [1-2-2] says: 


gaa TAA AGA: at aa AARE a: | 

Sreyasca preyasca manusyametah tau samparitya vivinakti dhirah. 

Sreyas and preyas approach the human being. Having very clearly 
considered them, the discriminative (person) distinguishes them. 


In life, we constantly come across sreyas and preyas. Sreyas means that which 
is permanent and lasting and preyas is that which is impermanent and 
ephemeral. Sreyas is happiness of the Self or internal happiness, and preyas is 
happiness derived from sense objects or external happiness. It requires a 
certain sensitivity to appreciate lasting happiness as opposed to the 
impermanent, ephemeral happiness in the objects and achievements of the 
world. This viveka arises in a heart that has become relatively pure by the 
performance of nitya-karma, naimittika-karma, duty in the spirit of worship, 
meditations etc. 


Every moment presents a choice between the permanent and the 
impermanent. The impermanent comes in the form of various situations, 
opportunities, and pleasures, while the permanent is ever there as the very 
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Self. As long as the mind is full of attractions and repulsions, the 
impermanent alone attracts the mind and we do not choose the permanent. 
There is an inner voice, which gets totally suppressed on account of the noise 
made by the demands of external things. The permanent or the Self has an 
opportunity to register only when the intensity of the chatter of likes and 
dislikes is subdued or lessened. 


An inner feeling that there is something permanent arises as we listen to the 
scriptures 


When we study the Vedas, whether directly or indirectly through 
satsanga or the company of good people, we become aware that life has an 
underlying permanence. Our perception is that everything in this universe is 
constantly changing, impermanent, and perishable. However, when we are 
exposed to the scriptures, we begin to see that there is something in life above 
and beyond that which is perceptible, visible, or experienced by us. We 
become aware that change, impermanence, or flux is not the ultimate truth of 
life and that there is a nitya-vastu, a permanent or lasting reality to life. Thus, 
the first thing that arises in a discriminating mind is the nitya-anitya-vastu- 
viveka. The study of the scriptures enables us to acquire the ability to reason. 
This important reasoning ability helps us to analyze and discriminate. We 
come across statements that appeal to us, invoke something in us, set us 
thinking, or initiate a certain train of thought within that prompt us to go over 
them again and again. For example, there is a statement in the 
Brhadaranyakopanisad [4-6-16]: 


qaras AN: Rata Tea Sather AR: | 
yasmadarvaksamvatsaro hobhih parivartate taddeva jyotisam jyotih. 


Below which the year with its days rotates, upon that immortal Light 
of all lights. 


There is an absolute principle beyond time or perceptible change because of 
which the days and nights come about and because of which the years ensue 
and the very principle of time evolves. Even scientists such as Sir Albert 
Einstein have shown that there is a reality not subject to relative time and 
space. Our experience is confined to time and place, but time and place are 
relative. The world, which is within time and place, is a relative world and is 
but a projection. 


The Mundakopanisad [1-1-6] says that brahman is nityam vibhum 
sarvagatam susiiksmam, permanent, all-pervasive, appearing in different forms, 
and subtler than the subtlest. It says that the nature of the Self is pervasive 
like space, unborn, and eternal. We find that happiness lies in permanence 
and not in impermanence. There is a permanent or changeless Reality, which 
is of the nature of happiness. We gain a general overview as a result of the 
study of the scriptures that there is something eternal, changeless, permanent, 
and beyond what we perceive or experience. These concepts may not be clear 
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initially, but we do become aware of them through the scriptures. The 
Brhadaranyakopanisad [4-4-20] says: 


dé AMIS fea Fea: a YC Fe Aaa TAA N 

neha nana'sti kiracana mrtyoh sa mrtyumapnoti ya iha naneva pasyati. 
There is no difference whatsoever in It. He goes from death to death, 
who sees difference, as it were, in It. 


In fact, there is no duality at all; the duality that we perceive is not the 
ultimate reality. The Chandogyopanisad [7-24-1] says: 


A Taal ASM AAA F FAT It 

yatra nanyatpasyati nanyacchrnoti nanyadvijanati sa bhiima. 

The Infinite is that where one does not see anything else, does not 
hear anything else, and does not understand anything else. 


In this, there is no duality of the subject and object. There is bhiima or 
abundance, a limitlessness that lies beyond this world of duality. One gains 
an understanding or inkling that there is a permanent and lasting Reality; this 
is viveka or discrimination. This becomes a reality when we pursue the study 
of the scriptures and understand that Truth. But why would we be prompted 
to pursue the study? Why should we dedicate ourselves to the pursuit of the 
study? It is because of an inner feeling that there is something permanent in 
this life, a lasting peace or happiness, which arises on account of listening to 
or studying the scriptures. This kind of feeling or awareness is the beginning 
of viveka. 


Brahmatva-nityam-vastu tato 'nyadakhilamanityamiti vivecanam. 
Brahmaiva-nityam-vastu means brahman alone is the nitya vastu. Tatahanya 
akhilam anityam, everything other than brahman is anityam, impermanent; iti 
vivecanam, this discrimination is called viveka. The discrimination is the 
determination that brahman alone is eternal or permanent and everything else 
is changing or impermanent. This discrimination ultimately becomes a reality 
when we are exposed to the scriptures and go through the process of learning 
and seeing. In the beginning, however, this is a general understanding born 
on account of a certain purity of the heart and exposure to the scriptures. 


Brahman alone can provide what we are seeking 


The word brahman is derived from the root brhat in the sense of vrddhi, 
growth and bigness without any qualifications. Brahman means God, that 
from which the whole creation arises, that by which the whole creation is 
sustained, and that into which the creation goes back. Brahman is the very 
Atman, the essence or the Self of everything. Brahman is that which is 
unqualified big, meaning limitless, and permanent, eternal, or changeless. 
That is what I seek. We hear about brahman through the scriptures and 
understand it as God. We begin to realize there must be a God in the course 
of our upbringing and education. We also begin to understand our own inner 
urges. What is it that we are seeking? We realize that what we are seeking in 
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life is the nitya vastu, something lasting or permanent, not just happiness and 
security. We are seeking lasting happiness and lasting security. Only God, 
the Self or brahman, which alone is the nitya vastu, can provide lasting 
happiness or lasting security. 


Brahman is the very order around us 


It stands to reason that there must be a nitya vastu or eternal principle. 
Often, people say they find it hard to believe in God. However, an analysis of 
life enables us to see that God must exist. Even though life appears to be 
lacking order or sometimes seems unjust, there has to be an underlying order 
because the whole universe is functioning in a very harmonious manner. 
Even though we may not see that harmony in our personal lives, we find that 
there is a certain harmony and order in all the change that is taking place 
around us; the changes are not random. Something that is as just and orderly 
must necessarily be complete. Scientists say that the nature of reality must be 
something simple and beautiful. Even though there are complications in life 
and even as scientists make more investigations and seem to come up with 
more interpretations of reality, there is an intuition that reality must be simple 
and that it must be beautiful. That simple and beautiful reality alone is called 
brahman. 


An analysis of what we are seeking reveals it to be brahman 


“I agree with you that there is a brahman that is creator, omniscient, 
omnipotent and limitless, but what do I have to do with that? Does God have 
any relevance in my life?” Vedanta says that what you are seeking every 
moment in your life is brahman alone. You are seeking joy and happiness, an 
ananda that is free from all limitations. All of us want unqualified happiness; 
we don’t want a time-qualified happiness that is available at one time and not 
at another; we don’t want a place-qualified happiness in which we are happy 
only in a given place and not any other, and we don’t want happiness that 
obtains only in one situation and not in another. In fact, we don’t even want 
to make an effort to be happy. If we had our way, we would wish for a 
happiness that is effortless as well. And besides, not only do we want 
unqualified happiness, we also want to be aware of it. It is said that we are 
totally happy in deep sleep, but we not aware of it! Therefore, we want an 
effortless and unqualified happiness of which we are aware. An analysis of 
what we are seeking reveals it to be brahman. Brahman alone fits this bill. 
Brahman alone is unqualified with reference to time, place, or condition and, 
being the very Self, the attainment of brahman is effortless. Brahman is of the 
nature of Awareness and is, therefore, conscious Happiness. It is sat, 
Existence, and exists in all the periods of time. It is thus relevant to our lives. 


Brahman is the only relevant thing in our lives 


People sometimes ask, “Is Vedanta practical in present-day life? Is it 
relevant to our lives?” The answer is that Vedanta alone is relevant to our 
lives. I may have love for the whole world, but, ultimately, what I love is the 
Self, brahman. My real love is for brahman or the Self and that love alone gets 
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reflected towards various objects and beings. I love people, things, and 
situations, but not for their sakes; I love them only as long as they are 
conducive to my love for the Self. When they come in the way of my love for 
myself, those persons, objects, or situations are no more objects of my love. 
Thus, whatever love I have is entirely for the Self. It is important that we 
understand this love. This Self is not the individual self; brahman is the Self of 
all. It is that which I love. If I have a love for a person, I may think that I love 
his or her body, mind, emotions or intelligence. However, what I love is the 
Self reflected in that body, mind, emotions, and intelligence. We should 
understand that, ultimately, all love for the Self is love for brahman. That is 
what we are seeking every moment. Therefore, rather than saying that 
brahman is the most relevant thing, Vedanta says it is the only relevant thing. 
We should understand our own emotions. Brahman alone is called God, the 
Self, or Truth; it is because of this that I love and it is because of this that I 
seek. The fact that I am constantly seeking must mean that brahman, the 
limitless, must exist. Although at the moment I may not know what It is or 
where It is, It has to be there because not only am I searching, but everyone 
else is constantly seeking as well. 


Viveka helps determine our priorities in life 


The vivecanam or discrimination that brahman is the only nitya-vastu or 
permanent reality and that everything other than brahman is impermanent is 
called viveka. This viveka or discrimination is very important because it 
determines our priorities in life. Whatever we understand to be the most 
important is what we will want to have and our efforts will be directed 
towards that goal. If we understand brahman to be the most important, our 
efforts will naturally be directed towards knowing this Self. Therefore, this 
discrimination is extremely important. An interesting thing is that Vedanta 
begins with viveka and ends in viveka. It begins with discrimination, which is 
initially a vague idea, and culminates in the discrimination that becomes a 
reality. There must be discrimination in life. We must always be thinking 
people, reasoning people, and analyzing people. We should not take things 
for granted or simply do things because other people are doing them. This 
necessarily brings about vairagya'. 


' Based on Vedantasara lectures. Transcribed and edited by Malini, KK Davey and Jayshree 
Ramakrishnan. 
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Viveka, What Do I Really Want?! 


Swami Dayananda Saraswati 


What is discrimination, viveka? One has a certain discriminative knowledge with 
reference to what one wants. Because you seem to want a lot of things, you have to 
discriminate about what you rea//y want. For instance, you may want money. This 
desire for money may simply be due to a pragmatic need or it can be based on a value 
attached to it beyond its actual worth. Money does have a certain value. But if, due to 
the fear of insecurity, you attach a value beyond that, then there is some confusion, 
some need, something to prove. If you are seeking security through money, then 
definitely the problem is not money, but insecurity. Seeing that fact is an example of 
discrimination. 


Money is only one possible end that we seek. There are various ends that have a 
certain legitimate value. When you attach to them a value over and above their worth, 
it is called adhyasa, superimposition. You are imposing something upon something 
else. For instance, when you mistake a rope for a snake, there is a superimposition of 
one object upon the other. When you mistake a mother-of-pearl shell for a silver coin, 
again there is a superimposition. Why do we use these two examples? They describe 
all of our life’s pursuits. When you superimpose a snake upon a rope, there is fear. 
Thus there is nirvrtti, withdrawal from that. When you superimpose a silver coin upon 
a Shell, there is pravrtti, pursuit. So, you are getting away from a snake that is not 
there and you are going after silver that is not there. Thus, in each example, one object 
is mistaken for another. In the first example, there is fear in your perception. Because 
of your fear, you want to get away from the object. That is how you deal with your 
fear. Yet, in fact, there is no need to have fear in the first place, because there is no 
snake. Therefore, the problem is not due to reality; the problem is due to perception—a 
misperception. You are running away from something that doesn’t need to be a source 
of fear. In the second example, you are after something—a silver coin that is not there 
at all. Both cases illustrate one type of adhyasa. 


Then there is another type of adhydasa called sobhana-adhyasa, a value superimposition, 
or seeing a value that is not there. In this type of adhyasa, the object—money, for 
example—is not mistaken for something else. What is not money is not mistaken for 
money. Money is perceived as money, but you are adding or superimposing a value, an 
attribute, dharma. This type of adhydasa is the basis of all psychological problems. 

The whole field of psychology is based on the dynamic of adhyasa. For instance, when 
there is transference, you may have anger towards someone who has not done anything 
to warrant your anger. You may really be angry at how your father or mother treated 
you in childhood. And now that anger is directed to a person in your life who you like 
and trust. Thus, you destroy your relationship with the very person you like. This 
person is not mistaken for some other entity, but you are superimposing upon him the 


' Excerpt from classes on Vakya Vritti by Pujya Swami Dayananda Saraswati, Arsha Vidya Gurukulam, 
Saylorsburg, September, 1997, transcribed and edited by Constance Dimartino. 
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qualities or reasons that incite your anger. Thus, you are superimposing an attribute, 
dharma, upon him that he does not really have. Sobhana-adhyasa is an amazing 
phenomenon and it plays a very important role in a person’s life. Unfortunately, people 
are not aware of being caught in the process. They blame another person when the 
problem is mutual. Most of the arguing between a couple is because of sobhana- 
adhyasa. They don’t have a clue that they are superimposing attributes on each other. 
And good relationships are broken for that reason. 


In the same way, when I think that money will make my life different and very secure, 
it’s not totally true. Money can give me some sense of security and economic freedom, 
which is desirable. But that doesn’t mean it will make an insecure person secure. And 
if that insecure person is after money at the cost of others’ happiness and his own sense 
of right and wrong, then he is going against himself. And that means there is an 
overvaluation, an overestimation, of what money can do. Due to that overestimation, 
one is constrained to go against one’s own knowledge of what is right and wrong, 
dharma and adharma. 


We can see that sobhana-adhyasa is born of a certain internal pressure and a possible 
confusion with reference to objects and their value. That is why discriminative 
knowledge is needed. The word ‘discrimination’ has gained a certain negative 
connotation, due to racial discrimination, gender discrimination, age discrimination, 
nationality discrimination, religious discrimination, and so on. Therefore, we have to be 
very careful in using the word ‘discrimination.’ Why do we use that word in Vedanta? 
We use the word ‘discrimination’ to express the fact that two things are mixed up 
together. What you want is freedom from insecurity. Yet what you seek is another 
insecure thing, such as money. A lot of Indians realized this long ago, especially, those 
who came to America earlier and put all their money in real estate, thinking real estate 
is real estate. But then it proved to be a false estate, and they got their fingers burned. 
Some of them even lost their shirts. Indians learned the hard way the lesson that 
money does not equal security. They saved all the money they earned, even going 
without holidays. Then, in order to fight inflation, they invested in real estate. The 
real estate market went down. Or they bought stocks which took a nose-dive. All their 
life savings were lost. It was only from that point that they came to understand that 
money doesn’t alleviate your sense of being insecure. Money—an insecure thing, 
subject to inflation, subject to loss—cannot remove a sense of insecurity. Yet it has 
been mixed up with the idea of security. What you really want—security—and what 
you are seeking—money—are mixed up. Thus, you have to understand this problem by 
discriminating between the two. That is called ‘viveka’ It means I can see that one 
thing is one thing, and the other is the other. I don’t mix them up. 


In the Gita, this is very beautifully said: vyavasayatmika buddhih. [2.44] Buddhi here 
is jndnam, knowledge. The knowledge is vyavasayatmika, very definite. Definiteness 
can come only when it cannot be negated further. Upon scrutiny, upon further inquiry, 
with the help of someone who can inquire, it should stand all scrutiny. Then we say it 
is definite. If further inquiry dismisses something that was considered very dear, then 
that which was considered very dear was not really worth the value that you placed 
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upon it. Vyavasayatmika buddhih is what we call ‘viveka’ with reference to what one 
wants. 


In our sastra, we have looked at human needs and human pursuits and brought them 
under three broad categories. The first is artha, security. Anything that provides you 
with a certain security is artha, such as your home, real estate and money, which 
includes gold and all investments. Name, influence, and power are artha. If, in 
addition to giving you a sense of security, they give you ego satisfaction, they are then 
also considered kama. And then there are certain special pursuits that are meant only 
for satisfaction, like listening to music, or learning music. If you learn music to 
become a professional, then it is a pursuit of artha. If you do so, and at the same time, 
you enjoy music, then it is both artha and kama. Artha and kama are sometimes mixed 
up. We have to understand all these things through discrimination. All sense pleasures, 
all gratification, such as the pleasure of eating, are called kama. When you go on a 
holiday, definitely it is not for artha. While you may intend for it to be a pursuit of 
kama, it proves not to be the case. A holiday is to spend money. It is not for pleasure. 
Once you are there, you fight. Although it is a more leisurely fight than usual, still you 
fight. Before the holiday, there was a hurried, rushed fighting—half an hour here and 
half an hour there. Now you’ve got the whole day to fight. “Didn’t I tell you?” 
“Didn’t I tell you?” Didn’t I tell you?” 


So, we have varieties of pursuits that are artha and kama. Playing tennis is kama. 
Watching a football game is entirely a kama pursuit; there is no artha there. (But then, 
in watching a baseball game, I think there is neither artha nor kama. I suppose there 
must be some kama for watching baseball, although I don’t understand it. Once in 
three days, you may see a ball airborne). Kama is a major pursuit—in fact, the kama 
industry, such as cosmetics, is very big. You want to appear differently. You want 
people to ask you, “What did you do? You look so good.” Why should you feel 
flattered by that? The question means that you look better—now. What does that 
imply about how you looked before? Sometimes it can be tricky to discern whether an 
end is artha or kama. For instance, is getting your eyebrows plucked artha or kama? 
You may say it is artha. But it is not done for the sake of security, because you have 
to spend money to have your brows plucked. Is it kama, pleasure? Well, spending is 
not that pleasurable for most people. And when somebody pulls your hair out, it is 
pain rather than pleasure. But there may be delayed pleasure when, afterwards, 
somebody says, “You look so good. What did you do?” Of course, you don’t tell 
them, “I got rid of my God-given eyebrows.” So, the ultimate end there is pleasure. 
And, of course, the billion-dollar entertainment industry is purely a kama industry, as is 
the entire holiday travel industry. Thus, kama is not an insignificant pursuit in our 
lives. The pursuit of both artha and kama is common to all human beings. It is also the 
basis of culture-hopping, when people of one culture explore another culture. They 
jump cultures; they jump oceans; they jump countries. They even jump planets by 
exploring outer space. All artha/kama explorations give some give you some 
satisfaction. 


The third purusartha is dharma. It is a very important purusartha. Although when we 
narrate these ends, it is considered the third purusartha, many people put dharma first. 
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Since dharma is meant for one’s own growth, it should be a value. Giving the first 
place to dharma is purely deliberate. By one’s own initiative, one must discover the 
value of dharma and place it first. Dharma is necessary for a human being, since he is 
not totally programmed in his behavior. He is endowed with choice. He has choice in 
terms of everything. For example, in terms of eating, there is choice in what to eat, 
when to eat, how to eat, and how much to eat. In clothing and hairstyle, there is 
choice. There is choice in one’s manner of speech. You can talk pleasantly; you can 
talk unpleasantly. You can shout; you can scream. Or you need not talk at all. In any 
situation, how you respond is a matter of choice. Although sometimes it seems that we 
don’t have a choice, we usually do. And with some help, we may be able to exercise 
this choice. If you feel you have no power to choose, then you need to ask for help so 
that you will be able to choose. For instance, one of the first steps for an alcoholic to 
regain his power of choice is to accept that he has no power over alcohol. Then he can 
seek some help. With that help, he may begin to discover a certain degree of choice 
over drinking. It may be surprising to see the choices you actually have. 


When it comes to interacting with others, you must have a basis for your choice of 
action or response. A choice can be right, and it can be appropriate. A choice can be 
wrong and inappropriate. What is appropriate is right, but what is right need not be 
appropriate. Thus, we can say that what is appropriate need not be right or wrong in an 
absolute sense. It is only in the context of a given culture that behavior is appropriate 
or inappropriate. Different cultures have different forms of cultural expressions. There 
are social customs. There are manners, such as eating etiquette. All these manners and 
customs of a people living in a certain culture are appropriate in their own setup, in 
their own culture. And when I enter that setup, I try to see what is appropriate so that 
I don’t disturb the people there. While it is not a matter of right or wrong to eat in 
your own manner, it may be appropriate or inappropriate within a particular cultural 
context. And if it disturbs a group of people, then we can say it is wrong. Thus, 
ultimately, propriety is linked with what is right and wrong. So I must learn what is 
appropriate and inappropriate in a given situation. Right and wrong are already fairly 
well known to me. I have no confusion at all about whether hurting another person is 
right or wrong. Since I don’t want to get hurt, I know no one else wants to get hurt. 


What is right and wrong is clear to me. I know for sure that I don’t want to be 
cheated by anybody, and that no one wants to be cheated by me. What may not be 
clear is how much I lose if I go against dharma. This is where dharma —right and 
wrong—enters the picture. I may go against dharma in order to gain something, such 
as money, which I hope will give me security, prestige, and so on. In order for me to 
do this, I must calculate that obtaining the extra something is worth more than the value 
of dharma. I will have weighed the value of dharma against adharma, and since I chose 
adharma, we can say that I have not completely assimilated the value of the values. 
Everyone knows about values but not everyone understands and assimilates the value of 
these values. All religions talk about values, such as the ethics of not hurting others, 
and so on. They instruct us as to what we should and should not do. However, we 
already are aware of these do’s and don’ts. But why a value is considered valuable— 
why a value is a value—is not discussed by religions. This is because they have not 
looked into that question. But that may be the most fundamental question, for it is only 
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through understanding why a value has value for me, that I can live according to 
dharma. If I can understand the immensity of the personal loss that underlies violating 
the value structure, then I know I have assimilated the values. That is to say, whatever 
advantage I gain by violating my value structure is less valuable to me than the value 
structure itself. If this is clear to me, then I won’t go for those things that violate my 
values. That kind of growth is necessary, and it is purely cognitive, a matter for 
understanding. My failure to live up to my value structure has nothing to do with a 
lack of instruction on do’s and don’ts. I don’t require any external mechanism to 
control a tendency to go against dharma. My own knowledge is the greatest controlling 
agent, the greatest controlling power. Even though the tendencies can be there to go 
against dharma, we can disempower them and make them useless. For instance, you 
can enjoy great power when you walk through a shopping mall. A shopping mall is 
usually a place that makes you a helpless individual, a weakling in the face of so many 
attractive items that call to you, “Come on, pick me up, buy me.” And you go on, 
picking up this and that. But sometimes, you simply say, “No.” Now that’s power— 
your power. That’s a capacity you have. If you can enjoy a similar capacity whenever 
you feel a tendency to cut corners, to compromise your value structure, then in that area 
there is growth. That is proper living; that is dharma. So, you keep growing. How far 
you can grow? When everything you like to do happens to be what is right, and 
everything you don’t want to do happens to be wrong, then you can grow no further. 
Thus, everything that you like to do is exactly what you have to do. What you don’t 
want to do is what you should not do. Dharma—what is right—has become your 
raga—what you like to do. Adharma—what is wrong—has become your dvesa—what 
you dislike. Then you can live a life without conflict. And that certainly is not easy, 
because often things do not conform in that waylt requires living a deliberate life and 
being able to draw boundaries. Being able to do so can be a very difficult thing. In 
the process, there is growth. And there is always room for growth. Without being 
judgmental towards others, one can keep growing in this area. Thus, in your pursuits of 
artha and kama, follow dharma and avoid adharma. That is what human growth is 
about. This is why dharma is placed first among the purusdarthas. 


Dharma, artha and kama are human pursuits. But are they enough? People who think 
that dharma is enough do not understand that to be a dharmic person is not a great 
accomplishment. It is only what is expected of you as a human being. It may be 
considered saintly behavior only because many people do not reach that kind of growth. 
If dharma is simply what is expected of you, why do we consider it a value? It is a 
value because it depends upon your initiative. In that sense it is a purusartha, an end to 
be accomplished. Dharma, artha and kama are accomplishments in the sense that they 
are pursued and gained due to your initiative. Yet none of them, including dharma, are 
ends in themselves. Dharma is pursued simply to make one a mature human being; it 
allows you to grow as a person. And the maturity you have gained has a purpose. The 
self-conscious person, becoming a mature adult, has to discover something. What is 
that something that he is heading towards? 


That end we are seeking is called moksa—freedom from the sense of insecurity, the 


sense of being small, the sense of being insignificant, the sense of being imperfect, the 
sense of being unhappy. The sense of being a mortal, of being one who is subject to 
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disease, of being persecuted by the world—that sense has to go. Until it goes, no one 
is going to be satisfied with artha, kama or dharma. One must discriminate between 
these relative ends and the ultimate end that one is really seeking—to be free from the 
notion of being limited. The pursuits of dharma, artha and kama are, at their core, 
based on the sense that “I am insecure; I am unhappy; I am mortal; I must become 
somebody.” As a limited person, I must fulfill that urge to become bigger than I now 
take myself to be. How can that urge be fulfilled? By more artha, kama, and dharma. 
I must discern that simply adding more artha, kama and dharma will not alter my basic 
sense of limitation. An example given by the s@stra illustrates this point. Around a 
broomstick, you tie an elegant silken string, then you add a shimmering silver string, 
next, a bright golden string. Finally, you garland the broomstick with a dazzling 
diamond necklace. You admire the decorative flourishes. What are you left with? A 
broomstick. A decorated and bejeweled broomstick though it may be, it still is a 
broomstick. 


Unless I can see this example as an intimate description my own experience, I have no 
viveka, discrimination. When I have viveka, I see that all of my accomplishments still 
leave me high and dry. I must be able to see through all of these relative ends to the 
ultimate end that I seek, which is freedom from all of my limitations. That end is 
called moksa. Since I already am a free, complete being, I need not become free or 
complete. I am already whole—in fact, I am the whole. The sastra has an equation: 
“tat tvam asf’—you are the whole. Thus, moksa is not freedom from bondage but 
freedom from my notion of bondage. 


When this is discerned, though all the other ends remain, they subserve the main end. 
We need not remove all of the relative ends that are a natural part of life. However, we 
must understand the ultimate end of life itself. I can have dharma, artha and kama and 
keep the end, moksa, always in sight. I keep this as the prime value, the prime goal. 
How do I pursue other relative ends necessary to life, such as security, and so on, while 
never losing sight of moksa as the end? It is like drawing a line on paper, and without 
doing anything to this line, making it shorter. How is it done? You draw a longer line 
next to it. So too, the relative ends, such as artha, are put in their perspective when the 
end of moksa is in sight. When you know the ultimate end to be accomplished, you 
become objective toward all other ends. If moksa is not your prime goal, then you will 
be subjective toward the other ends. If the main end is missed, then other things 
become important. In that case, life is going to be miserable because the other things 
can’t give you what you really want. You will have the feeling that, “I’ve done so 
much, yet nothing was gained.” And that feeling will never leave. But if the ultimate 
end is in view, you won’t have sobhana-adhyasa with reference to artha and kama. 

And it will be easier for you to live a dharmic life when moksa is the priority. Then 
your whole life becomes karma-yoga because the end is discerned. You realize that 
since moksa is what you are really seeking, it is not an option. 
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Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Words and what they reveal ' 


Question: 


Swamiji, How can words, which are limited in nature and which refer to objects, 


reveal that which is limitless and cannot be objectified? 
Answer: 


The words do not directly reveal. In the statement, “Words reveal the limitless,” for 
example, the question becomes whether the words are known or unknown words. Do 
known words reveal the limitless that is Brahman, which is not known to us so far, or 


do unknown words reveal Brahman? 


Known words cannot reveal Brahman because all known words are words that we 
have gathered to describe things that we already know, which are all limited in nature, 
like a pot, for example. All these known words are words which deal with genus or 


species (jati), attributes (guna), actions (kriya), and relationships (sambanda). 


For example, when you say “cow,” the word reveals a generic object, meaning that 
there are many cows. The word “cow” refers to a particular animal and whichever 
animal has the meaning of the word “cow,” we call “cow.” Words, then, can reveal a 


generic object, a substantive. 


Once a generic object has been identified, words can further reveal certain attributes 
that apply to that particular substantive, like a white cow. Or they can reveal an 
action, a grazing cow. Words can also reveal a relationship or connection, like mother 


or friend. 
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Words, then, generally reveal actions, relationships, attributes, or particular 
substantives with a generic, individual status—all of which are finite. If Brahman is 
infinite or limitless, naturally, words cannot reveal It. Therefore, the known words 


that we have cannot reveal Brahman. 


Perhaps, then, unknown words can reveal that which is unknown, Brahman. They 
cannot, because the words themselves are unknown. Unknown words cannot reveal 
another unknown thing. They can only join Brahman, both the words and Brahman 


being unknown. 


If unknown words cannot reveal Brahman, we have to use known words. Certain 


known words are chosen and these have a particular connotation. Words can reveal 


an object directly or by implication. Here, they reveal what is implied daksya) by 


implication (laksa). 


The words we use to reveal Brahman, then, are all laksnas—satyam, jnanam, 


anantam, and so on. Satyam means “is,” which is something we know. Generally, 
“is” means that something exists and this existence is always in terms of time. 
Therefore, we know satyam only as something that exists within time, theoretically 


speaking. “Is” means, then, that the thing is not yet gone. This is what we call time- 


bound. The concept of “is” is that whatever exists is always bound by time. 


But Brahman is said to be satyam and not bound by time @nantam-satyam). The 


word anantam releases the word satyam from the time-bound concept and allows it to 


retain its original meaning. The original meaning is “existence,” but the construed 


meaning, the commonly known meaning for this word, is “existence in time.” And 
that time is negated by the word anantam. This negation must be done in order to 


know Brahman. 
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In the expression of the sruti, satyam-jnanam-anantam-brahma, the root meaning of 


satyam, existence, is retained, while the time-bound existence we commonly 


understand, the time conditioning, is removed. This means that Brahman is timeless 


existence. 


Then, again, it is said that Brahman is awareness (€aitanyam), which is knowledge 


(jfianam). Therefore, “jfianam” is also a laksna. Knowledge can be of anything—the 
knowledge of a pot, the knowledge of a cloth, and so on. But, Brahman is both 
anantam-jfianam and satyam-jñānam, knowledge that does not change, that is 


invariable, always the same. 


Brahman is not knowledge of this or that, but knowledge as such—it is limitless 
knowledge. Knowledge of any one thing cannot be limitless. Knowledge of any one 
thing means that it is not knowledge of anything else; therefore it is not limitless 
knowledge. Having negated the limited aspect of knowledge, knowledge is freed 


from all limitation. What remains is limitless knowledge—awareness—that which is 


the invariable in all forms of knowledge. Therefore, awareness is satyam and this 


awareness-satyam is limitless Brahman. 


This, then, is how Brahman is revealed by known words—by implication (aksna) 


alone, not as the direct meaning of these words. 


! From “Selected Satsangs with Swami Dayananda” as published in Arsha Vidya Gurukulam 3” anniversary 


souvenir, 1989. 
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Satsang with Swami Viditatmananda Saraswati 
Arsha Vidya Gurukulam 
Yoga and the Mind 


1 
The word yoga means joining. When we study what yoga teaches us, we find that 
it is not a process of joining something with something else, but rather, a process of 
disjoining or disconnecting two entities that are as though united. We take the two 
entities to be one and are not able to distinguish between them. Yoga teaches that this 
perceived oneness of the two entities is the cause of all the pain and sorrow that we have 


in our lives. 


Let us understand this with the help of a traditional example. When a ball of iron 
is heated in a furnace, it becomes red-hot and appears as a ball of fire. But this ball of 
fire, which is hot and round, is in fact a union or yoga of two separate entities, iron and 
fire. Iron is one thing and fire, something else. Each has its own properties. The ball of 
iron is round in shape, black in color and cold to the touch. Fire is red in color, hot to the 
touch and has no form or shape. When iron and fire unite in a fireball, the qualities of 
each are passed onto or imposed upon the other. The ball of iron, which is black in 
nature and cold, becomes hot and turns red. Fire, which does not have a form of its own, 
seems to acquire a round shape. There appears to be a transformation in the iron taking 
on the properties of fire and fire in turn, taking on the shape of the ball of iron. Both 
entities unite to become one entity called a fireball. A person who does not know what 
iron is and what fire is, may take the fireball to be one entity and think that there is indeed 


a red-hot ball of fire. But there cannot be a ball of fire because fire does not have a form. 


A misunderstanding can thus be created if we do not know that what appears to be 
one, is in fact a union or yoga of two. When we look at that fireball with the knowledge 
that it is in fact made up of two entities, a process of separation takes place in our mind. 
We then recognize that the round form belongs to the iron and not to the fire, and that the 
red color and heat belong to the fire and not the iron ball. So, while the fire appears to be 
round it remains formless and even while the iron appears to be red and hot, it continues 


to be black and cold. When this fireball cools down, the iron again becomes cold and 
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black as before and the fire merges back into its formless nature. This separation should 
take place in our minds in order for us to understand what iron is and what fire is. That is 


what yoga explains to us. 


Yoga is the traditional teaching of ancient India. What it teaches is that there is a 
union of two separate entities in our lives; a union of the person, purusa, and the 
personality, prakrti. So what we call ‘I’ indeed involves the person and the personality. 
What is this person, and what is this personality? By personality, we normally mean our 
body, our sense organs, our mind and our intellect. Yoga explains that personality or the 
body-mind-sense complex, which is made of matter, is inert or insentient by nature. Our 
mind and sense organs are products of matter in its subtle state and our body is the 
product of matter in its gross state. However, we find the body to be sentient. We find 
that our sense organs and mind enjoy liveliness or sentience. What is it that brings about 
this sentience in the body-mind-sense complex? It is that which is called the person or 
the Self, or the Consciousness or the Awareness. Let us take the example of a glowing 
bulb. What causes this bulb to glow with light? We know that light is a product of the 
union of electricity and the filament that is inside the bulb. Mere electricity cannot 
produce light, and by itself, a filament cannot produce light; but the union of electricity 
and filament produces light. Similarly, mere personality does not have life, and mere 
Consciousness also is not sufficient to have life. Just as the union of electricity and 
filament brings about a phenomenon called light, similarly also, the union of the person 
and the personality, the self and the non-self or the Consciousness and the material 
personality, results in a phenomenon called ‘life’. We thus see how you and I already 


represent a union, that of the person and the personality. 


Let me point out another very important thing. What is it that separates one 
individual from another? Is there something that is common to all of us? We see that on 
the surface, each one of us is different. But are we really totally different from each other 
or is there something that is common to us? Is there a connecting link? Yes, there is. 
We know that there can be different bulbs having different capacities and therefore the 
light given out by these bulbs varies. However the electricity that is passing through all 


the bulbs is one. Thus even though each bulb has its unique potential, all of them share 
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the same electricity. Similarly, each one of us has a unique personality. Our emotions 
are different, our knowledge is different, our sense organs are different, our bodies are 
different and our personalities are different. But the person, the Consciousness, the Self 


that informs all of us, is the same. 


I take myself to be the body, the sense organs or the mind. My conclusion about 
myself is that I am confined to the personality. What yoga teaches us is that we are not 
merely this personality; that we are not merely the body; that we are not merely the sense 
organs and that we are not merely the mind. The personality is, in fact, the vehicle for 
the manifestation of the person. Just as electricity is a subtle principle and requires a 
filament, a bulb and such other appliances to become manifest, similarly, Consciousness 


or the Self requires this personality to become manifest as life. 


Is there a problem in taking myself to be the personality? My conclusion or 
judgment that I am my personality plays a very important role in my life. Equating 
myself to my personality creates in me a sense of smallness and a sense of confinement. 
When I look at the whole world around me, I find myself to be nothing, I feel 
insignificant. In 1969, when man first landed on the moon, the television anchors were 
showing us the pictures of the earth taken from the moon. The earth looked like a small 
globe. What is this globe? It is a small little planet in the solar system. What is the 
solar system? It is one little thing in this galaxy. What is this galaxy? One among 
countless galaxies. Therefore, who am I? I am just an insignificant little speck of dust 
among these countless galaxies! Thus when we look at the scope of the whole universe 
and look at ourselves, we find ourselves to be insignificant. Each one of us suffers from 
a sense of insignificance. If we were quite happy being insignificant, we would not have 
any problem in life. But none of us can accept that we are insignificant, that we do not 


count. 


We cannot accept certain things about our life. Do we accept the fact that we are 
going to die some day? A vast majority of us do not! We always want to push death as 
far out as we can. Ask anyone, “Are you ready to die?” He would want “One more day”. 


Even a person who is dying does not want to give up. A grandmother wants to see her 
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grandson married; she is waiting for a great-grandchild! They still have a lot of 
aspirations or things to do. Nobody is willing to die. We cannot accept death; we cannot 
accept old age; we cannot accept gray hair, and we cannot accept wrinkles on our faces. 
We do not like to see that we are growing old and we do not like the idea that someday 
we may die. Even though we know that whosoever is born has to die, we still cannot 


accept this reality of life. 


Similarly, we cannot accept ignorance. Nobody likes to be called ignorant or 
stupid or foolish, even though the world may judge him to be so! A new patient, who had 
been admitted to a lunatic asylum, was telling another patient all about himself. A doctor 
came to the new patient and asked him, “Hey, what is your name?” The new patient did 
not reply. “Where do you come from?” No reply. “What is the problem?” No reply. 
For about 10 minutes, the doctor tried to elicit information from this patient, but he would 
not oblige at all. In frustration, the doctor left. After the doctor had left, the other patient 
asked the new one, “You have been telling me all about yourself. Why did you not 
answer the doctor? The patient answered, “Do you think I am a fool? The doctor has 
my file and all the information he wanted is right there!” Thus even a foolish person 
does not want to accept that he is a fool. Even though we know that we are ignorant, we 


do not accept our ignorance. 


In the same way, we cannot be happy in being unhappy. We cannot accept 
unhappiness or sorrow, being ignorant or being mortal. In fact our life is a process of 
constantly trying to get rid of these things; we are always trying to learn new things. The 
information industry as in the television, magazines, newspapers, radio and the internet, 
survives because of the curiosity in us. We want to know what is happening. Pursuing 
knowledge is one of the most important activities in our life. Another very important 
activity is to try and push death as far away as we can. The healthcare industry survives 
because of our innate desire to avoid death. The entertainment industry survives because 
of our innate desire to be happy. We are constantly trying to search for happiness, search 
for knowledge and search for immortality. If I ask you how much happiness you want, 
you will tell me you want all the happiness. If I ask you how long you want to be happy 
in a day, you will tell me that you want to be happy 24 hours a day. If I had my way, I 
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would not want a moment of unhappiness. I want to be happy everywhere, at all times, at 


all places and under all conditions. 


Thus our life is a process of searching for or seeking these three things: 
knowledge, immortality and happiness. If you analyze all the activities that we do, you 
will find that everything that we do is prompted by one of these three things. We are 
trying to become happier than we are, or trying to avoid death, and live as long as we can, 
or trying to pursue knowledge. Why do I want to become free from mortality? It is 
because I have concluded that I am subject to death. Why do I pursue knowledge? It is 
because I have concluded that I am ignorant. Why do I pursue happiness? Again 
because I have concluded that I am unhappy. So my pursuit of knowledge, my pursuit of 
happiness and my pursuit of immortality arises from a conclusion about me that I am, by 


nature, ignorant, unhappy and mortal. This is my conclusion about myself. 


But is it the reality about myself? Am I really mortal, unhappy and ignorant by 
nature? No. Then why do I take myself to be so? This conclusion arises from the 
confusion of taking one thing to be the other. As we saw earlier, the ‘I’ is the union of 
both, person and personality. The personality is a vehicle for the manifestation of the 
person. The true nature of the ‘I’ is the person, the Consciousness, or the Self. However, 
I equate myself with the body and take myself to be a mortal being; I equate myself with 
the mind and take myself to be a limited being, and I equate myself with the intellect and 
take myself to be an ignorant being. This is how the yoga or the union began. We 
habitually equate ourselves with the personality and thus entertain notions about 
ourselves being mortal, unhappy and ignorant and suffer on account of these notions. All 
the pain and suffering in our lives is on account of our not being able to separate the two 
entities of person and personality, and can be traced to these erroneous conclusions. We 
are trying to solve the three problems of death, unhappiness and ignorance all the time, 
but these are not legitimate problems because the truth or reality about I is not what I 


imagine it to be, but something else. 


The purpose of yoga is to recognize this reality, or my true nature. The ‘I’, the 


person, is by nature immortal, all knowledge or consciousness and all happiness or 
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fullness. All the wholeness or completeness and happiness is within me, the 
consciousness is within me, and the immortality is within me. When we understand this, 
we have to live a life in a manner that this truth about ourselves becomes a reality for us. 
Therefore, yoga teaches us a way of life by which this truth can progressively become a 
reality. Yoga is defined in the scriptures as being that state in which we become 
completely free from all the disturbing thoughts and there is abidance in our own nature. 


The entire science and practice of yoga is prescribed to bring this about. 


The fact is that I already am what I am trying to become. I am seeking something 
in life outside of myself, while in fact, what I am seeking is the ‘I’, my own self. We tell 
the famous story of The Ten Boys to illustrate this. Once upon a time, ten young boys 
from a village decided to go on a picnic. They went to their parents to seek permission. 
Their parents told them, “There are ten of you. Make sure that all of you return safely.” 
Of the ten boys, one was taller and heftier than the rest. He was appointed leader and 
assigned the responsibility of making sure that all of them arrived back safely. The boys 
set off and after a while they came across a river. All the boys knew swimming and 
therefore plunged into the river, swam across and reached the other bank. The leader 
said, “Let me verify if all of us have reached safely”. He asked his friends to line up so 
that he could count everybody. He began to count, “One, two, three, four, five, six, 
seven, eight, and nine. We were ten when we left, but now we are only nine!” He 
counted again, from the other end of the line. “One, two, three, four, five, six, seven, 
eight, nine. What happened to the tenth boy?” He counted several times, and every 
time the count went up to nine only. He invited one of his friends to count. But his 
friend had studied in the same school! His count also was nine! One by one each of 
them came forward and counted. And each of them came to the same conclusion that 
there were only nine of them and not ten! They concluded that the tenth boy was lost and 
became very worried. They divided themselves into different search parties. One search 
party went into the water to see if the lost boy had drowned. The other search party 
started searching on the banks of the river. The interesting thing is that nobody had a 
description of the tenth boy and neither did they even think about it. All they thought 
was that they had to search for missing the tenth boy. They searched for the tenth boy for 
the rest of the day, but could not find him. In the evening all of them gathered again, 
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disappointed. Not knowing what to do, they began to cry. At that time, an old man 
happened to pass by. He asked what the matter was, and the leader got up and recounted 
the whole story of how they had lost the tenth boy. “How did you determine that one of 
you is lost?” “I counted them”. “Show me how you counted them.” “Ok. Let me show 
you.” He asked his friends to line up and he counted. “One, two, three, four, five, six, 
seven, eight, nine.” The old gentleman realized what the matter was. He said, “Do not 
worry my children. The tenth boy is here.” “Oh really, please tell us where he is!” The 
boys thought that the man may have seen this tenth boy somewhere. “Where is he?” 
“Do as I tell you.” He asked them to line up to be counted. “Now again count carefully,” 
he said. The leader again started counting hopefully. “One, two, three, four, five, six, 
seven, eight, nine.” Puzzled, he looked at the old man and asked, “Where is the tenth 
boy?” The old man said, “You are the tenth boy”. “What?” Then he understood, “Hey! 
I am the tenth boy.” 


When I tell children this story I ask them how many ‘tenth boys’ there are. 
“One.” “Which one?” “The one who counts.” But each one counts by turn. And each 
one of them is, in turn, the tenth boy. So in the story, when each boy counted and 
searched for the tenth boy, he was really searching for himself. Isn’t it amazing that they 
were searching for themselves? When can this happen? When it is concluded that the 
tenth boy is lost, when he does not know who he is and when he takes it for granted that 
he is not the tenth boy because his mind is distracted away from himself. So to find the 
tenth boy what should he do? He should turn his mind away from looking outside and 
look at himself. This is what we do not have an opportunity to do. We always look 
outside of ourselves to solve every problem. When I am sad or unhappy, I look for and 


find the cause there, outside. 


“Why are you sad this morning?” “My parents are not listening to me. 
Therefore I am sad.” 

“Why are you sad?” “I received a letter from my parents this morning!” 
“Why are you sad?” “I do not have a job”. 

“Why are you sad?” “I have a job”. 


“Why are you sad?” “I am not married”. 
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“Why are you sad?” “I am married”. 
“Why are you sad?” “I do not have children”. 


“Why are you sad?” “I have children”. 


Thus, we invariably look outside of ourselves and are quite convinced that the 
cause of our sadness or unhappiness lies somewhere out there. Therefore, when we want 
to be happy, because we have concluded that happiness also lies outside of ourselves, we 
look for an external source. We look for wealth, name, fame, prosperity etc. for 
happiness. We need someone else or something else to make us happy. Our conclusion 


is that we are unhappy and therefore each one of us is counting for this elusive tenth man. 


It has to be just the right kind of job, the right kind of house, the right kind of 
furniture, carpet, air-conditioning, heating, car and garage, and I am still counting! I feel 
that I still lack something. Everything is just as it should be and yet, the sense of 
something lacking does not seem to go away. I never look at myself! But this is what 
yoga wants us to do. We have just to look at ourselves. When can we look at ourselves? 
When we become free of our pre-occupation with looking outside all the time. This 
becoming free from our pre-occupation is a process, and yoga teaches us how to slowly 
achieve that. It does not mean that we become free from work or free from life. It is just 
our becoming free from searching elsewhere. It is one thing to lead our lives from day to 
day, but quite another thing to make life a process of seeking happiness and security. 
Right now our life has become a process of acquiring happiness and security and yoga 


teaches that acquiring happiness and security need not be the sole purpose of life. 


When can I enjoy my life? When I do not make life a process of seeking 
happiness or seeking security. I erroneously conclude that I am unhappy and that my 
happiness has its source outside and therefore every action I perform is a means of 
acquiring this happiness. That is how my mind is pre-occupied with things other than 
myself. Yoga says that rather than that, make your life a process of giving happiness and 
giving security. Right now I want the world to love me. Yoga says, make your actions a 
means of giving love instead. Love is something to be given, not acquired. Can we find 
an object called love? Is there a person called love? Is there a situation called love or 


happiness? Love is not something that can be acquired. 
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The goal is to slowly become free from our constant pre-occupation with things 
other than ourselves, and gradually turn our mind towards ourselves, so that we may 
recognize what we truly are. For this, the mind should be free from the constant 
searching for something on the outside all the time. If I am driving at 80 miles an hour 
and all of a sudden realize that I am going in the wrong direction, what should I do? I 
cannot turn around immediately. I must first apply the brake and slow down. Only then 
can I slowly make a turn. Similarly, let our lives become a process of slowly becoming 
centered upon ourselves rather than being centered upon something external. I don’t 
mean becoming self-centered in the narrow sense. Let us become other-centered with 


reference to our activity so that our minds become centered upon ourselves. 


Our lives have to transform and that transformation is what yoga teaches us. May 
life become a process, not of acquiring what we do not have, but a process of offering 
what we have. You will be surprised at all that you have that can be offered. Only when 
we start giving do we discover what we have. So yoga is teaches us how to make life a 
process of offering. That is the first step. This will then lead us to discover who we truly 


are and discover what we are truly searching for. 
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We have seen how the reality of the Self is quite different from what we take 
ourselves to be. We are like the boy in the story of The Ten Boys, where the one who is 
searching for the 10" boy is the 10" boy himself. We are searching for happiness, 
immortality, knowledge and intelligence outside of our selves, while all this is our very 
nature. It may sound unbelievable that the one who takes him to be mortal is, in fact, 
immortal. What do we love in life? We love immortality, intelligence and happiness. 
The general rule is that there is always love for one’s own nature. Therefore, whenever I 
find myself ignorant or unhappy and am faced with being mortal, I become 
uncomfortable with myself and want to get rid of that feeling. It is like a particle of dust 
in my eyes, or a little bug entering my ear, that I want to get rid of. This discomfort with 
unhappiness etc. also shows that it cannot be my nature. Had mortality been my nature, I 
would be comfortable with it. For instance, I am comfortable with the fact that I can see, 
and when I cannot see properly, I am uncomfortable. I am comfortable with the fact that 
I can hear and when I cannot hear properly, I am uncomfortable. I am comfortable being 
healthy, because that is my nature and if I am not, I become uncomfortable. Thus by 
analyzing situations that make us uncomfortable, we realize that we become 


uncomfortable whenever we are somehow dissociated from our own nature. 


That we are comfortable with our own nature shows that immortality, happiness 
and intelligence is our nature. Therefore let our lives become a process of owning up to 
the nature of our selves; let our lives be based on the reality of our selves. Various 
desires arise in my mind. These are desires for happiness, mortality and I go around 
fulfilling these desires. But then, every attempt to fulfill a desire is a denial of me. This 
is like the attempt to search for the 10" boy being a denial of the 10" boy, because his 
very attempt to search is based on the conclusion that he is not the 10" boy. It is only 
when he stops searching for the 10" boy that his mind is poised to see something, to 
discover something. He then discovers the fact that he himself is the 10" boy that he is 
searching for. So also, the orientation of our mind needs a shift from being involved in 


this constant searching. 
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When the mind shifts its focus, it is poised to see the reality of the self. I can then 
see that I am indeed what I am searching for. How do we slowly bring about this 
transformation in the disposition of the mind? So far, I have been living a life which is 
directed outwards and it has become a habit to search for happiness outside of myself. 
Every desire that arises in my mind is generally based on seeking happiness or security 
outside of myself and as long as I keep on fulfilling that desire I continue to deny the 
happiness that is me. Right now, my life seems to be a denial of myself. That is why 
there is so much frustration in my life because these desires cannot be fulfilled. Just as 
the 10" boy can never be found because he is not away from himself, so also, a lasting 
happiness cannot be found anywhere else in life because it is not anywhere. So let this 
process of searching be reversed. Because I am what I seek, let me look at myself. For 
this, the first step would be to create a disposition of mind which is conducive to 
discovering or knowing the true nature of my self. Rather than seeking to acquire, let my 
mind be engaged in the process of offering instead; offering happiness, love and 


goodness. 


Yoga is an eight-step process, the first two being very important. Let us discuss 
those first two steps now. While yoga is generally associated with yogdsanas or various 
body postures, and pranayama or breath control, these are only the third and fourth steps 
in the process of yoga. The first two steps, which are rarely talked about, are yama and 
niyama. These are prescriptive do’s and don’ts, so that I may stop doing things that hurt 
me and do things that will help me instead. This self-centeredness that we are talking 
about, is not selfishness. It is not an exclusion of others, because it involves a practice of 
not hurting, and endorses the process of actively helping. When I stop hurting myself, I 
stop hurting others as well, and when I start helping myself, I start helping others also. 


The first step then, is to stop hurting myself. 


Yama 


We have certain negative propensities in us, and the first one is anger. Whenever 
we act out of anger, our action is violent. We hurt the person who becomes the object of 


our anger. In the process, we hurt ourselves also. Our second inclination is dishonesty. 
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There is a tendency to be untruthful or dishonest. When I bend the truth or violate the 
truth, I violate the right of somebody else and in the process, I violate myself. The third 
inclination is stealing. There is a tendency we have, to take things that really do not 
belong to us. The fourth is indulgence, a tendency to indulge in pleasures. The fifth is 
possession. We are inclined to possess or hoard things, and to have much more than we 
require. These five tendencies are well recognized. Each of us is born with these 


propensities. 


Anger arises out of intolerance. Dishonesty arises out of insecurity. I am afraid 
and therefore I violate the truth to hide some limitation in myself. Stealing arises out of a 
sense of deficiency. Somebody else has more than me and I find that I do not have the 
resources to achieve what I want to achieve. Therefore I take recourse to shortcuts to 
achieve at any cost, even by means that are not fair. I indulge in pleasure because my 
mind wants more and more pleasure. The desire to amass arises because I feel so 
insecure that I surround myself with material possessions to feel a sense of security. 


Yoga teaches us how to become free from these five propensities, one by one. 


Nonviolence 


The first principle that we are taught is the principle of nonviolence. Do not 
violate others, for the simple reason that you do not want to be violated. Nobody wants 
to be violated; nobody wants to be hurt. Each one of us is born with an intrinsic 
understanding of what we want, and know that others also want the same thing. 
Everyone has the love for life and for their well-being. That I want to live and live 
happily is the knowledge that I have about myself. And it is, that nobody wants to be 
hurt; nobody wants to be violated, nobody wants to be cheated and nobody wants anyone 
to trample upon their rights. I want to live and I want to live happily, and I do not want 
anybody else to come in the way of my pursuit of happiness and freedom. I also know 
that others want the same for themselves. They do not want me to come in their way of 


pursuit of their happiness and freedom either. 


We are all, without exception, born with the knowledge that nobody wants to be 


hurt. The basic principle of nonviolence, is being aware of this and respecting other 
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people, respecting their right to freedom, respecting their right to pursue freedom, and 
respecting their right to live and be happy. This is what is meant by not doing unto others 
what you do not want done to you. So at the physical level, I must refrain from hurting 
other creatures, I must conduct myself with alertness and sensitivity with respect to the 
feelings of other people, and I must conduct myself in such a manner that by my physical 


action, I do not hurt or violate other human beings or other creatures. 


Speech that is pleasant and not hurtful, is another aspect of nonviolence. I can 
also hurt others by my speech. Very often, I utter sentences which hurt the feelings of 
other people. Therefore may I be careful not to hurt the sentiments of others, and strive 


to speak that which is pleasant and not hurtful. 


Yet another aspect of nonviolence, is at the level of the mind. Thus may I refrain 
even from entertaining unkind thoughts! We hurt others when we are overcome by 
anger. When I act out of anger, my action becomes hurtful, when I speak out of anger, 
my words become hurtful and when my thoughts arise out of anger, my thoughts also 
become hurtful to others. Sometimes the mind wonders how fitting it would be if 
something unfortunate happens to someone that we dislike. In my school days, I was 
supposed to be a bright student, and up to the 7" grade, was always ranked first in school. 
However, when I went to the 8" grade, a new student joined my class from another town, 
and he was brighter than me. From then on, I would get only the 2™ rank and not the 
first. So at the time of the examinations, I would think how nice it would be if this other 
fellow met with an accident, or broke his hands or legs, so that he could not take the 
exam. Why? So that I would retain my first rank! I was angry at that person. I could 
not accept the fact that I was not ranked first and started entertaining unkind thoughts 
about that person. Thus, when I think or speak or act out of anger, my actions are hurtful 


to others. 


It is a universal principle that no creature wants to be violated. Somebody asked 
me whether these values are relative. They are not relative. Each one of us has a value 
for nonviolence. We know that even a violent person himself, does not want to be 


violated. When somebody commits a crime, he tries his best not to be caught. Why? 
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Because he does not want to be hurt. 


If every human being values nonviolence, why is there so much violence in the 
world? Why do I myself violate this value? The answer is: whenever I act out of anger 
or jealousy or such passions, I commit violence. Therefore, in order for me to be 
nonviolent, I have to look at my anger, understand its cause and deal with it. Anger does 
not go away simply because we want it to go away. You cannot give it up, like you can 


give up smoking. If you are provoked, you will get angry. 


Pujya Swami Dayanandaji invites people to do this exercise about anger. “I invite 
you to get angry. Come on, become angry”, he says. Understand that we do not decide 
to become angry. We do not have freedom when anger comes; we become helpless. 
Therefore all violence that happens, is out of helplessness and not out of will. When I 
feel accepted or feel loved, I am kind, not violent. I get angry only when I feel hurt, 
rejected or insulted. Anger is a sign, not of strength, but of weakness. Therefore I should 
have a value for becoming free from anger. Then alone I can become non-violent, and 
then alone I can possess the mind and enjoy composure. Otherwise the mind becomes 
disturbed. 


What is the cause of anger? Is it outside of myself or is it within myself? The 
cause of anger is within me. Others only push my buttons. When I flick the light switch 
on or the fan switch on, the light has no choice but to light up and the fan has to begin to 
rotate. Similarly, I have a button called anger, a button called jealousy, a button called 
resentment, and so on. When somebody pushes my anger button I have no choice but to 
become angry. I have no freedom at all. Therefore I have to work on it. That is why 


anger is compared to fire; the more I appease that anger, the more intense it becomes. 


What do I do? Let me become an accepting person. Anger comes because I am 
not tolerant. I cannot accept other people as they are. I want them to be different. I have 
a prescription for everybody’s behavior, my spouse’s, the children’s and even the 
neighbor’s. Rather than prescribing how others should be, let me accept them for as they 
are. Because they are created this way. Let me accept the creator for creating them this 


way and not demand that everybody should be agreeable to me, not demand that 
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everybody should respect me and not demand that everybody else should love me. Let 


everybody have the freedom to be what they are. 


The way to deal with anger, therefore, is to accept that the world is not in my 
control; the world has its own agenda. Every one has his own mind, his own personality, 
and his own agenda and therefore, let me accept them for what they are as best as I can. 
Let me also enjoy the freedom to be what I am, accepting things as they are, as best as I 
can. It does not matter how the person is. Accept the person, even if he is hurting or 
insulting. His behavior is his problem. He must be himself suffering from some hurt or 
guilt, and perhaps that is manifesting as this behavior. Thus, anger can be dealt with by 
forgiveness. Can I become larger than I now am to forgive and accommodate that 
person? Can I be more compassionate and large-hearted than I now am? I cannot expect 
to remain as I am and hope to become free from anger. Anger draws attention to the fact 


that I am not large enough, that I am not accommodating enough. 


Whenever anger arises in me, it tells me that I am not kind enough or accepting 
enough. Let us use every occasion of anger to learn something. Let us not get angry at 
anger. Let me be kind to myself also. Just as any pain that arises in our body draws our 
attention to something that needs to be done, when anger arises in my mind, it draws my 
attention towards something that needs to be done. It challenges me or demands that I 
should become more large-hearted. Let me take on that challenge and try to win. It does 
not happen right away; it is a process. If you have a value for becoming free from anger, 
in course of time, anger will go away. We will be able to accomplish this by growing in 


maturity and becoming larger than we now are. In this manner I grow to be nonviolent. 


Truthfulness 

The second principle to follow, is truthfulness or becoming free from dishonesty. 
It is out of our own inner insecurities that we violate the truth. Therefore, we have to 
make a commitment to truth, that whatever I speak, may it be true. I don’t have to 
always speak what is truthful, but when I do choose to speak, I will speak only the truth. 
People say that the truth is always bitter. Very often, in the process of speaking the truth 


we end up hurting other people. So when you speak, try to speak in a manner that is 
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pleasant. 


Non-stealing 

The third principle to abide by, is non-stealing. In a civilized society, we do not 
steal and therefore we generally do not have to worry about this value. However, there is 
a subtler level of stealing which takes place sometimes. We don’t steal by shop-lifting 
etc. But sometimes we do not fulfill our own responsibilities. Let us say that I am 
employed in a place to work for so many hours, at a certain salary. Sometimes we steal 
time from our work and are not quite honest about our duties and responsibilities. That 


can be equated to stealing. Therefore non-stealing calls for being a responsible person. 


Non-indulgence 

The fourth principle to practice, is non-indulgence. Life is meant for enjoyment, 
but sometimes in the process of enjoyment, we lose ourselves. We become controlled by 
the objects of pleasure. Let me retain my control and freedom whenever I am enjoying 
things. There is a statement which says, ‘May you eat food; let food not eat you. May 
you drink something, let not that drink you.’ Sometimes when I am at a dining table and 
the food is delicious, food starts eating me. I know what my stomach can handle, but 
sometimes I lose control. I go in for a second helping, a third helping, a fourth helping 


and so on. In the process I become controlled by food. 


We also get addicted to pleasure. Everything is there to be enjoyed, but the 
enjoyment becomes a blessing only if we can retain our freedom and not lose it in the 
process of enjoyment. For many years I never drank tea. When I started working in a 
factory, I saw that many others were sitting and enjoying drinking tea. To be with them, I 
also started drinking tea -- one cup in the morning, one cup in the afternoon, and one cup 
whenever somebody visited me, and so on. Soon I was drinking 5 to 6 cups of tea a day. 
One morning when I did not get my cup of tea at the usual time, I found that I had a 
severe headache. I had a stomach upset and threw up. I realized that I had become 
addicted to tea. No more was I drinking the tea; it was drinking me! Similarly, when I 
start smoking, the cigarette soon starts smoking me. When I cannot do without 


something, it means that I am controlled by it; that I have lost my freedom to it. So when 
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we enjoy the object, let us retain our freedom and our control by not getting addicted to 
the object. I do what is conducive to my well-being, in moderation, and in keeping with a 


certain discipline. I thus maintain my freedom. This is freedom from indulgence. 


Non-hoarding 


Finally, we have to work for freedom from possessing or hoarding. People are in 
the habit of acquiring things, clothes, shoes, hats etc. Someone even has 36 pairs of 
shoes! Nature has given us resources, but the resources are limited and they are meant 
for all creatures, not just for me. Therefore I may take only what I require, and must 
leave the rest for others. Animals take only what they require and leave the rest of the 
resources for other creatures. They do not have a freezer to stock their food! They don’t 
have closets or warehouses either! They have trust in the scheme of things and therefore, 
take only what they need. We don’t have that trust and wind up collecting and storing 
lots of things. In the process, we deprive others who may be needier than we are. My 
eating more food than I require, may deprive others who may be needier. Consuming 
anything more than I require is depriving others who may need it. This requires us to be 
alert and conscious about our consumption. We are a consumer society and there seems 
to be a value for consuming more and more. But there are people in this world who are 
needier than us. Taking from nature only what we need and no more, is a discipline to be 


cultivated. 


We have to make the effort to espouse these principles. The first principle is 
nonviolence, the second is truthfulness, the third is non-stealing, the fourth is non- 
indulgence, and the fifth principle is non-hoarding or non-stocking. Because we have the 


propensity to go against these values, we have to deliberately begin to deal with them. 


Niyama 

Yama is giving up the five negative propensities of violence, falsehood, etc. 
Niyama is the five virtues that we should acquire. The first is purity or cleanliness, the 
second is contentment, the third is austerity, the fourth is worship and the fifth, is a life of 


service. 
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Cleanliness 


Cleanliness is being clean on the outside as well as within. With reference to 
inner purity, let my intentions be pure, let them be as honest as possible. We do so many 
things formally, whether we mean them or not, like the smile we offer to strangers, or 
words like ‘Dear friend’ while writing a note or letter. There are many things that we say 
and do, which we may not even mean. Like saying, ‘I love you’, whether or not we do. 
The idea is that the thoughts we entertain in the mind are quite different from what we let 
somebody see. There is a disparity between the two. Therefore, let there be cleanliness 
or purity. Let my thoughts be true to my word, and let my words be true to my thoughts. 
Let my intentions be clear, let my intentions be honest and let my intentions be kind. 


This is purity within. 


Contentment 

Contentment is a virtue. Let us be content or happy with what we have. Very 
often I am a dissatisfied person, always complaining about things that I don’t have. It 
looks like my mind seems to always be centered on what I do not have. Therefore, very 
often, I do not value what I do have. A poor man once went to a saint, and asked for 


help. 


The saint asked, “Do you have nothing with you?” “No.” 

“I see that you have two eyes. Can you give me one eye? I will give you 
a million dollars for it.” “I can’t do that.” 

“You have two ears. If you give me one of them, I will give you half a 
million dollars for it.” “No, I can’t do that.” 

“You have two arms. Can you give me one? I will give you two million 
dollars in exchange.” “I can’t do that.” 

“You have two legs. Can you give me one for three million dollars?” 
“No.” 


“Look, you already have thirteen million dollars with you.” 


This story illustrates how we do not value what we may have, when we conclude that we 


do not have something or the other. 
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Yoga asks us to appreciate what we have. Count your blessings and be 
appreciative and grateful for what you have. What we have is very precious. We take it 
for granted that we can talk, see and move. Let us recognize that this body is a gift. That 
I can see, I can hear, I can walk, and I can talk, all these are gifts. That I can think, and I 
can learn, is a gift. That I can do things, is a gift. These are all gifts that are given to me. 
That I have a family, and I have a job, are all gifts. These may not be as great as what 
somebody else has, but Ihave them. Therefore, let me appreciate what I have; let me be 
content and be happy with what I have. If I think it is necessary, I can go ahead and 
acquire more. Contentment means a sense of gratitude for what I have, and the ability to 
enjoy what I have. My garden may not be as big as my neighbor’s, but I do have a few 
flowers. My house may not be as big as my neighbor’s, but I do have a house where I 
can sit and I can be quiet. My car is crummy, but it does not matter; it still takes me 
where I want to go to. Therefore, let me not look at somebody else, let me not try to 
become somebody else. Let me honor myself, let me honor all that I have been given, 


and let me enjoy that. This is contentment and we have to develop this value. 


Austerity 
Austerity is letting my life become as simple as possible. Let me become as non- 
demanding a person as possible. Let my needs be as minimal as possible. Let my food 


and clothes become as simple as possible. 


Worship 

There is a principle or power called God, who is the creator of this world. Let 
there be recognition of God in my life. Let me remember the grace that I enjoy in life. 
The universe is created so as to provide for the needs of all creatures. When I look 
around, I find that the creator has done things out of care and concern. Whatever I 
needed in my life has been given to me. It is true that many of my desires are not 
fulfilled, but then many of my desires are fulfilled also. Very often I find that it is good 
that certain desires were not fulfilled because, if they had been fulfilled, I would have felt 
regret later on. If we look at our lives, we can find that we are enjoying the grace of the 


creator all the time. How wonderful is the functioning of the heart! If it stops 
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functioning, life would be over. That is the grace. When we breathe, the breath goes out 
and comes in. When it goes out, but does not come back in, our life would be over. Thus 
we are enjoying the Lord’s grace all the time, when we breath, when we walk, etc. If I 
don’t get hit by anybody when I am crossing the street and reach my destination, it is due 


to grace. If I eat food and it gets digested, it is due to grace. 


We will find that we are indeed enjoying a lot of grace in our lives. We must 
remember this with a sense of gratitude, “Thank you Lord, for all that you have given. 
Thank you also for having not given me a few things.” I do not know what will be, if all 
my desires were fulfilled. If they were, would I be happier? Is it not that a desire arises 
from a mind which has very little knowledge and very little understanding of life? 
Therefore, there is no certainty that just because my desire gets fulfilled, I will be happy. 
Many years ago, I went to an amusement park with some of my friends. The cost of the 
roller-coaster ride was $10 and there was a long line of people waiting. I was shocked 
that they were charging so much for a 2-minute ride. Finally my turn came to go on the 
ride. We went up slowly and I was enjoying the scenery. But soon the ride picked up 
speed and we were being thrown downward. Those 2 minutes were the longest 2- 
minutes of my life! I was being thrown this way and that way. I prayed for it to stop and 
was relieved when the 2 minutes were over. I wished I had not gone on that roller coaster 


ride! 


Very often, we regret a desire, once it is fulfilled. Let us recognize that there is a 
universal intelligence which decides what is good for me and what is not. Therefore this 
universal intelligence gives me only what is good for me and, in its wisdom, refrains 
from giving me all that I want. Do we always give our children whatever they want? 
When a child gets more than its share of candies, the mother stops giving it more and the 
child thinks that the mother is miserly despite having a box full of candies. Just as in a 
car there is an accelerator as well as a brake, sometimes our desires are fulfilled and 
sometimes they are not. In the same way, just because we love somebody, we do not do 
whatever they want. Sometimes we do what they want and sometimes we don’t. Let us 
give the universal wisdom the benefit of the doubt, as to why our desires are fulfilled and 


why they are not. Both are the grace of the Lord. Thus, if I have something, that is 
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grace. And if I do not have something, that is also grace. 


Life of Service 

One should practice a way of life based on the recognition that I am the recipient 
of this grace. Therefore, let there be a sense of gratitude in me. Let me perform my 
actions with a sense of gratitude. This is called self-less action, an action performed with 
a sense of gratitude. Let me not always be a beggar, “I want this. I want that.” Let me 
start giving. I have always gotten things. I have always been given things without my 
asking. May my life, therefore, become a process of giving or offering, out of a sense of 


gratitude! 


Summary 


These are the five things we should practice for our inner growth. In this manner, 
the first two steps of yoga prepare the ground for the subsequent steps. This way of 
leading life enables us to slowly cultivate a mind which enjoys poise, quietude, 
tranquility and leisure. Very often, what we lack is leisure. “I have a beautiful house with 
a garden and flowers, but I can’t enjoy it, as my mind is not available.” We don’t enjoy 
them because we are too restless, too preoccupied and too concerned. To enjoy life, what 
we need is leisure. We have taken for granted that to be happy we require many things. 
But even if I have many things, there is no assurance that I will be happy. So not only do 
I require the things or objects of enjoyment, I also need a capacity to enjoy them. Good 
food alone is not enough; I should have the capacity to enjoy that food. I should have a 
frame of mind to enjoy the beautiful nature around me. What is that frame of mind? It is 
leisure. Only if I have leisure can I appreciate flowers, music, food, other people and life, 
and practicing yama and niyama slowly leads to leisure of mind when I can enjoy myself. 


Even to enjoy myself as I am, I need the leisure of mind. 


The first step in yoga is to acquire the leisure of mind which will slowly 
culminate in an abiding mind which enjoys what I have. Yoga is enjoying myself, and 
discovering that the enjoyment of the wholeness that I am seeking, is my own nature. It 
is not that it will happen some day. It is happening all the time. The progressive 


discovery of happiness and freedom being my nature is a process, not an event. That is 
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yoga, a process of life based on the fundamental reality of myself, the world and life. 
Only then can I recognize the fact that I am the person, and that this personality is a gift. 


My personality is a beautiful thing, but I am not confined to my personality. The 


personality is small, mortal and insignificant. But I am immortal. In spite of the 


limitations of the personality, I the person, am free from all limitations. This discovery is 
the final consummation or final goal of life. The culmination of yoga lies in this 
discovery. 
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Satsang 
Question 
What is the connection between yoga and Hinduism? 
Answer 


Hinduism is a way of life. A religion is a way of life prescribed in order to live by 
a certain view of life. A view of life tells us what the basic realities of life are, and the 
way of life tells us how to live in accordance with those realities. Depending on time, 
place and the conditions where that tradition evolved, every tradition has its own 
prescription of how to live in accordance with the realities. Hinduism is a tradition that 


evolved in ancient India. 


Yoga need not be identified with a religion. It is based on the fundamental 
principles of life. It can be practiced by any individual anywhere, at anytime. It does not 
threaten anything. Yoga teaches us the fundamental principles and prescribes a way of 
life in keeping with those principles. When we live a life in keeping with fundamental 
principles, there is harmony. When we live a life in violation of the fundamental 
principles, there is a disharmony. Harmony is happiness, and disharmony is unhappiness. 
Yoga is not a religion. Yes, it is integrated in Hinduism, because it evolved in India. But 
it can be integrated by any individual without violating or sacrificing the tradition within 
which the individual has grown up. That is why it has been adopted worldwide. People 
have found that they can retain their faith and their beliefs, yet continue to take advantage 


of what yoga teaches. 
Question 
Will I not have concerns for the world if I grow spiritually? 
Answer 
Having concern for the world is not opposed to spiritual growth. In fact, having a 


healthy concern for the world is part of spiritual growth. That is what yoga teaches us. 
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At the moment, my life is a process of seeking happiness from outside sources in the 
world. Yoga teaches us to let our lives become a process of giving happiness. Let there 
be concern and care for the world around me. Yoga does not teach us to be indifferent to 
the world, because everything is inherently beautiful and good. In fact, yoga teaches us 


how to enjoy life and establish harmony with the world. 
Question 

What do you mean by realities of life? 
Answer 


We take ourselves to be ignorant, mortal and unhappy. That is not the reality of 
the self. Right now, my life is based on a premise that I am incomplete, unhappy and a 
wanting being. Therefore my activities are based on the need for removing that want. 
But that is not the reality about me. I have to learn how to live a life that is based on my 


wholeness, rather than my limitedness. 
Question 


Your description of yama and niyama sounds like the Ten Commandments of the 


western religions. Could you tell us what the difference is? 
Answer 


They need not be different concepts; they don’t have to be different. All the great 
traditions have a universal content and that is why they are what they are. There is no 
need that those two have to be totally different. There are different ways of expressing 
them and there are different ways of communicating them. There can be differences in 
details and there can be different refinements. But if these principles appear like the Ten 
Commandments, it is wonderful. I need not profess to say something that is original. 


These are the fundamental realities of life. 
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Question 
How do you know how much you need and what you need? 
Answer 


In the beginning I may not know how much I need, but I can find out. How much 
food do I need? I know from my experience what kind of food and what amount of food 
is agreeable to me. So from our own experience we will discover what we need and how 
much we need. But I can do one thing. I can try to reduce the quantity of food I am 
consuming now and see how much or little I need to sustain myself. With reference to 
everything also, I can find out at what level I can live comfortably. I can retain that level 


of consumption. Try to reduce your needs and see at what point you remain comfortable. 
Question 

How do you overcome stress, and nervousness? 
Answer 


Stress arises out of expectations that we have, of ourselves. Very often what we 
expect of ourselves is unreasonable. Very often, these expectations have either been 
imposed upon us by others or we have managed to impose those expectations upon 
ourselves. Very often we are trying to be somebody else. Not recognizing myself and 
not honoring myself, I impose somebody else’s standards upon myself. The way to deal 
with stress is to recognize and accept myself as I am with my abilities and with my 
limitations. I entertain a sense of gratitude for whatever I have been given, and at the 
same time, in all humility, I also accept my limitations without any sense of regret or 
guilt. Limitations are also a reality of life and thus I accept my limitations. I have a 
commitment to overcome these limitations as much as I can, but I must recognize that 
regardless of what I do, I will always remain a limited person. I will try to overcome 
these limitations, but will not condemn myself because I am limited. I will not condemn 
myself because I have weaknesses; I will not condemn myself because I have 


shortcomings. I will accept myself with my limitations and shortcomings, and make a 
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commitment to do as best as I can. To become free from stress, I accept myself as I am, 


respect myself as I am, try to love myself as I am and try to grow as much as I can. 


Nervousness comes because I want that I must be successful. I demand from 
myself that when I make an effort the outcome must be exactly what I want. 
Unfortunately, we can only control our effort, and not the outcome. Therefore, there 
must be a willingness to humbly accept the outcome as it comes, without judging the self. 
Let us judge ourselves by our efforts, and not the outcome. When I judge myself by the 
outcome, I become nervous because I don’t know what the outcome will be. Because the 
outcome is something that I cannot control, let me accept it with humility and grace. 


When I am prepared for the consequences I won’t be nervous. 
Question 

How has yoga changed in recent years? 
Answer 


Yoga is based on the fundamental principles. The fundamental principles never 
change. The Law of gravity, for instance, remains the same. The pursuit of happiness 
has changed in form, but not in spirit. People are still always pursuing happiness. What 
man ate 10,000 years ago to appease hunger is different from what he eats today, but the 
hunger is the same. That I am thirsty or needy does not change. Fundamental principles 
do not ever change. And there is no need for them to change. Their application, 
however, must be relative to the mores of the present time. The application should be 


based on the present time, place and condition. 
Question 
Who is a yogi? How does one become a yogi? 
Answer 
A yogi is one who abides in the truth of himself. He is in harmony with the 


realities of life, as in the reality of the self and the reality of the world. He is a 
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spontaneous person. The Bhavagad Gita talks only about this yoga. It teaches us how to 
address every aspect of our personality, because I am an active person, an emotional 
person, an intelligent person and also a spiritual person. Therefore, my activities, my 
emotions, my intellect and my spirit, should all be aligned with the fundamental realities 
of life. This is what the Bhavagad Gita teaches us. Performing actions that are aligned to 
the realities is called karma yoga. When the emotions are aligned with the realities, it is 
called bhakti yoga. When my thinking is aligned with the realities, it is called jana 
yoga. When my spirit is aligned with the realities, I become a yogi, a spontaneous 
person. The Bhavagad Gita teaches us how to align ourselves with the realities of life, so 


as to create harmony at all levels of the personality’. 


' Transcribed and edited by KK Davey, Jayshree Ramakrishnan and Chaya Raj. 
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Yoga Karmasu KauSalam! 
Swami Pratyagbodhananda Saraswati 


Life unfolds to you choices. Every time you have to make a decision, you have to choose. We 
are not programmed and therefore, we have to make a decision at every level. You open your eyes 
because you have to wake up. Every day you have to choose the time you want to wake up. Even 
after getting up, you have to choose what is going to be the day’s program especially, on the 
weekends. Many invitations are there and among them, | have to choose. Life is nowadays like a 
buffet. In the buffet, there is a Punjabi dish, Guajarati dish, South Indian items, and all sorts of things. 
One thing you should know is that you are not supposed to eat all of them. You have to choose there 
also. American stores like Wal-Mart etc. are confusing because for every item there are many 
choices. We do not have so many choices in India. In the US, you keep reading labels and you come 
back without buying anything. You do not know what to buy. After buying a car, you always feel that 
your neighbor has a better car. In this country, you can choose from a variety of disciplines of 
knowledge. You can study one discipline and you can change your mind to study something else. 


When | am supposed to make a choice, | am not always able to make the right choice because 
of lack of knowledge, or because of some fear that the choice | make in a situation can lead to a 
problem or a conflict later. Either one wonders whether one has taken the right decision, or one is 
afraid to make a decision because one is not confident that one can make the right decision. Arjuna 
faced this problem. After having declared war, after both sides at the battlefield have blown their 
respective conches, Arjuna had a problem. Lord Krishna thought Arjuna was a great warrior so He 
became a sarathi for Partha’. Lord Krishna was happy because dharma karya will be established. 
Lord Krishna would have thought, “I am going to do my dharma karya, avatara karya and | make 


Arjuna my nimitta matra, my instrument in doing this karya.” But Arjuna did not seem to 
understand this. 


In your life, if you count the number of people who matter, you may count 10 or 20 people, 
not 1000 people. Only their opinions affect you. In the battlefield, Arjuna saw only a few people like 
Drona and Bhishma pitamaha. Seeing them, he became krpaydvistah. If | have krupa, compassion, 
it is fine. If compassion takes over me, it is dangerous. Arjuna was overcome by compassion and said 
that he was not going to fight. He gave many reasons for his decision not to fight. However, Krishna 
did not immediately address Arjuna’s concerns. He began his teaching only from verse 11 of the 
second chapter after Arjuna surrendered to Him as a Sisya. Lord Krishna gave Arjuna knowledge so 
that Arjuna can make the right decision. He did not make the decision for Arjuna. He did not give 
advice. We do not require advices. Advices do not go very far. Whatever advice | can give you, you 
already know it. Everybody knows that one should wake up early in the morning; go for a walk every 


= Excerpts from a talk delivered by Swamiji in New Jersey on April 5, 2008. The talk was transcribed and edited by Dr. V. 
Swaminathan and Mrs. Vidya Anand. 


* Another name for Arjuna 
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day; do dieting and so on. Our Pujya Swamiji used to say this example. A patient goes to the doctor 
for consultation. However, a medical student will learn from the same doctor who is an honorary 
professor. Will he require consultation from the doctor or knowledge from the doctor? He learns for 
3 to 5 years during which the doctor is not a consultant. He is a teacher. He gives all his knowledge to 
the student. The student does not approach the doctor for advices. It is better to talk to people, even 
to your children and friends, and make them understand something instead of advising. Based on 
their understanding they will make the decision. Arjuna says at the end of the Gita “nasto mohah 
smritirlabdha tvat prasadat mayacyuta. Sthito’smi gatasandehah karisye vacanam tava - In 


keeping with your teaching, | know my kartavya karma in this war and | am ready to do that” 


Therefore, making choices is very important. Postponement is also a choice. | may postpone 
something but not making a decision at all is dangerous, for you, and for others also. Sometimes it is 


too late. By the time you make a choice you lose everything. Here | have taken the topic “yogah 
karmasu kauSalam.” This is a good topic and it is a choice | made! As a human being, we are 


endowed with a special faculty that is called will, svatantra icchd. svatantra is freedom given to 
you to exercise your will. | can do; | need not do; | can do it differently. | can be vegetarian; | need not 
be vegetarian; | can switch from non- vegetarian to vegetarian. | can speak truth; | can tell a lie; | can 
speak truth now and then. One can be alcoholic or need not be alcoholic. The third choice is very 
funny. Whenever somebody offers something to me for free, | take it. People tell me, “Swamiji, | 
don’t drink. If somebody offers me a free drink, | take it. In office parties they give me free drinks.” 
This is called anyatha kartum sakya. | can take a bribe; | need not take a bribe; | appoint another 
person to take bribe for me. | can cook; | need not cook; | can eat from leftovers. Sometimes they call 
other people to come to the Sunday leftover party. | can be honest, dishonest, or now and then 
dishonest. A dog cannot have choices like this. There is no dishonest dog. As a human being, you have 
choices, over which you have no choice. If | cannot make a choice, it can become a conflict. 
Therefore, to remove the conflict the only way out is to make a choice. 


How do | make a choice? This is one area. The second area is why do | stall making a choice? In 
Gita there is another very beautiful vakya- mā te sango’stu akarmani - may you not have 
attachment to inaction. Why don’t people want to do certain action? People have all the capabilities. 
A person, who has money and can definitely invest in the business, is not ready to start a business 
because he is afraid that he will fail. One may lose in the business or one can be successful. 


Nevertheless, he does not want to take a risk. There is a word called vighna, obstacle. Lord Ganega is 
called vighna hartā, vighna nasaka, destroyer of obstacles. What is vighna? You have capabilities. 
But your capabilities are inhibited by some factor. This is called vighna. A child is very brilliant but 
playful. He does not study. Playfulness is vighna for the child. You have certain important things to 
be done but you do not have time for that. This is vighna. People do not undertake things because of 


fear of failure. They are inhibited by fear which is vighna. Here bhagavan Krishna says that when 
the results of my actions come, | may react. The situation that | am going to confront may not be 
according to my expectation. | have no control over the reaction to the situation. Frustration, anger 
and disappointment are all reactions. You have no control over them. You do not know how to stall 
your reaction. One cannot do reaction; it happens. A death of a person is a fact. | wish that it should 
not happen. It will give me so much sadness over which | have no control. | do not go to some 
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people’s house because the way they behave is funny and that behavior will bring a certain reaction 
from me, which is very unpleasant. If | work with some people, | will make a lot of money. But | 
cannot handle their behavior and so | do not. Generally, | am not really afraid of the result or the 
outcome. | am afraid of my reactions to the result of an action over which | have no say or control. 


Therefore, bhagavan says “ma te sango’stu akarmani - May you not have attachment to inaction.” 


Reaction comes because of certain non-understanding, of certain resistance. In physics, we 
know the word resistance. When electricity passes through a conductor, if it is a good conductor it 
will allow the electricity to flow. If it is a bad conductor then it does not allow the electricity to flow. 
Some wires resist so much that they become heating elements. Similarly, my inner resistance in not 
accepting a fact can turn into inner pain or agony. Can | change the fact? You cannot change the fact 
because a fact is a fact. This is a fact about the fact. Death of a person is a fact. jatasya hi dhruvo 


mrtyuh. Any physical body is born in time. There is a manufacturing date written on this body and 
we all have a birth certificate. Then, there is a date of expiry. All beings that are born are mortal. 
Nobody is immortal. One good thing is that we do not read the expiry date but Yamaraja clearly 
reads it. That anything born in time will be gone in time is a fact. We resist this fact. The name of the 
body in Sanskrit is called vyadi mandiram, abode of diseases. Doctors tell you either those diseases 
that are surfacing or that may surface. ‘You have marginal resistance, means you are prone for 
hypertension. Looking at your blood report the doctor will say that you have Krishna disease 
(diabetes). There is this chant “adharam madhuram vadanam madhuram nayanam madhuram 
madhuradhipateah akhilam madhuram.” \f the doctor has to do a biopsy, one worries until the 
results come. The person will pray to bhagavan. When the results come and it is negative, he will 
come to me and | ask him if everything is fine? “Swamiji, | lost lot money.” | say, “How?” “Nothing 
came in the report. | spent so much money unnecessarily.” If something comes in the report he is 
worried and the other way also he is worried. 


The body is nothing but diseases. Your ancestors have given you a lot of property and money 
and they have given you some diseases also. | see people getting deafness when they are young. The 
reason would be that someone in the family, father or mother, had it. They say it is genetic. The body 
is vyadhi mandiram. Can you change the body? No. If you buy a dress and do not like it, you can 
return it. Did you choose your parents or siblings? No, they are given. Body, birthplace, birth time are 
all given. They are all facts and they cannot be changed. | have resistance to certain facts. People do 
not like their noses and undergo plastic surgery to fix their noses. One woman had a plastic surgery 
done on her nose and was very happy in the beginning. After one year, she came to Pujya Swamiji 
and told, “Swamiji, | think that the previous nose was better.” People do not like eyebrows. Pujya 
Swamiji tells the following story. One woman in Canada who came from India built a house and paid 
off the loan in 3 years. Swamiji asked, “How did you do that? What do you do?” She said, “Business.” 


“What business?” 
“Private business.” 
Swamiji insisted, “What business?” 


“Iam a beautician.” 
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“What do you do as a beautician?” 
“Do you want to know?” 
“Yes,” Swamiji said, “I want to know.” 


She said, “Threading.” She has appointments made for the whole year. She was pulling the eyebrow 
hair. How many eyebrows she must have pulled to build a house? We worry about our age. | was told 
that in America one does not ask a woman her age because there is no woman above 35. Their age 
freeze at 35. | have never made this mistake here. Ageing is a fact and one does not accept that. 
Pujya Swamiji says that if somebody asks your age, you say 35 if it is 40. If it is 50, you will say 45. If it 
is 60, you will say 55. If it is 70, you will say 80. Why? People will say that you do not look 80. We like 
to hear that. When I stand before the mirror, my height, color, weight, looks - all these facts are not 
acceptable to me. My resistance to that fact brings inner pain. 


We have two types of pain. One is a physical pain. This is in fact good. If there is no pain, you 
will never know which part to address and treat. In the physical system, pain acts as an alarm system 
and you have to do something about it. When arthritis starts giving pain then you know that it 
requires attention. There is also an inner emotional pain. This inner pain comes out in different 
forms, sometimes as anger, sometimes as frustration, sometimes as withdrawal. All uneasiness is 
inner pain. When there is an inner pain, | react. | react to the situation inappropriately most of the 
time. Anger, hatred etc. are all reactions that have a cause. If | know the cause, | can handle the 
effect. | have to analyze the cause for this pain, the cause for the resistance. If | do not analyze then | 
cannot stall this reaction. If | cannot stall and handle this reaction then | will be slowly avoiding all the 
activities in my life. | will be doing the minimum and not more. | do not want to meet people. | do not 
want to join any organization. People are burnt out. They are highly capable, highly educated, and 
highly sophisticated persons but they have no heart to start any activity. They avoid everything 
because they are not sure how they will react. They do not go to parties or marriages. No human 
being wants isolation. Because of the inner pain and reaction, they are isolated. By avoiding 
situations, neither the inner pain nor the reaction will go away. On the other hand, an angry person in 
time becomes angrier. Frustrated become more frustrated. 


The inner pain is purely because of resistance and this resistance is because of non- 
understanding. The whole problem is because of one’s ignorance and non-understanding of the fact. 
All that is required is, therefore, a cognitive change and we need to educate ourselves. The moment | 
see the facts very clearly my fear and my resistance will go away. The child who sees the sun going 
down for the first time, says, “Mom, the sun is going down. What will happen? Will the whole world 
become dark?” He is afraid. Then the mother says, “My dear child, don’t worry. The sun will come 
back.” He sees the sunrise and the next time when he sees the sunset, he is not afraid. Similarly, the 
birth of a child and death of a person, both are like sunrise and sunset. One has to see the fact that 
any association has to culminate in dissociation samyogah viyogantah. A fact: we are assembled 
here together; another fact: we will go away. In this mother earth, whoever is there now will be gone 
in 100 years. New people will take over, if the environment remains okay. The more | understand 
about these facts, less is the need to remove the resistance. The resistance dissolves away. 


Therefore, | have to work on two areas the entire life. The first is surfacing the inner pain and 
the second is not allowing new inner pain to be born. All the inner pain is on the other side of the ego 
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and | have to allow it to surface or create a situation so that it surfaces. Once it surfaces, with my 
understanding and by certain insight, | can allow it to go. Hurt is always there from a painful 
experience of the past where | was victimized or | was hurt. Why was | victimized? Why did it happen 
to me? Whatever memories we have are locked up as pain inside. We are not able to accept those 
memories and the incidents that caused the pain. My resistance is still there. All the pain is there in 
the memory. We have to give way for the memory to surface. When they surface, it is very painful. 
However, if | do not allow it to surface, the pain will remain inside. With certain appreciation of 
ISvara, one can live through the painful experiences and allow the pain to get out. Once out, the pain 
will never come back. You sit down, visualize the form of the Lord, and talk to the Lord. One thing 
about the Lord is that He will never say that He has no time. Therapists are paid only for one hour and 
after that hour, he will send you away politely. Bhagavan has 2 laksana - unemployed and 


unemployable. He has all the time to listen. You do not require appointment with Bhagavan. He is 
available 24x7. You can mentally pray and talk to the Lord. You do not require a Sanskrit prayer. You 
do not require anything. You just talk to the Lord. As | talk to you, you talk to the Lord and say all that 
you have to say. | know that some of the saints used to write letters to Bhagavan. That is very nice. 
You can send email to Vishnu@vaikunta.com. Surface all the pain. It is not that in one day it will all 
surface. It takes time. However, you start this process and in due course of time, there is mana 


nirmalatvam. This nirmalatvam is called prasdda. Your mind is cheerful. Your mind is light. All 
learning comes later. 


If | have not worked on the two areas with respect to inner pain, | will not able to accept new 
facts about me. Behavior of people around me affects me and | allow it to affect me. If somebody 
behaves in a certain way, | am not responsible for that. | can be responsible for my behavior only. For 
me to feel comfortable, everybody should behave the way | like them to behave. | expect the whole 
world to dance to my tune. | meet everybody with an agenda, how everybody should talk to me, how 
they should treat me, etc. We have many demands and expect others to understand them. Some 
men think that their wives should exactly know what vegetable they would want them to cook. 
Whatever is in his mind she should cook that item. She should exactly prepare the way his mother 
cooks. However, she thinks that her mother was a better cook than his mother was. When | meet 
someone, | do not meet the person. When I go to my relative’s home, | carry the memory of the 
pervious visit. Last time when they visited me | fed them very well. Let me see how they feed me 
today. In India, the funny thing during a marriage is that there is a fellow who writes down what gift 
everybody gives. This note is kept carefully. Next time when a marriage takes place in someone else’s 
house, | check this note and reciprocate accordingly with a suitable gift. We have so many demands 
on others and on ourselves. One needs to evolve to be non-demanding towards oneself and towards 
others also. The more | am non-demanding, the happier | will be. 


Swami Dayanandaji talks about rights and duties. If | do my duties towards my wife, her rights 
are taken care of and vice versa. The same holds true between employer and employee, siblings and 
so on. Once | asked Pujya Swamiji, “Suppose | am performing my duties towards my brother, sister, 
children, mother father, wife, family and they don’t do their duty towards me what will happen? 
Swamiji smiled and said, “You will become a sanydasi.” The answer is so true. One will grow. When 
they do not do their duty, they do not grow. When | do my duty very well | grow and | do not lose 
anything. Therefore, a Karma yogi is one who has nothing but duties. He never even thinks about his 
rights. He does not demand. Even if my parents do not do their duty towards me as their son, | will do 
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my duty towards them. When the demand comes from any side, pain will be there immediately. 
People are born in a certain place, certain time, certain situation and in accordance with them, 
he/she has to look at his/her duty. Generally, we know our duties or we are told what they are. When 
you work in a corporation or any office or factory, you are told of the work you have to do which 
becomes your duty. In the Gita verse yogastha kuru karmani sangam tyaktva dhananjaya 
siddhyasiddhyoh samo bhitva samatvam yoga ucyate, the whole karma yoga is brought out in 
one sentence - samatvam yoga ucyate. yogastha means abiding in karma yoga, remaining 
steadfast in yoga. Whatever my duties are, | keep performing them, and | give up all my binding 
attachments. sangam tyaktva - sangam is towards the result of an action. That this alone should be 
the result; this is how people should behave; this is how the situation should be; this should not 
happen; | should not lose the money; | should not become sick; | should never be in an accident; all 
these expectations are called sanga. Siddhi-asiddhyoh - is success and failure; samo bhitva - 
giving the treatment of sameness towards them means samatvam, evenness of mind. This is called 


yoga. 


Human beings are endowed with a special blessing and the blessing is that you have your 
preferences. You have your prejudices. There is nothing wrong in that. They are called raga and 
dvesa. | want a certain thing. | like certain music, food, dress, color, mannerism etc. These are called 
raga. Raga means what | want to have and retain. | want to have money because it gives me buying 


power. | want to retain it also. Duvesa is exactly the opposite. Dvesa is what | do not want. | do not 
want to become sick. | want to remain healthy. | do not want certain people around me. What you 
like or dislike may not be great. But they are your likes and dislikes based on your education, 
upbringing, sophistication, etc. Even Krishna had his own likes. He always wore the pitambara. He 
loved butter. Likes and dislikes themselves are not a problem. In fact, to have them is a blessing, an 
endowment. However, our likes and dislikes have to follow certain norms. 


Whatever action you perform, you do not choose the results. The results are given to you. You 
choose your actions. If you have freedom to choose your result, you will always be successful. In 
math, you will always get 100 marks. Tendulkar will always hit a century. But sometimes he loses the 
middle stump. There are always surprises when you travel. | reach my destination but my bag does 
not reach. My bag reaches but | do not reach. | reach my destination with the bags, and then nobody 
is there to pick me up. Like these situations, you have choice over an action but have no choice over 
the results of an action. karmani adhikarah phalesu na adhikarah. You have the choice to take a 
medicine or not. Once the medicine enters the body, each body’s response to the medicine is 
different. Same medicine in different people brings about different responses. Similarly, same 
situation brings different responses in people. The recognition that | have control over my actions but 
not over the results is a very important shock absorber. The result is a fact. A fact is born of order and 
order is born of laws. The Lord is upholding the laws. Everything in this creation is constantly 
spinning. Mother earth is also spinning on its own axis day and night. This is born of law and order. 
Ageing is a fact. Death of a person is a fact. Fire is always hot and it is predictable. If the electrician 
puts his finger on a live wire, he also gets a shock despite his knowledge of electricity. Everything in 
the world is in order and the laws governing the order are universal, impartial, and predictable. You 
do not create the laws. They are already there. They are nothing but the Lord. Accepting the results 
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of your action as facts born of laws, of the Lord, is prasdda. | do not want inner pain to be generated 
by any situation and | want to get rid of it. For a karma yogi these two processes go hand in hand. 
When you sit in meditation and chant om Isaya namah, you allow the pain to surface and accept 
the situation causing the pain as a fact. Namah is surrendering my resistance to the fact, to the law, 
to the Lord. All my past is a fact and that fact | accept with certain understanding and prasada 
buddhi. Secondly, you have to understand one more thing also. Whatever | have to do, | keep doing. 


If there is a need to change something, | change it. If it is possible to rectify a situation by doing 
something about it, | do it. 


Now the next question is to do with dharma. In samanya dharma you know all your duties. 
What you expect the other to do towards you, others expect the same thing from you. This is called 
samanya dharma. We all know this. There is also viSesa dharma. Visesa dharma is what | have to 
do in a given situation. It is born of certain sense, discretion in me. There are situations where 
dharma appears like adharma and adharma appears like dharma. Then | have to choose. There 
are many current topics such as mercy killing, termination of pregnancy etc that fall under this 
category. There are also situations that are national, international, local and in your families. Children 
here come and ask me, “Swamiji, should | go for dating or not? Should | go to prom or not?” In 
bringing up children in this culture, these questions will come. Therefore, the important topic is how | 
choose. Sometimes what is right and wrong are not obvious. The discernment of right and wrong in a 


given situation requires kausalam. Not compromising the norm and taking the right decision is 
called kausalam. 


Samanya dharma is commonly sensed dharma. | do not want to get hurt and you also do 
not want to get hurt. | do not want anybody to tell me a lie and you also don’t want anybody to lie to 
you. Samanya dharma is sensed by all living beings. Even animals have this sense. They also do not 
want to be hurt. Even an Eskimo or a tribal man in Africa knows that he does not want to get hurt. 
When he goes for hunting he has a cover to protect himself. Samanya dharma does not require 
education, because it is universal. It has its basis in ISvara who has put the sense in all of us. If 
samanya dharma is not there, there will be problems in the world. Some people will keep stealing 
things and hurting others without knowing that they are not right. Hurting others orally, even by 
gestures is violence. Minimum violence to people around is a very becoming life. Pujya Swamiji says 
that the highest form of violence is to be judgmental towards one and towards others. | judge myself 


as useless, a failure, ugly, a papi and so on. Freeing oneself from being judgmental towards oneself 
and others is the highest form of ahimsa. It is a very beautiful value. 


You have to interpret visesa dharma by looking at the situation keeping in mind, the 
universal standard of norms without compromises. You have to interpret and that requires the grace 
of God. Therefore, Krishna gave another definition of karma yoga, yogah karmasu kausalam. The 
attitude in actions is kausalam. The word kusala means skillful. Most of the commentators define 
the word kausalam as skill. If you are skillful, you are a karma yogi. If you are not skillful, you are 


not a karma yogi. Supposing a girl who is learning to make Guajarati flying saucers called roti does 
her first rolling. The rotis disappear because the roti will come out with the roller. The second time 
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she makes the rotis thick, and sometimes thin. She has to learn how to put equal pressure and make 
thin roti, which fluffs up when you put it in the fire. Since she is not skillful, she is not a karma yogi. 
Some skills like swimming, bicycling etc may be developed with practice. When | go to Tamilnadu | 
see women outside the temples making garlands measuring so many feet long. | tried doing the same 
thing. All the flowers fell down. These women are very skilled. Are they karma yogis? One can 
develop skill in action by doing it repeatedly. A person who picks pockets in Bombay is trained. If you 
travel in Bombay trains, the pickpockets know very easily that you are from America. They know 
exactly where you keep your money because every five minutes you touch your wallet to make sure. 
You lose the purse and you do not know who has stolen it. The pickpocket does a clean job of picking 
your pocket. He is very skillful. Is he a Karma yogi? It happened to me in Mathura station. | was 
carrying some cash. My mother had died and for her we needed to do some bandara. We did the 
bandara in Rishikesh and from there went to Brindavan. | was standing on the platform with my 
sister. A fellow threw something on my dhoti from the backside. Then he said, “Swamiji, your dhoti is 
dirty.” My sister started cleaning the dirt. | found out later that the dirt was nothing but glucose 
biscuit soaked in water that looks like dirt. | left the bag on the platform and went to the edge of it for 
washing. When | looked back, the bag was gone. | called the police. He asked —“how much did you 
lose?” He was asking this because he has to get his share from the fellow. | knew this trick and so | did 
not answer him. | lost my ticket and everything else that was in the bag. | again became a sanyd@si. 


That fellow was skillful in his action. Is he a karma yogi? 


A karma yogi maybe skillful but a person skillful in action is not a karma yogi. One can be 
skillful and that is good. | know one man who makes good traditional murthys of Krishna. He is very 
skillful but that does not mean he is a karma yogi. What is the meaning here for the word kausalam? 
The Veda says kusalannapramathitavyam. The word kausalam comes from the Veda. We 
discussed earlier that over the results one must have samatvam- phalesu samatvam and in karma 
you must have kausalam. The results of an action are governed by the laws of karma and | can’t 
change this fact. Appreciating this order, | take the results with prasada buddhi. This is called 
samatvam towards the result of an action. Bringing my likes and dislikes under my control, 
managing my desires, accepting the results of my action and not allowing them to create inner pain in 
me, releasing the pain from all the past events with the attitude of prasdda is karma yoga. The 
other side of karma yoga is kausalam, which is with reference to the action. First, you have to 
choose your action understanding what is right. | might like to do something if it is wrong, but | do not 
do that. This discriminative inquiry, viveka, of what is right and wrong with respect to actions, is 
karmasu kausalam. One has to recognize the visesa dharma. Let me illustrate this with a few 
examples. 


In America driving on the right side of the road is right. In India driving is on the left side of the 
road. These are local laws important for the flow of traffic. You have to follow the rules. Suppose | am 
driving on the right side of a narrow 2-lane road and a big truck is coming from the opposite side on 
the same lane that | am driving. Perhaps the driver of the truck may have fallen asleep and did not 
realize that he is driving on the wrong side. A traffic cop parked on the roadside is observing the 
scene. If | continue to drive in the same lane, the truck will obviously hit me. The truck is obviously on 
the wrong side of the road. In this situation, | do not care whether he is right or wrong. | carefully 
move to the left side, pass the truck, and move back to my lane. The cop will give ticket to the truck 
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driver if he understands the whole situation. Since the truck driver is doing the wrong thing, you have 
to protect yourself. Even if the police officer gives you a ticket, it does not matter because you saved 
your life. Therefore, dharma and adharma — right and wrong are not absolute. They are situational. 
What is dharma now can appear as adharma in the next situation. Similarly, what appears as 
adharma in one situation can become dharma in another. 


Let me give you a few examples from the Mahabharata for vigesa dharma. Karna and Arjuna 
are fighting and Arjuna with the help of Krishna destroys the chariot and horses of Karna. All his 
weapons are gone and Karna is standing on the land. Arjuna is about to kill him. At that time, Karna 
pleaded with Arjuna, “Do you know the laws of warfare? If somebody is unarmed, you can’t kill him.” 
Arjuna stopped because what Karna said is dharma. However, Krishna asked Arjuna to kill Karna. 
Krishna said to Arjuna, “Did Karna come unharmed to the battlefield? You have disarmed him, with all 
your parakrama. Finish him.” | have another story from Mahabharata. There was a fight going on 
between Yudhishtira and Karna. Karna, as you know, is a great warrior. Yudhishtira was injured and 
his horses were too. Karna was about to kill Yudhishtira. Salya who was Karna’s charioteer saw the 
gravity of the situation. Salya was for the Pandavas but due to circumstances, he had to take the side 
of the Kauvravas. He said to Karna, “Why are you killing this Yudhishtira? What is the great thing 
about killing him? Arjuna is your real kill and not Yudhishtira. Do you know what is happening now? 
Bhima is fighting with Duryodhana and is about to finish him. Go and help Duryodhana.” Listening to 
this advice from Salya, Karna left the field and the charioteer of Yudhishtira brought him safely back 
to the camp. Arjuna came to know that Yudhishtira had been injured and came to see him. Seeing 
Arjuna, Yudhishtira was furious and reprimanded Arjuna for retreating from the battlefield and asked 
whether he was the same mighty Arjuna with the Gandiva. He further ridiculed Arjuna’s Gandiva. 
Arjuna could bear any personal insult but could not withstand if someone ridiculed his Gandiva. He 
had taken a vow earlier that he will kill the one who does ninda of his Gandiva. Arjuna was ready to 
strike his brother Yudhishtira. Of course, after killing his brother, Arjuna could not live and would 
commit suicide. Krishna seeing the gravity of the situation stopped Arjuna and told him of an 
alternative to killing his brother. Insulting his brother who is like a Guru to him is equal to killing 
Yudhishtira and praising himself in vain is equivalent to committing suicide. This is the advice Krishna 
gave Arjuna, which he followed and saved himself from killing his revered brother, Yudhishitra and 
committing suicide later. In those days, self-praise was not considered a virtuous thing and humility 
was advocated as a value. After this, Arjuna went and held the feet of Yudhishtira and profusely cried. 
Yudhishtira lifted Arjuna up and embraced him affectionately saying that Arjuna was like a son to him 
and so forth. This is called kausalam. Who gave Arjuna the course of action in this situation? It is 
Krishna, the Lord. One needs the grace of the Lord to discern what is right and wrong in a given 
situation. 


During the Mahabharata war, Duryodhana was very angry with Bhishma pitamaha. He told 
him, “Sir, | have brought you on my side. You have been eating my food all these years but | see that 
you are always taking the side of Pandavas. | think that you do not want to kill them. What for did | 
bring you to the battlefield?” He went on and on with his tirade. He knows how to instigate and how 
to hurt Bhishma. Bhishma reacted to Duryodhana’s rebuke. He took five arrows and vowed that by 
the next day evening he would kill all the five pandavas. Meanwhile the news about Bhisma’s vow 
spread the battlefield. Knowing fully that Bhisma will succeed in his vow, Krishna decided that he had 
to do something to avert the calamity. In those days, the ‘rules of engagement’ was that after sunset, 
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the fighting would stop. Both sides would retreat to their respective camps. Bhisma would do so as 
well and he would do his evening prayers and meditate on the Lord. In fact, Krishna was his ista 


devata. The wives of the Kauravas would approach Bhisma and seek his blessings at the end of his 
meditation. With a serene mind as the result of his prayers and meditation, Bhisma would bless 
them. Krishna knew this practice. He went to Draupadi and asked her to come with him. Draupadi 
had special shoes, which everybody knew about. She can be recognized by the sound of her 
footwear. Krishna asked her to remove her shoes and carried them in his upper cloth. He asked 
Draupadi to cover her head. Both walked quietly towards the camp where Bhishma was meditating. 
Krishna had instructed Draupadi that when the meditation was over, she should go and touch the 
feet of Bhishma without making any noise. Krishna was standing outside the camp. Bhishma said Om 
and concluded his meditation. His eyes were still closed and Draupadi went and touched his feet. 
Bhisma put both his hands on the head of the Draupadi and said- akhanda saubhagyavati bhava. 
When he opened his eyes, he was surprised to see Draupadi. Draupadi paid her obeisance to Bhisma 
and thanked him for blessing her, akhanda saubhagyavati bhava. This blessing meant that 
Bhisma could not kill her husbands. Bhisma immediately knew that this must be the work of Krishna. 
Seeing Krishna outside the camp, he beckoned Him inside. He acknowledged what Krishna had 
accomplished. Then, seeing Krishna holding something in his upper garment, he asked him to show 
what He was carrying. Krishna opened his upper cloth and the shoes of Draupadi fell down. Bhisma 
was wonderstruck and said, “You are indeed Bhagavan. What karuna, compassion, you have 
towards your devotees. You are even prepared to carry their shoes. You protect them at all times; 
you give them the right buddhi.” Krishna asked Bhisma to give Him the five arrows and went away. 


Learn from these stories from Mahabharata and also from the experiences in your own life. 
Make a prayer to the Lord every day asking Him to give you the buddhi to make the right decision in 
situations which are not very clear. The Lord gives kausalam. Sometimes doctors have to make a 
decision whether to tell a patient some things or not. One doctor told me the following story. She 
was a gynecologist and during a cesarean, she left inside the body of the patient an instrument. She 
put her hand inside but was unable to get the instrument. Time was running out. If she had left the 
instrument inside, it would not be a big problem. But how can she tell the patient about leaving an 
instrument inside her body and tell her not to worry about it. She was not sure how the patient 
would take it. She prayed to Lord Dakshinamurthy very intensely. She again put her hand inside and 
this time she located the instrument and got it out. After the operation, she asked the patient how 
she would have taken the news about an instrument remaining inside her body. The patient replied 
that she would not at all have taken it well. The decision to leave the instrument inside or not 
requires kausalam. Every minute you have to decide. We have so many things in our lives but one 
thing we should have is better sense. We can be wrong at times. We have to pay very heavily for the 
wrong decision. Suppose Arjuna would have decided to run away from Kurukshetra, would his 
decision be right or wrong? It would have been a wrong decision. However, in the beginning it 
appeared very clear to Arjuna that fighting the war was adharma. Lord Krishna knew better. 


Some of the current situations like terminating pregnancy, mercy killing — all are special 
situations and require kausalam to make the right decision. If somebody dies and the wealth comes 
to you, the first thing you have to find out is whether you have the right to this wealth or not. There 
are stipulations in the dharma śāstra about inheritance from ancestral property and wealth from 
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the estate of a deceased. If you maneuver the law and do not give the property to the deserved, then 
the papa will affect several generations. Somebody was selling cheap tender coconut in India. Others 
were selling it for 12 rupees and in this shop it was only 5 rupees. | was about to buy. Our Swamiji 
advised me not to buy. He told me to find out how he got the coconuts. | discovered that the 
coconuts were stolen from somewhere. In Bombay it is called the ‘chor’ market. | would like to go to 
flea market but not to a ‘chor bazaar’. The Isa@vasya Upanishad says that ma grdha kasyasvid 


dhanam, don’t covet someone else’s wealth. | am very happy with whatever | earn and whatever 
belongs to me. Sometimes helping somebody may not be the right thing to do. When you go to India 
beggars immediately find out that you are special and they try to get something out of you. Your bag 
is full of big notes and you do not have small denominations. You give a big note to them. Is it right to 
give? There are gangsters around these beggars and they make them beg and take money out of 
them. In this situation, whom are you supporting? 


If you look at life around you, more and more sensitive you become and the more sensitive 
you are, the more adverse you become towards himsa. When somebody comes with a problem, you 
listen to him or her. You allow the person to surface his issues. In marriage counseling, you have to 
bring people together and not separate them. Seeing the differences, you bring them together. All 
this is very important. Advising is dangerous. If you do not know, you can mess up. You should not 
give advice in areas where you do not know much. Some people advise that in the US one need not 
do the pitr karma. A few days ago someone asked me, “Swamiji, my father’s first anniversary is 
coming. What shall | do? Shall | go to India?” | said, “Go immediately. Do it. This is a must. Your son 
will see. Your grandson will see and the tradition will follow. This is important.” This person went to 
India and later thanked me for giving him the right advice. We have karmani adhikdrah. We should 
be responsible for what we do. When you do something, be careful about special situations in which 
what was duty before is no more a duty. Let me ask you a question. Should you babysit your 
grandchildren or should you go for spiritual classes? Should you do house sitting or go for classes? 
The parents of the children have gone for a cruise and you have to do house sitting and babysitting. 
Look at your life and ask questions. What is becoming of me in this situation? There are always 
hundreds of questions. yoga karmasu kausalam is not ordinary. Unless you have Krishna with you, 
you cannot be a karma yogi. Therefore, surrender to the Lord. Pray to the Lord to give you the 
wisdom to make the correct decision. 


Once | was in Sandipini, Bombay and | used to go to a place for satsang. This group of 
youngsters approached me and asked, “Swamiji, where is your ashram? Is it very quiet?” At that time, 
the ashram was in a jungle. They said, “We can do star gazing on the lake. Can we boys and girls come 
and stay overnight?” | said that | have to take permission from Swamiji. | went enthusiastically to 
Swamiji and asked his permission to take the youngsters with me. | explained to him that the 
youngsters wanted to come and they wanted to do star gazing. Swamiji replied negatively. | wanted 
to know why he was not allowing them. Swamiji said, “How long will they do star gazing? After some 
time they will gaze at each other.” This never occurred to me. It did to him. You learn things the hard 
way. Every time the decision is not in black and white. It is not very clear. It is said in the Upanishad 
that if there is a wise man around you, and if you have a doubt, you approach him to help you with 
the decision. In every family there is an old person, jñāna vriddhah. In any situation he/she knows 
the answers because of his/her life experiences. 
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| will wrap up with a nice story that Akhandanandaji Maharaj used to tell me. He told a story 
to show how old people have so much wisdom. A boy was getting married. The whole party was to go 
for the marriage and the bride’s father invited only the youngsters. He did not want any old people to 
come to the wedding. All the youngsters went. They camped outside the village near a lake and they 
were dancing and joking all night. Then the news came from the father of bride that the marriage will 
happen the next day on the condition that the lake should be filled with milk by night. All the music 
stopped. Now where would one get so much milk? The father of the boy travelled with the group 
hiding himself in a basket so that nobody could see him. He was planning to see the marriage through 
the holes in the basket. The old man was sitting in the basket quietly all this time. When he did not 
hear the music, he came out of the basket and enquired what happened. When the youngsters told 
him about the stipulation of filling the lake with milk, he assured them not to worry. He asked them 
to send word to the father of the bride that the lake will be filled with milk only after the bride’s side 
empty the water from the lake! When the word reached the father of the girl, he immediately said 
that there must be an old person on the other side. That is why in our tradition we always approach 
somebody who is old and wise to seek help in any situation. There will be one or two of such people 
in every village. Yoga karmasu kausalam is not an ordinary thing. Arjuna could surrender to Krishna 
and so he could get all the help. Surrendering to the Lord is growth. It requires so much 
understanding. 
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For Young Adults! 


Swami Dayananda Saraswati 

How Learning Takes Place 

If you have to learn something, naturally you should have a mind that is capable of 
learning. What is the mind that learns? Sure, you all know that if the mind is busy 
elsewhere it does not learn. One has to have a mind that is with the present, what is 
going on right now. Even these words that I speak now need not be heard by 
everyone. I find that in the audience there will always be someone nudging another 
asking what the swami said. Well, that is because the mind was elsewhere. Our span 
of attention is very short. You can be attentive for a few minutes together, then the 
mind goes elsewhere. So one has to be alert to have the mind with what is going on. 
One cannot learn for want of a mind that is not alert, that is not with the present. Even 
though the mind is capable of learning, if it is engaged otherwise it cannot learn. There 


is another reason why the mind does not learn. 


If the language of the message, what is to be learned, is not understood, then also one 
cannot learn. Even if the language is understood, if one is not prepared for the type of 
knowledge that is given, then also one cannot learn. The language may be understood, 
but the arguments and various implications may not be understood at all. Therefore, 
you cannot learn if the one who teaches does not have the language and the method to 
communicate. You get bored because you cannot learn. And if the teacher has 
something to convey and has the means of communication, he can reach you, but if you 
are not reachable because your mind is elsewhere, there cannot be any learning. 


Therefore, it takes two to learn. 


The one who teaches should know what he teaches. If he is confused and not sure, 
then there is nothing he can give. He will only duck under big words. He cannot 
convey, being unsure of himself. Or, he may be sure, but he has no means or no 


method of communication. Or the methods are not proper. If the teacher cannot hold 
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the minds of the listeners in his or her hands then you cannot learn. You must be 
experiencing this in school. Some teachers are capable of making you understand and 
others are not. Therefore, it definitely takes two to learn. The teacher must be able to 


communicate and the student should be alert enough to receive. 


So you give the benefit of doubt to me, assuming that I have a message to give, and 
that I am going to give it. I must have a means of communication, because I have 
declared that I am going to teach. Until I prove otherwise, you give the benefit of 
doubt to me, assuming that the swami has something to convey and is able to 
communicate. This is an assumption. Some of you might have listened to me and may 
have that kind of trust. But some of you are quite new to the swami. You don’t know 
what to expect. Perhaps your parents have sent you here. Some of you might have 
come because of their insistence, or, you insisted. For those who are new and do not 
know what to expect, I say give the benefit of doubt to the swami. I have something to 
convey something that will be useful in your life, something that will change your ways 
of thinking. If you give that benefit of doubt, then your mind will stay. If you know 
that you are going to learn something, then your mind will stay attentive during the 
class. I am not going to give simple lectures. It is going to be a class each time we 
meet. You know what a class is. The subject matter is there which we are going to 


unfold. 


Unfolding is different from lecturing. When I lecture, you may or may not follow me. 
If I am going to unfold, I make sure that you see what I see. This is called unfolding. 
I will tell you what unfolding is by an example. A sculptor and his friend were 
walking together. On the way side there was a rock. The sculptor stopped and was 
admiring the rock, telling his friend “Look at this beautiful rock.” The friend replied, 
“What is there in the rock? It is like any other rock. I don’t see any beauty in it.” 
The sculptor asked the friend to help him take the rock to his studio where he works. 
Together they engaged a truck and had it delivered to the studio. The friend left. After 
three months the friend came to visit and went into the studio. Right in front was an 


exquisitely sculptured statue of Krishna with a gesture of a flute in his hands. The 
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friend happened to be a great devotee of Krishna and was struck by the beauty of the 
statue. He went near it and was filled with admiration. The sculptor was standing 
behind the door unnoticed with a small chisel and hammer. When the friend saw the 
sculptor he said “Did you create this idol of Krishna?” “No,” said the sculptor. “I 
didn’t create Krishna, I didn’t shape Krishna, I only unfolded Krishna’. Understand the 
difference? “I didn’t shape a Krishna as you would shape a form of Krishna out of 
wax.” What does it mean? ‘This is the Krishna you helped me bring from the 
wayside.” “No,” said the friend, “We brought only a rock.” The sculptor replied, “No. 
I didn’t bring a rock. I brought Krishna. When I saw the rock, I didn’t see just a 
rock, but Krishna lying there.” In the sculptor’s vision Krishna was already there. It 
was seen by the eye of a sculptor. When he brought the rock to the studio it was 
Krishna that he brought and not a rock. All he did was to reveal in the rock what he 
saw in his mind. He went on unfolding that Krishna by chipping off the portions of 
rock that were covering Krishna to the naked eyes. He went on comparing the Krishna 
visualized by his mind and the Krishna seen by the eyes. Even though Krishna is ready 
now, still he is not happy with the lips and nose. With the chisel he continues to 
unfold. He is not creating but unfolding Krishna. Chipping off the portions that hide 
Krishna is called unfolding. 


In the same way, knowledge is something that is unfolded. There is something that the 
teacher sees. What he has to do is make you see too. Teaching is nothing but helping 
you to see what the teacher sees. If the teacher has a vision and has something to 
convey then that is unfolded. Chip by chip he removes things that cover. If there is 
doubt, it is removed. If there is vagueness, it is removed. If there is erro,r it is 
removed. Then what is inside is conveyed. Therefore, knowledge is always unfolded 
by one person to another. In this, the sculptor and the teacher are identical. The 
sculptor unfolds and the teacher also unfolds. The only difference is that the sculptor is 
not in the unenviable position in which the teacher happens to be. The stone doesn’t 
run away when the sculptor sculpts. Even if it is shaky he can make it firm, so that 
where the chisel is placed is where the hammering takes place; where it is placed there 


the effect is seen. But here, even though the teacher sculpts, if the mind is elsewhere, 
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then he is sculpting in space. So you have to place yourself, your mind, where it needs 
to be. When the teaching takes place, your mind has got to stay there. Only then can 


the sculpting can take place. 


What is Hinduism? 


Before we get into the topic of values, I want you to understand a few things about 
what is known as Hindu religion. The name Hindu was given to the people who were 
following the Vedas and had a unique religious culture. When some Persians from 
across the Himalayas came to North India where the river Sindhu flows, they saw a 
people living a highly civilized life with a unique religious culture. They called these 
people Sindhus. The letter s was pronounced in their language as h, so the word 
became Hindu. We are told that that is how we have come to be known as Hindus. In 
fact we didn’t have a name. The people were following a body of knowledge called 
Veda. Perhaps you have heard about the Vedas. It is important for you know the 
names of the Vedas because the Veda is the most ancient body of knowledge. The 
Vedas are four in number—Rig Veda, Yajur Veda, Sama Veda and Atharva Veda. Like 
the Bible for the Christians, for the Hindus these are the Bibles. All together they form 


the scriptures. 


Veda in Sanskrit means a body of knowledge. These scriptures form the basis of the 
spiritual life of Hindus. The Hindus may not know the content of the four Vedas 
because they are voluminous. Your parents may not know them at all. But they have 
imbibed the essence of the lifestyle based upon these four Vedas, the value structure 
based upon these four Vedas, and certain attitudes, again, based upon the Vedas. These 
things are handed over to the children. This is something very unique, which you must 


know. 
In humanity there are lots of things that are ancient, so ancient that they cannot be 


claimed by any given country. For instance, we have the pyramids in Egypt. Suppose 


the Egyptian Government chooses to demolish one so that they can create a housing 
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colony. Do you think humanity will allow that? Definitely not. Even though the 
pyramids happen to be within the borders of Egypt, still, the government of Egypt 
doesn’t have the right to destroy a pyramid, because it is too ancient to be claimed by 
any nation or group of people. More ancient than the pyramids are the Vedas. Till 
today, the Veda is handed over by one generation to another generation orally. You 
must know that there are people even today in India who can repeat the entire Veda, a 
given Veda, from memory, and it takes them many days. In chanting the Vedas there 
is a style, based on intonations, which we call svaras. That style is retained even today. 
It is the same as it has always been. The Vedas are learned from a teacher with whom 
you sit every day, and learn and commit to memory a given Veda. It takes twelve 
years to learn one Veda. There are a lot of people, even today, who have family names 
such as Trivedi, Caturvedi, Dvivedi, that indicate how many Vedas were learned in that 
family. Somewhere in the history of the family someone knew three Vedas, not one, 
and was given the title Trivedi. Or someone in the family knew four Vedas so the 
family name is Caturvedi. Thus the Vedas were committed to memory and handed 
over to the next generation of students. This forms the body of knowledge called the 


Vedas. 


The Vedas belongs to humanity. They are too ancient to be claimed even by Indians. 
Most of the religions have beliefs that can be found in the Vedas, as many would 
accept. And these Vedas form the basis for the Hindu religious life. Since what is 
known as Hindu religion today is based upon these four Vedas, the religion is a ‘Vedic’ 
religion or Sanatana dharma. These Vedas have a view of human destiny, of what 
exactly one is seeking in life and wants to accomplish, essentially. This is addressed by 
the Vedas. They have a clear vision of what is it that is to be discovered in one’s life 
and what it takes to be a mature person. It is a universal vision. It is something that 
everyone wants to have, whether the person knows it or not. This vision can be called 
a view of life. The Vedas have a view of life and to achieve the view, the end, they 


prescribe a way of life. The way and view of life form the Hindu religion. 


www.avesatsang.org 


The view of life concerns: What is life? What is the reality you are seeking? What is 
God? Is there one? If there is, where is he, or she? What is this world? How it is 
related to that Lord? How are you related to the world, and what are you all about? 
Once you have a view, then you must definitely have a way to accomplish that end in 
view. The view is something that is entirely distinct and different from the views that 
many religions have about human destiny. For instance, the church has a view of life— 
it looks upon the individual basically as a helpless person who is a sinner and born of 
sin because he is born of parents. Therefore, for the birth to be sinless it has to 
immaculate. People born of sin require to be saved and there are means for that such 
as confession, etc. If you live your life according to these means, after death you will 
go to heaven. So heaven-going is their view of the purpose of life. Whether it is any 


form of Christianity or Islam, going to heaven is the end. 


The view of life in Hinduism is entirely different. It is to be accomplished here, while 
you are alive. That is why it is so important. It is something that is connected to your 
life here. We are not worried about going to heaven later. We are concerned about 
making our life here. All that you have to accomplish as a successful individual, to be 
able to say, “I have made it,” is to be done here, and not in the hereafter. It becomes 
at once different and meaningful to you. We must know that this is something unique. 
The highest thing that a human being can accomplish is to be accomplished here and 
now when you are alive and kicking, when your mind is working and when you are not 
too old. For this, a clean life style is given, a life style that will help you to grow into 
an adult, a mature adult. That is what we call a religious life. One requires a structure 


to grow that implies a personal prayerful life, and also, a social structure. 


There is a certain structure that governs your interaction with society, and when every 
member of society follow those rules, you have a societal structure. This is based upon 
universal moral structures, and within that, you operate, for your self-growth. Once you 
are grown up, of course you have something to discover—the view and way of life 


which is what we call Hindu ‘religion’. 
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There were religions in the world that are non-existent today. In Greece there was a 
religion. In the whole of Europe and the Arab countries there were a number of 
religions. All those are totally wiped out. All we have left are monuments and books 
about them. There are religions today that were non-existent before—Christianity, Isalm 
and Buddhism. All these were founded by some people, so they have a beginning. If 
you look at the Vedic religion, you can’t determine when it was non-existent. Maybe it 
grew up with humanity. When did physics not exist? When did it come into being? 
When you learn to walk it is physics, remember. That you don’t fly, and that, if you 
are not careful, you will fall from a tree, is all physics. It was there even for the cave 
man. Therefore, physics doesn’t have a beginning. It has been existing with humanity. 
It is important to understand that the Vedic religion was not founded by anybody. That 
is its uniqueness. That is why anybody can say, “I am Hindu,” and you have no way 
of saying, “No you are not,” because, being a religion that was not founded by 
anybody, you don’t need to subscribe to a particular faith. It is based upon facts that 


are in the Vedas. 


The main vision of Hinduism and the various things advocated by it are for one’s self- 
growth. They are universal and anybody can understand them. That is why I can talk 
in this country, in Japan, Norway, Brazil etc. and I will pass. In spite of my funny 
dress I will pass because this vision has relevance to your life, your human life. It is 
not a religion founded by any one person for a particular group. If at all you call them 
common founders we have the rsis, the ‘ones who know’. These rsis were the people 
to whom this Vedic knowledge was revealed. You can say that it was revealed or it 
was discovered, but it is considered to be revealed because the nature of the knowledge 
is such that it has to be revealed. The rsis form the media through which the Vedic 
knowledge came to us. That is all we know. It is too ancient and, at the same time, 


relevant. 
Sometimes things that are ancient are not relevant today. Think of a person riding a 


bullock cart on the freeway! They will arrest him. In this country it is irrelevant. He 


can’t say, “I love this cart.” Some things may be relevant in other countries but not 
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here. There are lots of habits that are irrelevant. Thus, we have grown out of a lot of 
things, which is but proper and natural. The stone-age man had tools made of stones. 
You can’t say, “My forefathers used these stone tools, therefore I am going to use 
them.” They are irrelevant now. They were in a different age. They didn’t have 
modern knowledge and technology, therefore they had to make tools with what was 
available then. We have figured out new things and, therefore, we don’t need to follow 
our forefathers’ footsteps in this area. Even though we have respect for them, we need 
not follow them. Thus, a number of things that the forefathers did have become 


irrelevant today. But a few things survived. 


Eating has not become obsolete. It continues to be the same. They also had minds to 
deal with. Our problems are not all physical, in fact, most of our problems are mental. 
All complexes, concerns, sorrows, depressions, anger, hatred and jealousy were our 
forefathers’ problems and are our problems. They are not ancient and irrelevant. They 
would always be there. As long as the human mind is there, there will be problems. 
This mind has to be dealt with. If our forefathers could manage the mind well, those 
things that helped them to do that would be applicable even today. Even though we 
may present those things in a language that we can understand, we may change the 
accent, and perhaps the phrasing, still, the basic principles cannot change. If they 
cannot be changed, then we retain them, and if they can be changed, then we change 


them. What is applicable today should not be changed, cannot be changed. 


In the Hindu religion as in all other religions there are things that are optional for you. 
I can come in this dress or in some other dress also. This is optional for me. I am a 
sannyasi, a Hindu monk, and we have certain traditional colors and robes that we wear. 
I have respect for the tradition, so I wear them. But I can change, there is no problem. 
I can give up this dress, and in giving it up my knowledge will not suffer any loss. 
Please understand this. There are certain things that are essential, there are some that 
are important but optional, and there are things that are non-essential. The non- 
essentials we always drop. Even if you ask people to retain them, they won’t. You 


will have this problem at home. Sometimes your parents will say, “Do this,” and you 
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don’t understand why you should do it. It doesn’t seem relevant at all. Some things 
may be non-essential in your view, but in their view they may be essential. You need 
to understand some of these things so that you can make informed choices about what 
is important to you. When I talk to you, don’t think that I am someone who is going 


to impose ideas on you. Not at all, I am a teacher. So keep an open mind. 


At home you have a certain culture, and when you go out, there is a different culture. 
At home there are certain values, and outside the values are totally different. Therefore, 
it is always a problem. You can’t own up your own parents because you can’t 
understand why they are insisting on some things that seem opposed to the culture in 
which you are living day to day. You feel that they are imposing some irrelevant ideas 
upon you. To grow properly, you must understand your parents first. To understand 
your parents you must go to the roots. The parents themselves do not know much. As 
I told you, they don’t know the Vedas. But, in spite of that, they have received the 
Vedic vision and view of life, in a small measure, from their parents. Do you know 
why? It is because this is not a founded religion. It is a view and way of life. There 


is no pontiff at the top. 


In the Hindu religion there is no papacy, diocese, bishops, parish or congregation. We 
don’t have that kind of organization. This may be our weakness, but I say this is our 
strength. Some think it is a weakness and that is unfortunate, because it means that 
they don’t understand our strength. There is some weakness in the lack of 
organizational structure, naturally; anything has its own weakness. But what is viewed 
as a weakness, is, in fact, its strength. Its strength lies in the fact that it is not an 
organization. If a religion is based on an organization, when the organization is 
removed, the whole religion will fall apart. Here, in order to destroy the Hindu religion 
you have to destroy every Hindu. Muslims tried and Christians are still trying, but it is 
difficult, because Hindu dharma has no organization. Do you know why it has 
survived? It is because it has an intrinsic worth. What is worthy will always endure, 
because it is based upon certain facts and realities about life. You have to know this in 


order to grow up in a society where alternatives are available. 


www.avesatsang.org 


This is a country of choices. When you have too many choices you must have a better 
understanding so that you can choose appropriately. Having choices means that we 
have to learn how to choose responsibly and intelligently, and for that we have to be 


informed. 


Everything is open to choice. Two fellows shared a ranch. Each one bought a horse, 
and they decided that an identification mark was needed to distinguish them. One said, 
“T will paint my horse with red ink, and you paint yours with blue.” It was done, and 
they could tell which horse belonged to whom. Fine, but the rain came and washed off 
the paint. So one fellow said, “Why don’t I cut the mane off my horse and you leave 
yours uncut?” After some time, the mane grew and they had the same problem, 
“Which is my horse?” Then they cut the hair on the tail of one horse, but that also 
grew. They got vexed with the problem. So one fellow said, “Why don’t we solve the 
problem this way. Let us say that the brown horse is yours and the white is mine!” 
This is what was available originally. When you have choices you must know how to 
choose. When you are driving and come to a crossroad, you have choose whether to go 
left or right. When you get onto the freeway, you must know which exit you have to 
take, otherwise you will be going in the opposite direction. Since you are growing up 
in a society of choices you are better off, I tell you, but you have to be informed. If 
you are informed, you are better off than children growing up in India who don’t have 
as many choices. So you have to know what is what. That is what you are trying to 
do at the gurukulam. You are trying to understand what exactly is the basic structure 
of the Hindu religion, what are its values, what is universal and special there, and what 
is its unique vision. All this you must necessarily know; there is no choice in this. 
Since you happen to be born in a given family, you must know where your parents 
came from, what their values are, and what their vision is all about. They themselves 
may not know and may not be able to explain it, because for them it is way of life. 
For them it is easy; for you it is not. They didn’t have any choice, but you have. They 
just grew up with certain values. Here you have choices, so you have got to know and 


choose responsibly. That is the difference between a person growing up in India and a 
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person growing up here. That is the reason why in this religion, being not an organized 
religion, every individual has to know his or her religion. You have to learn by first 


imbibing it from your parents, and later, you imbibe more from a teacher. 


In Hinduism the teachers, called gurus, play an important role because you have to learn 
only from an individual. There is no organization to fulfil that function. From the 
rishis, the four Vedas have come down to us. The rishis themselves received the four 
Vedas from the Lord, they say. This body of knowledge, thus, has come down to us. 
What we are going to see is nothing but what the Vedas say in essence. The essence 


you should know. 


The four Vedas are supported by a number of other books. The Ramayana and 
Mahabharata are called /tihasa, while the Vedas are scriptures. Jtihāsa means ‘this is 
how it was’, iti ha asa, iti thus; ha verily, indeed sa, was. The Ramayana and 
Mahabarata are based on historical facts, and therefore, they will have a skeletal 
historical background. Based on those historical facts, a lot of things were poetically 
expressed, like the raksasa Ravana in the Ramayana having ten heads. This is 
imaginary, but it has a meaning. It is not meant to be understood literally. Suppose a 
thought occurs in one head, like a thought of a mango, and all the other nine heads 
think of a mango. If this is so, then nine heads are useless. You only need one. You 
should have surgery to get rid of the extra nine. You can’t even walk into a house, so 
naturally, it is better to get rid of the extra nine heads. Otherwise, you have to have 
nine shampoos, nine towelings; youll have nine headaches! It is a problem. But 
suppose they think differently—one head says “Grab Sita,” the other says, “No,” 
another says, “You can grab her, or you need not grab her.” If you have ten heads, 
with each one saying one thing or the other, then what will you have? Ravana. That is 
the meaning there. Valmiki pictured Ravana as a person who had conflicting ideas, 
good and bad, right and wrong. He constantly had this problem. So who is a Ravana? 
Anybody who has conflicting ideas all the time, is never able to judge and proceed, is a 
Ravana. That person is likened to a person with ten heads. That is all what Ravana 


was. That is purely poetry. But there was a person named Ravana who had that 
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nature. Thus, there is a lot of poetry, and there is a skeletal fact also. Because there 
are some basic facts that are historical, it is called itihasa. If it is purely imagination 
then it is called purana. The Ramayana and Mahabharata are itihasa, historical, but there 
is a lot of imagination involved to make them poetic works. In these works you will 
find a lot of stories that you cannot believe, but they are not any different from Star 
Wars. You have to understand some of them because behind them there is a lot of 
meaning. They are composed in a language that is meant to make you think. Thus, we 
have the two supporting scriptures called itihasas and eighteen puranas. They are 
supporting scriptures to the Vedas, and illustrate and elaborate what the Vedas say. 


These scriptures form the basis of the Hindu religion. 


Though the name Hindu was given by somebody from Persia, as we saw in the 
beginning, we accept it. We are stuck with a name that is a product of the language 
limitations of somebody. But then, the Sanskrit language is such a thing that even in 
this we can find a meaning. The word Aim (which becomes hin when followed by d 
according to grammar rules) in Hindu means falsehood, and du is one who condemns. 
Thus, a Hindu is one who condemns falsehood. Expressed positively, the one who 
pursues truth is called a Hindu. It is a good word; it is in keeping with what we are 
talking about. Therefore, for a Hindu truth is important. It is a fact, a truth, that is 
most important in our religion. What is truth, what is the truth of everything, what is 
the truth of life? Anyone who condemns untruth, one who wants to discover the truth 


is a Hindu. It is view and a way of life. 
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An Essential Verse from Bhagavad Gita 
To give a meaningful life. 


Pujya Swamiji delivered a series of public talks 
On the above topic from the 1 * to 5" of February 2009. 


To live a meaningful life: as wanting 
human beings, we constantly seek the 
fulfillment of our desires in an endleuss cycle 
of self-defying motion. Unable to satisfy with 
any permanence, we pursue relentlessly. And 
then a gentle breeze stops us in our tracks. 
A simple man dressed in an orange cloth a 
long white beard flowing said, “This creation 
is not separate from its creator.” Some in the 
audience felt as Sachin did when the 
Rawalpindi Express bowled him first ball. 
Others gathered their thoughts and pondered 
at this marvelous observation and those that 
saw it as an irrefutable fact listened in 
wonder. 


All of this, the universe is one, your body 
is made from the same material as the 
planets and the stars and the soaring surging 
gases that make up the Sun! And he 
unfolded the glory of Isvara, the Lord and 
Master of all that is perceived as a conscious 
being, the repository of all knowledge known 
and unknown that goes into making this 
creation. His opening spell defied the 
boundaries of imagination and his 
commitment to the truth. The Bhagavad Gita 
and its lucid reflection of the Upanishads 
being the source of this truth left the 
audience spell bound. 


Unlike any other body of knowledge the 
only knowledge that could be revealed and 
passed on in its totality was the knowledge 
of Isvara, the knowledge of the Self. Any 
knowledge, known and unknown, is never 
complete and needed to be verified. The only 
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complete body of knowledge was and is that 
knowledge, knowing which everything is as 
well known. 


An audience battered by the recent stock 
market crash and reeling under the erosion 
of wealth was dumb founded when they 
were told that the creation is non separate 
from Creator since the material with which 
this creation was put together was Creator 
Himself. He is a Conscious Being, an all 
pervading light illumining our minds to see 
and understand the truth as it was being 
unfolded. 


In spite of suffering the symptoms of a 
sore throat, Pujya Pujya Swamiji continued 
with alarming resonance and clarity, extolling 
the virtues of one’s duty, and revealing the 
intrinsic connection between duties and the 
rights. In a universe tending towards chaos 
one began to see suddenly order. Even the 
disorder was part of the order! The mantra 
for success was revealed in its awesome 
simplicity. “A human being gains success by 
performing one’s duty, and worshipping 
Him, from whom is the creation of all beings 
and by whom all this is pervaded, 


Pujya Swamiji asked where is Isvara? 
Which object is away from time and space? 
The revelation came that even heaven is a 
time bound place and no permanent solution. 
What then is available to help a human being 
perform one’s duty, what then is the form of 
worship that one may do? The answer came 
in startling clarity and simplicity that one has 
to see the dharma that one has to follow is 


nothing but Isvara. To be in harmony with 
the creation and the creator, one goes by 
dharma. 


The necessity of dharma becomes the basis 
of our lives just as a shirt requires a fabric 
to exist and have meaning. So too dharma 
gives us the basis on which to lead our lives! 
The common law and guidance system that 
forms the basis of our actions is being 
intrinsically woven with duties towards 
others and the expectation of others duties 
towards oneself! With all forms being Isvara, 
Hindus recognizing this and are free to 
worship and invoke Isvara in whatever form 
they choose. To write off Hindus as idolaters 
and idol worshippers is wrong and hurtful 
to Hindus everywhere. His dialogue with the 
religious leaders of the Jewish faith to accept 
the swastika as a symbol of Hindu culture 
and not mistake the Nazi abuse of this 
symbol and to recognize the fact that Hindus 
are not idol worshippers was a major step in 
bringing Hindu religion and culture to the 


world for humanity to benefit as a whole 
from its teachings. 


Pujya Swamiji briefly commented upon 
the problem with the misunderstood way 
that those with vested interests misinterpret 
Hindu religion. The concept of one God was 
a problem because it tends to separate God 
from the rest of the creation thereby limiting 
God. Pujya Swamiji’s capacity to humble 
even the greatest critic in a most unassuming 
way was evident when Pujya Swamiji stated 
that the truth did not lie in one God but in 
realizing there is “only God.” It is like trying 
to find an object that does not exist in space 
and thereby time as well. This brought about 
a beautiful shift in revelation when Pujya 
Swamiji substituted the meaning of namarupa 
from “name and form” to “word and 
meaning.” This small and perhaps largely 
unnoticed shift stretches the meaning and 
brings new light to old mantras. 
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Pujya Swamiji wants people to understand 
the true meaning of the scriptures and not 
the corrupted version that is often labeled as 
Hindu religion. The fact that our culture is 
unique since it is founded on the principles 
of truth and peace. Pujya Swamiji beautifully 
stated that the ancient monuments of Greece 
and Rome that exist today reflect a culture 
and religion that is lost to humanity. 
Humanity’s richness is in its diversity but if 
we destroy that or replace that, then the loss 
is to humanity as a whole. To differ is our 
right with the freedom of choice. 


The morning meditation classes helped the 
seeker discover the invariable being who 
plays the different roles in his/her daily 
routine and how these did not really interfere 
with the serenity one seeks which is really 
oneself. This was merely a continuation of the 
message in keeping with evening talks but 
a more personal level where Pujya Swamiji 
was able to bring out the clarity in relation 
to the nature of oneself with the world. The 
wanting, seeking you is not the self one 
considers it to be, but the very peace you 
seek; the very serenity and fullness sought is 
already you. It is a matter knowing that 
makes the difference! 


In between these two illuminating 
sessions, the multitudes came to seek Pujya 
Swamiji’s blessings and more than that his 
advice on worldly matters and Pujya Swamiji 
dealt with them all with an energy that seems 
as unlimited as his vision and message. And 
still that was not enough for Pujya Swamiji 
addressed the students at Nerul and the 
business school set up by SIES and addressed 
the women’s group WISE on Ashtalaxmi and 
how Laxmi encompassed not only money but 
Man’s greatest asset in this world which 
includes home and family and the pivotal 
and important role women had to play in 
this. 


A letter from a devotee 


Aparoksa-anubhiti1 
Introduction 


Swami Dayananda Saraswati 


What ‘is’, is [Svara. In the Vedanta-sastra this is presented in a particular way. This 


jagat, world, is non-separate from its cause. This is the subject matter. That means 
this world is an effect, not separate from its cause, and by saying it is an effect, 
we can provisionally say that it is ‘created’. 


Creation implies a certain putting together. Any product, which is produced to 
serve a certain purpose, was conceived first as a possibility, then brought to the 
planning table, and then elaborately planned and produced. Like a car. It 
presupposes knowledge. That is what we call creation—something that 
presupposes knowledge. Here we are talking of all that is here—what is already 
given, and all the possibilities. Even my mind is given. A scientist is able to 
figure out a lot of things because his mind is given, and the topics are also given. 
Nothing new created; it is either manifest or not yet manifest. 


A child is born; it is intelligently put together. There are cells, organs, etc., all 
organized into a highly complex creation, which grows to completion over a 
period of time. We say that any creation presupposes knowledge; did the mother 
have this knowledge? Did she know anything about the body? Even if she knew 
anatomy, did she know how to put this all together? In fact, nothing much is 
known about the body even now; it is still being studied. The study material, the 
body, is available, the faculty to know is available; everything is given and it 
presupposes knowledge. Whose knowledge? The father didn’t have the 
knowledge, nor did the mother. Our stand is that any product that is intelligently 
put together presupposes knowledge. This has to be upheld. How will we do 
that? When we are talking of all the possibilities, the whole scheme, including 
our faculty to know, no one has any knowledge. It is all given. Whether a human 
being is able to produce something, or an animal is able to produce something, it 
is already given. The capacity to know, and to do are given, so there is no one 


1 Excerpt from classes on Aparoksanubhiti in Saylorsburg, 2006, transcribed and edited by Swamini Srividyananda. 
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here to claim authorship of anything. Therefore, the entire scheme of things 
being so intelligently put together presupposes all knowledge. 


Here Vedanta tells us that there is an all-knowing cause of this scheme, this jagat. 
That alone was there before. This entire jagat was there before it came into being, 
and was non-separate from the cause. How? Whatever is here, what we call jagat, 
was there before, not in this form, but in an unmanifest form—like a tree in the 
seed. It is there in an unmanifest form, and in time it will manifest. This is how 
we assimilate this fact revealed by the Upanisad*. Therefore, there is really no 
creation. It is not that a non-existent jagat came into being. An existent jagat alone 
came into being. Something existent in an unmanifest form can become manifest. 
Like the tree in an undifferentiated form in a seed, becomes differentiated. The 
undifferentiated gets differentiated, or the unmanifest becomes manifest. Since 
there is a difference between undifferentiated and differentiated we can use the 
word ‘creation’, but it is definitely not the creation of the monotheist. People 
who talk about the Big Bang also talk about the unmanifest becoming manifest; 
they talk in particular and we talk in general, because we are dealing with 
realities. The undifferentiated differentiates, and that differentiated form is called 
a created form. The undifferentiated was not separate from the cause, so the 
differentiated is not going to be separate from the cause either. 


Between the cause and effect there is non-separation. The effect is the cause, but 
the cause is not the effect. With this, you have an entirely different vision, a 
vision that does not conform to our usual understanding of cause and effect. Our 
usual understanding is that the maker cause is different from the material cause. 
When you say that a given person made a given thing, the person is different 
from what is made, and from the material with which it is made. If the effect is 
different from the maker, naturally, the material of which the effect is made will 
be different from the maker. Why? Because the effect can never be separate from 
the material from which it is made. Like the pot is the effect, the potter is the 
maker, and clay, the material, is never separate from the effect, the pot. If the pot 
is away from the potter, it is clear that the potter made the pot out of clay which 
is separate from him. 


The reality is that a series of names is our so-called reality. You are wearing a 
shirt. Where is this shirt? Let us look for it. The whole thing is fabric. Where is 


2 sadeva saumya idam agra āsit, ChU 6. 
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the shirt? It is not sitting on the fabric; it is not inside the fabric; it is not outside 
of the fabric. But then, there is a shirt. I can't say it is fabric. If it is fabric, then 
‘shirt’ and ‘fabric’ will be synonyms, and wherever there is fabric there should be 
a shirt. That is not true. What shall we do? "Swamiji, I am wearing the 
meaning/object of the word shirt." Where is the meaning? There is only fabric. 
"Swamiji, when I hear the word ‘shirt’ even though I get the meaning, I can't get 
the meaning of the word 'shirt' without seeing the meaning of the word ‘fabric’ 
also. I have to see the meanings of both words.” You are seeing the meaning of 
the word 'shirt' as an attribute of the meaning of the word ‘fabric’. What is the 
shirt you are wearing? The shirt is a word, the meaning of which is an attribute 
of the meaning of the word ‘fabric’. Every time you see the shirt you see the 
fabric. You can't even think of a shirt without thinking of some fabric. Therefore 
the meaning of the word 'shirt' is an attribute of the fabric. Once you say it is an 
attribute, can you see the shirtness in fabric? Wherever there is fabric can you see 
shirtness? No, the shirtness is an attribute of a non-shirt. That is the only 
interesting thing in the world. There is nothing else. 


The meaning of the word 'shirt' is an attribute of a non-shirt, whether it is jute or 
cotton or paper. How can a shirt be an attribute of a non-shirt? That is how it is. 
Everything is like that. So there is no shirt as such. I can't dismiss it, because 
when I see a shirt there is meaning transpiring in my head. Along with that 
comes the meaning of the word fabric also. Therefore, should I take this as two 
things or one? There is a shirt, and at the same time, there transpires the meaning 
of fabric also. The shirt and fabric together form one object, which means that 
one should be an attribute and the other should be the substantive. The 
substantive is fabric, which is non-shirt. The attribute is ‘superimposed’, so we 
call it mithya. Non-shirt is the truth of the shirt, without which there is no shirt. 
Fabric has no attribute of shirtness; it is free from that attribute. But does it have 
the attribute of fabric? No, fabric is also a word, the meaning of which is an 
attribute of a non-fabric called yarn. The yarn is an attribute of non-yarn called 
fibers. Fibers are attributes of non-fibers, called molecules. Molecules are 
attributes of non-molecules, called atoms. Atoms are attributes of non-atoms, 
called particles. When you come to particles, perception becomes useless. It has 


gone to the level of concepts. All concepts are cognitions. An electron-cognition 


is non-separate from the electron. The electron is an attribute of a non-electron. 
Up to that I can go. Consciousness, the observer of the electron-cognition is also 
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observer-consciousness. So the observer, also, is an attribute of a non-observer. 
That is what is called nirguna—tfree from any attribute. 


The whole jagat is an attribute of non-jagat. Space, time, subject, object—all are 
attributes of a non-jagat. The mithyatva of the jagat starts with a shirt. If you look 
at the five elements which comprise our model of the jagat, you find that they are 
attributes of non-jagat, which is the ‘beingness’ of the jagat. This is called sat, 
Brahman. 


These attributes are all a series of words, which are nothing but knowledge. So a 
shirt is just knowledge. That is all. It is only a word. There is no substance. 
‘Fabric’ is also a word; there is no substance. The form has a meaning, so you 
can't dismiss it as non-existent, but you can't accept it as existent either. Only a 
series of words is there. Your body is also a series of words. And in every word, 
which is knowledge, the presence is knowledge as such. A word means there is 
knowledge and where there is knowledge there is the presence of consciousness. 
There is consciousness all the way. All-knowledge, one consciousness; one all- 
knowledge, the same consciousness. The entire jagat known and unknown is 
what 'is'—all-knowledge, which is one consciousness. Being consciousness, it is 
not separate from you. And it is all-knowledge, so we have to understand what it 
is that makes this consciousness all-knowledge. Then, what consciousness is 
another unfoldment. 


Before its differentiation this jagat, which includes your body-mind-sense 
complex and everything known and unknown, was sat. One thing existed, called 
sat, that which exists. All this was there, non-separate from sat; that means it was 
sat. Then why not say that there was only sat? What is it that was non-separate 
from sat? There is something that we are talking about as non-separate. If it is 
non-separate it is only one thing. Why should you say this was there before, and 
from that this came? That means there is something besides sat, because 
something came. 


That which exists cannot come because it exists already, and what exists, in 
reality, doesn’t go either. Our orientation is that anything that exists in time may 


not exist later, but the Upanisad's vision of existence is that it doesn’t go. If that is 


what it is, we need not talk about it. Whatever we are talking about here is 
neither non-existent nor existent. It was in this form, and from there it came into 
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being as it is now. You can't say that it is existent and you can't dismiss it as non- 
existent. It doesn’t subject itself for any categorical appreciation, so we can’t talk 
about it in categorical terms. This is anirvacaniya. This is what we are dealing 
with in our day to day life. 


That is why, if anyone asks me my views about the President of America, I have 
nothing categorical to say. It is always anirvacaniya. Every individual person is 
anirvacaniya. This is why any concept of good and evil is wrong, and any type of 
judgment about anyone is wrong because nothing is available for categorical 
judgment. To be sane is to be objective. To be objective is to give up this 
categorical division because that is how the jagat is. 


When we are talking of jagat, we must understand that this is true for every 
nama-riipa. Look at an electron—you cannot say whether it is a wave or particle. 
It tells you its non-categorical nature. It has a dual behavior, ‘existing’ at the 
border. You can't categorically say anything about it. This is the reality of what 
we call jagat—shirt, wall, floor, ceiling, hall are jagat. What is a hall? Minus the 
ceiling, floor, and walls there is no hall. A floor is a non-hall, a ceiling is a non- 
hall. All the materials are non-halls, and even if you put all of them in one place, 
it doesn’t make a hall. Hall is nama, only a name. 


Everything is an attribute of what it is not. The whole jagat is an attribute of non- 
jagat, and this non-jagat is sat. The attribute doesn’t have a being, and therefore it 
cannot be separate from this being saf—like the shirt has no being without fabric. 
The being of the shirt is the being of the fabric. In fact, the being of the shirt is 
Brahman, sat; that is the reality. Don’t look for a hierarchy. Everything is ‘non’ 
therefore the being of the shirt is sat otherwise called Brahman. Anything that 
you speak of as ‘is’, like “space is” that 'is', is sat. Space is a value addition, 
without addition, because it has no being of its own. Being plus being alone is 
addition. That is the magic. 


This being, sat, is that which is self-existent, which doesn’t require anything else 
to reveal itself. If that which exists has to be revealed by me, then who is the ‘me’ 


revealing me? The revealing me, the revealing self, is sat. The sat is self-revealing. 


Understand this very clearly. Whatever reveals anything is revealing. What 
reveals me for you is self-revealing. What reveals everything is the light of 
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consciousness and it is self-revealing. This revealing consciousness is satyam. 
Therefore cit is sat, sat is cit. 


The entire jagat is an attribute of non-jagat, sat, which is consciousness, cit. Space, 
time, galaxies, micro and macro objects—everything here is an attribute to non- 
jagat, which is, therefore, limitless space-wise, time-wise, object-wise. This is 
what we mean by limitless. Limitless is there in your shirt. The shirt ‘is’, is 
limitless consciousness. The fabric 'is', the yarn ‘is’, is limitless consciousness. The 
'is', is limitless consciousness. When you say, “That is, this is,” the one who is 
saying this is included, because we are talking about limitless consciousness. 
Subject/object is limitless consciousness. 


I, you, he, she, it, this, that are all but limitless consciousness. So this value 
addition is not a real addition. It is not one plus one making two. This is an 


addition of one plus one amounting to one. One clay plus one million clay pots is 


equal to one clay. There is no addition or subtraction. This is what we mean by 
the mantra purnamadah purnamidam. The cause is purnam, limitless; the effect is 
limitless. From the cause, which is limitless, came the effect, which is limitless, 
because the effect is non-separate from the limitless. You understand the effect as 
non-separate from the limitless cause, then what remains is limitless. What ‘is’, is 
limitless. 


This addition in terms of its reality is understood as mithyā. It is very important 
to have that word, a word that reveals your understanding. Your shirt is 
understood by you in terms of its reality as mithya. Satyam is the being of the 
shirt. If you say that the shirt ‘is’, that 'is' is satyam. The shirt 'is' means shirt 
consciousness is. That consciousness ‘is’, is satyam. The shirt is mithya. 


The word mithyā is not a word for another item in the the jagat. Shirt is a name, 
nama, for which there is a form, riipa; it is a noun which we can talk about by 
giving it a name. That is the jagat—nama/riipa. Mithya is not nama/riipa; it is a 
word revealing your understanding of the reality of the jagat. It is a reality word. 
A shirt you can wear; mithyā you cannot do anything with. Water is mithya; you 
can drink water. A pot is mithyda; you can use it. Mithyā cannot be used. It is your 
understanding of what you deal with. This also is not understood. The word 
mithya is a word that reveals pure understanding. If you don’t understand it, 
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then that word has no meaning. Its meaning is your understanding of the world, 
jagat, in terms of its reality. When we say jagat, it means that nothing is left out. 


How do you define mithya? The Upanisad tells us that it is that which doesn’t 
have a being other than its adhisthana, its content. The shirt has no being without 
the fabric, so here the fabric is the adhisthana and shirt is the nama/riipa. Shirt is a 
name that has its own meaning, called riipa. This includes function, and 
everything else. This nama/ripa has no being except the being of its adhisthana, 
which for the shirt is the fabric. What is mithya is a seeming attribute of 
something else. So the shirt is a seeming attribute of fabric, because the fabric is 
not a shirt. It has the seeming attribute of shirt, because I can take is as fabric. It 
is like saying, “Touch wood.” 


I understand when I say “Touch wood” that the table I touch is a seeming 
attribute of wood. That is why I leave the table completely out of my vision and 
touch the wood. I don’t search for the wood in the table. The table is wood; any 
part of the table is wood. I want you to see how the change takes place in your 
head. When you touch wood you touch the table, but you leave the table alone. 
The shift in your vision doesn’t take time. That is knowledge. Your shirt is 


Voy 


Brahman. When you say, “The shirt 'is',” the ‘is’ is Brahman. 'Is' first, and then 
shirt. Shirt consciousness is; consciousness is; add the shirt, that is called mithya, 


non-separate from consciousnsess, adhisthana-ananyat. 


There is another type of mithya. When you mistake an object for another object, 
like a sea shell for a silver coin, the coin perception makes you go after the object. 
But it turns out that what you went after doesn’t deserve your pursuit. You 
wouldn't have done it if you had seen it as a shell. This pursuit on your part was 
evoked by a perception which proved to be false. You are disappointed. It is like 
mirage water-you are walking in the desert, you see an oasis, and you are 
inspired. You run towards it and discover that it is not an oasis, but a mirage. 
This is also a misperception that causes you to pursue. Then there are causes for 


you to run away, like seeing a shadow as a person, or taking a wooden elephant 


for a real elephant, and our usual rope-snake. The objects that evoked your 
pursuit or retreat are both false. They are mithya, false. 


Here also, there is adhisthana-ananyat; the coin is the shell; it does not exist 
without the shell. But the moment I see the shell, the coin goes. The moment I see 
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the rope the snake resolves. So the coin and the snake are mithya. But the moment 
I see the fabric, the shirt doesn't go. I can buy a readymade shirt and wear it. In 
fact when I bought the shirt I bought it as a cotton shirt. Not only do I know the 
adhisthana as fabric, I go a little further and know that it is cotton. Therefore with 
knowledge of its adhisthana, I am wearing the shirt. This is a different type of 
mithya. Why is this different? I know that water is H,O, but it doesn't disappear 
into atoms in my hand. I drink it knowing that it is H,O. This mithya is different 
because it is understandable mithyd. This is an intriguing mithya, an enigmatic 
mithya. You don’t know what it is about. 


If you go by the definition of adhisthana-ananyat, both the shirt and the coin are 
mithya. Without the adhisthana, neither have being. Without fabric, the adhisthana, 
there is no shirt. The shirt is not based on fabric, nor is it is not located on fabric; 
the shirt is fabric. Therefore, it is better that we use the technical word, adhisthana, 
without translating it. There is no equivalent to certain words. Without adhisthana 
the shirt doesn’t exist and the coin doesn’t exist. Where you see the coin, there is 
the shell. The whole coin is shell; the whole shirt is fabric. But when I see the 
truth of the coin, and recognize the adhisthana, the shell, the mithyd coin resolves. 
It goes into the adhisthana. In the wake of knowledge of the adhisthana the mithya 
coin is gone. That is not the case with the shirt. I took the fabric to the tailor with 
the knowledge that it is fabric and had a shirt made. The knowledge of the fabric, 
the adhisthana of the shirt, does not in any way displace or resolve the shirt. 


Thus, there are two types of mithya. One is there only because I see it. The other is 
there whether I see it or not. 


If you don’t see a planet, that doesn’t mean it doesn’t exist. One doesn’t see the 
cancerous growth in the early stages, but it does exist. The whole life is full of “I 
wish I had known.” All failures are because of what you don’t see. Every 
accident is because of what you don’t see. In fact, the whole future you don’t see, 
but whether you see it or don’t see it, it exists. All discoveries are of what existed 
already. Therefore, things exist whether I know them or don’t know them. A lot 
of people in the world don’t know much about anatomy, but all the organs 
exist—and function also. 


This mithyd is a different type of mithyd. Each one is nāma/rūpa, because it exists 


depending upon something else. All are just names all the way. When I see a 
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shell as a coin, I can say I am responsible for the coin in as much as my 
perception was of a coin, so there was a coin. When my perception was of a shell, 
the coin disappeared. Here, seeing was creating. There was nothing more than 
seeing. 


In a dream I do the same thing. I create a world. Before the dream I slept, and in 
that sleep there was no encounter with the world. Then there was thought of the 
sun and I saw the sun. The thought of the sun and the sight of the sun were 
simultaneous. There, thinking is seeing and seeing is thinking. Also, when I saw 
the sun, time/space came along with it, because they are inseparable. This is 
called srsti. I think of varieties of things and everything I think of is the dream 
creation, srsti. I think, therefore I see. I can understand this mithyā. The sun is, 
space is, time is—and the 'is', is consciousness. Sun consciousness is, with the sun 
being an addition without addition. There was nothing more than my thought of 
the sun. My thought was the creation—my personal thought; it had nothing to 
do with anybody else. 


I created a lot of people in the dream, and each one had a contention about the 
world I created. It is all me, my dream world. One limitless consciousness is. I 
wake up, and there is no sun. It is midnight. All the people are gone. Where did 
they go? They collapsed into me; collapsed into the limitless consciousness in the 


form of this world, the waking consciousness, the waker's consciousness. This 


also is mithya. One mithyd resolves into another mithyd, like the shirt resolves into 
fabric and the fabric into something else. The coin resolves into a shell and the 
shell into something else. 


But the shell mithya is different from the coin mithya. The dream mithyā is 
different from the objects that I come to know through valid means of 
knowledge. They are all objects of knowledge. Whether I know them or not, they 
exist. I have to know to appreciate their existence. 


That I can project a world in the dream is because I am endowed with a Sakti, a 
power. That sat cit @nanda, consciousness is—is limitless. Whatever you think of 
is sat cit ananda. The entire dream is sat cit dnanda. But I have a power which is 
also that sat cit ananda. There is some power that functions without disturbing sat 
cit @nanda, and without being independent of sat cit ananda. 
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The entire waking world is not separate from sat cit dnanda. A power to project 
that world is not going to be different from sat cit ananda. It seems to have a 
causal power to become the world—time, space everything. In fact it is that order 
that obtains in the waker's world, imprinted as memories, along with some Sakti, 
which becomes responsible for the entire dream world. There is an order in the 
jagat and that order was perceived by me as a waker. Therefore this jagat which I 
experience through valid means of knowledge gives rise to knowledge and 
memory which are again responsible for the dream world or for errors in the 
waking world. There is no knowledge without error, and correction of the error 
is also possible. Therefore the very faculty to project the jagat is given. The 
possibility of a dream is given; the faculty to know is given; memory is given; the 
power to create is given. Therefore there is srsti. 


I see one thing, one limitless consciousness which is satyam and the jagat is non- 
separate from this limitless consciousness. It can be in a causal form or it can be 
in a manifest form. In the causal form it is undifferentiated, and what we call 
creation, the jagat, is only the differentiation. Whether it is undifferentiated or 
differentiated it is sat cit ananda brahman limitless. 


This anirvacaniya mithya I can neither take as satyam nor dismiss it as non- 
existent. It includes my physical body, the physical world and its constituents, 
forces, various laws and orders. There is a biological order, a physiological order, 
and a psychological order. All the orders implicate in the causal level manifest. 
The Upanisad tells, this is karma karya, the effect is non-separate from the cause. 
The cause being what it is, this satyam, sadvastu must have all the software and 
hardware—if there is any hardware. If you look at each word—shirt, fabric, 
yarn—there is nothing tangible. This is what you are wearing. This is magic. 
What magic! If someone wants magic, he requires to be educated in simple 


physics. In fact any discipline of knowledge is enough. You see only magic. 


Magic means maya. Maya does not mean delusion or illusion—it is magic. 


The sakti, the power, is also mithyd. Like the word ‘sakti’ itself is mithyd. If you 
take the word apart there is no word. It is mithya. Sa is not Sakti, ka is not Sakti, ti is 
not sakti. They are all non-sakti. Then there is no sakti. The word itself is like that. 
It is all mithya. And what produces the sound is another mithya. If you analyze all 
this, any inner tightness will get loosened. We have some categorical 
understanding which leads to the conclusion that the world is too much for me. 
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When you look into it, ‘me’ falls apart, the world falls apart; it is all spinning 
particles and yet there is an order, an intricate order. This is just magic. 


I say the order is magic because it is available for some understanding, some 
provisional understanding until you look into the reality. With some 
understanding, you contain it and deal with it. There is some predictability. This 
is the magic. The cause has this knowledge; it is magic. As I told you, sat cit 
ananda is non-jagat. You must remember this very well. This is called 
transcendental, like ‘touch wood.’ When you say “Touch wood,” you transcend 
the table. This sat cit @nanda which is non-jagat has the knowledge of jagat before 
creation. ‘Creation’ is yet to come. It is all software. With this knowledge alone 
we say sat is Isvara. ISvara means all-knowledge, all-sakti. 


The dream is our model for this. Your knowledge alone is the dream world. 
There is nothing more than your knowledge. That 'is', is consciousness. It is 
whole, ananta subject/object all. That is possible because there is a given body- 
mind-sense complex. That is why you are endowed with that power. If your shirt 
is silken, it is because the cause is silk. As you have the power to create the 
dream and that power reveals the power of the cause, so too for the entire jagat, 
the power itself reveals the power of the cause. All-knowledge sat cit ananda — 
plus, without ‘plus’ it is all-knowledge. This ‘plus’ is a sakti; let us call that Sakti 
maya. It is plus without plus. 


We are not proposing anything to believe here. We are seeing a world, and what 
we are seeing alone we are talking about. Not anything beyond that. What we 
see reveals a Sakti. ISvara with his Sakti of maya manifests in the form of all that is 
here’. He is not sitting anywhere. Who is to sit where? It is all sat cit ananda. 
Everything, the whole jagat is ‘sitting’ on sat cit ananda. Every speck is sat cit 
ananda. Therefore, what we call I[svara is all-knowledge. You can call it 
anything—nimitta-karana, efficient cause; wupadana-karana, material cause; 
secondary causes, auxiliary causes. Whatever you add, there is only one cause, 


sat cit ānanda, plus whatever accounts for the jagat. Thus what we call [svara is 
nothing but all-knowledge with the power to manifest itself in the form of the 


jagat. 


3 indro mayabhih pururipa iyate 
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What is here is only knowledge. As in a dream all that is there is you 
knowledge, Isvara's knowledge is all that is here. Pure knowledge. That is th 
reason why you find, upon inquiry, that you have only the word and il 
meaning. There is nothing more, nothing tangible. ‘Shirt’ is a word dependin 
upon fabric and its meaning; itself depending upon yarn and its meaning, an 
that itself depending upon molecules and their meaning. Word and il 
meaning—that is all. 


You can have few more words—biological, physiological, anatomica 
psychological, dharma, karma, forces—and their meaning. That is what Bhagava 


is, words and their meaning. This is Isvara. All that is here is Isvara, who is, i 


terms of truth, sat cit dnanda. Being you—there is no other sat cit ānana 
available—we can say tattvamasi, you are that sat cit @nanda. This is Vedanta. 


Tamil New Year Day Puja at 
AVG, Coimbatore 
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Attitudes & Values 


Pujya Swamiji’s Public Talks in Mumbai 
from the 26" January to the 2™ of February 2010 


Time came to a stop for the audience as 
Pujya Swamiji spoke on Attitudes & Values 
based on the 13" chapter of the Bhagavat 
Gita in the evenings from the 26th Jan to 
the 2nd Feb 2010 at the Shanmukhananda 
Auditorium, Sion, Mumbai. 


His morning talks were to a packed 
audience where even the floor space was 
taken up. Pujya Swamiji spoke on Tarati 
Sokam Atmavit from the Chandogya 
Upanisad. The morning discourses every 
day began with a 30-minute meditation 
session. 


Whenever you compromise with dharma, 
you compromise with Isvara. Pujya Swamiji 
went on to extol the virtues of the 
traditional Indian (Vedic) non-competitive 
society but accepted that in today’s 
paradigm the competitiveness in Society 
had come to stay unless we recognize the 
value of Ivara. Comparing India with other 
countries, Pujya Swamiji went on to talk in 
glowing terms of our ability to imbibe 
dharma from other religions. He made 
people see and appreciate Dharma as a 
necessary part of one’s life. 


Pujya Swamiji made people appreciate the 
Vedic scriptures and ensured that every one 
understood the value of a value and imbibe 
the very essence of Dharma in their lives. 
He explained how other religions had made 
God in heaven, restricting Him to a location 
and made Him gender-oriented whereas 
Isvara, in our religion was happily married 
and non-separate from His creation. This, 
he said, was being represented by the male 
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principle, and His non-separate creation was 
represented by Sakti or the female principle. 
“Both genders are equally represented 
here”, he said. 


Basing his evening talks on verses 7 to 11 
of the 13th Chapter of Bhagavat Gita, Pujya 
Swamiji explained to the audience 
the beauty of the Sanskrit language 
and the ability to make compound 
words as indicated by the word 
janmamrtyujaravyadhiduhkhadosanudarsanam 
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which meant seeing clearly the defects of 
pain in birth, death, old age and disease. 
Stressing on the virtue of accommodation 
on being true to one’s word, Pujya Swamiji 
illustrated with an example from the 
Ramayana where King Dasharatha had 
granted two boons to his favorite of three 
wives named Kaikeyi, and that the King 
never anticipated that she would not only 
postpone her asking but later ask for her 
son Bharata to be put on the throne and 
his favorite son Rama to be sent into the 
forest. Even though this destroyed him, he 
stuck to his word. Today perhaps it would 
be treated differently with argument that 
though two boons were granted, they were 
conditional etc. Each value was so 
illustrated by an example or a story to make 
the audience appreciate and value the value 
of the value, so that one could imbibe these 
virtues of dharma in their daily lives. 
Thereby, they could invoke Isvara, in their 
lives not by choice, but by a deliberate act. 
Such action would verily have a favorable 
result and give one a meaningful life. 


Stressing on family life based on 
communication and understanding, he 
encouraged people to be gentle with 
children and accept them. Instead of 
criticism, they should give them recognition 
for their achievements no matter how small 
it may be, give them a friendly tap when 
they have not done well. Pujya Swamiji 
went on to reveal how we are really 
trustees of all the wealth we handle during 
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our lives and that all ownership vested with 
I ISvara. These were interesting and 
insightful facts. 


The morning talks on Atmavit Sokam tarati 
were also a revelation. “The one who knows 
Atma removes sorrow’. Pujya Swamiji said 
the great sage Narada approached Rishi 
Sanatkumara and asked him for this 
knowledge. The great sage asked Narada 
what he knew so that he could explain to 
him the knowledge he sought. Seven days 
talk of Pujya Swamiji was a revelation of 
the nature of one self as a conscious being. 
He said the solution to the problem of 
inadequacy resulted from ignorance in 
knowing the nature of oneself. “Just as the 
weight of the pot is restricted to the weight 
of clay, the nature of the Self is limitless 
Consciousness. When one is, the other is, 
when the other is not, “One” still is. When 
the clay is, pot is; when the pot is broken, 
the clay continues to be”, he said. 


Through several illustrative examples, Pujya 
Swamiji went on to reveal the ultimate 
equation of A equals B but B does not equal 
A and how one comes to know this. “No 
sorrow, jealousy or regret exists because the 
Self is pūrņah and the very thing that one 
seeks to overcome the feeling of limitation. 
There is no becoming; just the error of 
ignorance is removed and one becomes free 
of sorrow”, he said. ‘Sorrow’ was explained 
in detail and with awesome clarity 
encompassing a plethora of our thoughts 
and conclusions we arrive at about 
ourselves, which,, in the wake of inquiry 
do not survive. 


During sessions on meditation, Pujya 
Swamiji revealed how to objectify our 
thoughts and feelings, the roles we play and 
how we should jettison the load we tend 
to carry. He explained how we ought to 
separate these from ourselves and being the 
subject, objectify everything. 


Saints give clarion call to ban cow slaughter by law 
Nagpur witnesses grand finale of Gou Gram Yatra 


From Virag Pachpore in Nagpur 


THOUSANDS witnessed the 
Shankaracharyas, saints and leaders from 
various sects including Islam, giving a 
clarion call to ban cow slaughter in India 
by enactment of a law by the Parliament, 
on the concluding ceremony of 108-day 
Vishwa Mangal Gou Gram Yatra at the 
historic Reshim Bagh Grounds on the 
evening of January 17. 


The concluding ceremony was marked by 
the vow administered by none other than 
the Shankaracharya of Gokarna Peeth 
Swami Raghaveshwar Bharati to the vast 
gathering to save cow which he described 
as very soul of Bharat. 


A galaxy of saints, thinkers and scholars 
descended on Nagpur to address the 
function. They included Yoga Guru Baba 
Ramdev, Shankaracharya of Karveer Peeth 
Swami Vidya Nrisingh Bharati, Acharya 
Mahasabha president Swami Dayananda 
Saraswati, RSS Sarsanghachalak Shri Mohan 
Bhagwat, Jain Muni Pavitra Sagar Maharaj, 
VHP president Shri Ashok Singhal, 
Buddhist saint Bhante Janan Jagat, Bhadant 
Rahul Bodhi, Maulana Bashir Qadri of 
Chhattisgarh, Haji Taiyab Qureshi, Swami 
Sahdevdas of ISKCON, Rashtra Sevika 
Samiti’s Pramukh Sanchalika Pramilatai 
Medhe and famous thespian Suresh Oberoi. 
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Basappa Swami Nandi (a bull), Peethadhish 
of Sannakarai Mutt in Doddarasinkare 
village under Mandya district of Karnataka 
presided over the function. The 
Nandiswamy, who is said to have blessed 
with some divine powers, was the centre 
of attraction for the past couple of days at 
the exhibition that preceded the function. 
He was ceremoniously brought to the dais 
where he proceeded to the Shankaracharya 
Raghaveshwar Bharati and bowed to him 
with tearful eyes. The Acharya fondled him, 
wiped his tears and then only the 
Nandiswami occupied his seat at a corner 
of the dais where he stayed for nearly four 
and a half hours throughout the meeting. 
This was probably for the first time in the 
present history that a bull presided over a 
public meeting of such a grandeur and 
significance. 


Swami Raghaveshwar Bharati, who 
conceived the idea of the 108-day-long 
public unique awareness campaign and 
presided over it all along its 25,000 km 
route, said this event heralded the rebirth 
of Goumata and Bharatmata. “I have no 
doubt that resurgence of Bharat will be 
through cow protection only,” he assured 
the audience to a thunderous applause. 


“This is not the formal end of the yatra. It 
is the beginning of a movement to protect 
the cow and its progeny in Bharat,” the 
Shankaracharya said. 


RSS Sar-sanghachalak Shri Mohan Bhagwat 
said that the thinking on cow and her place 
in our life is the ‘post-modern thinking’. He 
laid three preconditions for all round 
development of human beings namely, 
decentralised planning, feeling of fraternity 
and harmonious relationship with the 
nature. He said this was the thinking and 
vision of the Hindus since the hoary past 
and cow was the centre of this thinking 
because cow teaches us all these three pre- 
requisites for better and balanced 
development. 


Describing cow as foundation of self-healing 
and self-realisation, Baba Ramdev said 
saving the cow would lead saving of Rs. 12 
lakh crore of Indian currency from going 
out through chemical fertilizers and 
pesticides. 


Karveer Peethadhish Shankaracharya Vidya 
Nrising Bharati said tractors and chemical 
fertilizers are our enemies as both involve 
foreign investment and cause incurable 
damage to our soil and agriculture. He 
called for reviving traditional method of 
farming which was primarily based on cow. 


Maulana Bashir Qadri, who is Alim of 
Chhattisgarh, vouched the whole-hearted 
support of the Muslims for protecting cow. 
Haji Taiyab Qureshi appealed to the people 
not to use articles made out of cow skin. 


Swami Sahdevdas Maharaj of ISKCON, 
Hyderabad, said that India ranks third in 
export of beef. Brazil tops the list of beef 
exporting countries and Australia is at the 
second position. There is still time to 
understand this conspiracy of ruining the 
Indian farming and eliminating cows from 
India. 
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The cow was accorded top priority in Jain 
sect and in fact, the cow was the symbol 
of the first Jain Teerthankar Adinathji 
Maharaj. In the life of a Jain saint the cow 
bore immense respect and significance, said 
Jain Muni Pavitra Sagar Maharaj. 


Pramukh Sanchalika of Rashtra Sevika 
Samiti Pramilatai Medhe in her brief but 
meaningful speech said as a society we 
have our own responsibility and 
commitment to save the cow. We should 
protect, honour and rear the cow and 
should not tolerate her insult at any cost. 


Noted Buddhist saint Rahul Bodhi said all 
the Buddhists honour and respect the cows. 
He said that Lord Buddha had described 
various virtues of the cow. 


Namdhari samaj has been at the forefront 
in cow protection since the historical times 
and even today we pledge our full support 
for this noble cause, said Namdhari saint 
Harpaldas Maharaj. 


Stressing that the culture of Bharat was 
based on cow, Bhante Janan Jagat Maharaj 
said in all the Buddhist countries of the 
world cow is a symbol of respect and 
honour. We need to protect the cow for 
better future, prosperity and peace in Bharat 
and the entire world. 


In her message, Mata Amritanandamayi 
described the cow as Kalpavriksha. Not 
only the cow milk is compared with nectar, 
her urine and dung also carry immense 
medicinal values, she said, adding that the 
value of panchgavya was best known to our 
ancestors. 
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The Vishwa Mangal Gou Gram Yatra is a 
commendable event and it aims at creating 
awareness about protection of cow and 
agriculture. The objectives of this event are 
not linked to any religion or sect or caste, 
said Sri Sri Ravi Shankar Guruji, who 
happens to be one of the promoters of this 
historic event. 


Earlier, working president of the Yatra Dr 
HR Nagendra said that the Yatra began 
from Kurukshetra on September 30, 2009 
and traversed the distance of more than 
25,000 kms in 108 days in all parts of the 
country conveying the message of cow 
protection. 


National secretary of the yatra, Shri 
Shankarlal said besides the main yatra, 10, 
000 upyatras were conducted in various 
parts of the country touching almost each 


and every village in Bharat. Along with the 
Hindus, Muslims, Christians and others also 
joined the movement in large number and 
exhibited their respect and honour for the 
cow. The signature campaign during the 
yatra was said to be the biggest one in the 
recent past. 


The president of Vidarbha unit of Yatra 
Samiti Shri Balkrishna Bharatiya and Shri 
Vinod Mohta honoured and felicitated all 
the saints and dignitaries on the dais. The 
proceedings were conducted by Shri 
Hukumchand Sanwala. 


During the programme nearly 40 persons 
who have done commendable work in the 
field of cow protection, propagation of 
panchgavya-based medicines and 
developing organic farming were felicitated. 


Pm 
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CELEBRATING 
SIXTY SWEET YEARS 


Thank you Dear Customers for relishing this sweet journey 


Divine Sweets. 
Divine Taste. 
Sri Krishna Sweets Private Limited 
23, Mettupalayam Road, Kavundampatayam, Coimbatore - 641 030 Emad : sks@Qsrikrishnasweats net 


+ Coimbatore + Mettupalayam » Pollachi « Tirupur « Udumalpet -Palani » Erode + Salem + Dindigul + Madurai « Trichy + Karur 
+ Chennai «Bangalore - Hyderabad - Mumbai - Dubai « Abu Dhabi - Sharjah 
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How To Make Life Into Yoga? 
Public Talks By Pujya Swamiji At Coimbatore 


“Life is yoga when it is lived with the understanding of Isvara. Hinduism is 
based on knowledge of Isvara. The Guru tells “Everything is Isvara”. The Sishyas 
accept this pending understanding. Our country’s wealth is “knowledge”, and 
so what we can export is knowledge and persons having knowledge”, declared 
Pujya Sri Swami Dayananda Saraswati while addressing the public at 
Kongunadu Arts & Science College at Coimbatore on 13" and 14" June 2009. 


Pujya Swami Dayananda Saraswathi gave public talks on the topic “ How to 
make life into yoga” at Kongunadu Arts & Science College at Coimbatore on 
13" and 14" June 2009. Around 1000 persons attended. 


Swamiji said Life is yoga when it is lived with the understanding of Isvara. 
Hinduism is based on knowledge of Isvara. “Everything is Isvara” tells the 
Guru. The Sishya accepts pending understanding. Our country’s wealth is 
“knowledge”. So what we can export is knowledge and persons having 
knowledge. 

Everything that “is” is Isvara. We can take any aspect as Isvara and worship. 
That is why before building a house we do “bhoomi puja”. We worship Mother 
Earth as God. In no other culture they do this. 


Let us assume you are sitting in a class. You want to draw the attention of 
your neighbour. You only touch his little finger. The whole person responds. 
Like that you can invoke Isvara by invoking any blessed form. During puja, 
with a small quantity of turmeric you make a lump. You invoke Lord Ganesha 
in that form. You tell Oh Lord Ganesha please come in this form as I want 
to worship you. This is the beauty of Hinduism. You can invoke Isvara in any 


(iiss 


form because everything that “is” is only Isvara. 


Arsha Vidya Newsletter - June 2009 9 


When I start worshipping the whole, I start from me. That is why we circle 
ourselves when there is a homa or fire ritual at our house , and there is not 
enough space to go around the fire. Like this we can invoke Isvara in us. 


There is a misconception that only non vegetarian food contains proteins. This 
is wrong because even elephants get all the proteins from vegetarian food. 99% 
of the vegetarians in the world are Hindus. We have communities like Saiva 
Vellalars, Saiva Pillais, Saiva Chettiars who are communities of vegetarians. 


We should have clarity of what we want in life and our attitude should be 
healthy. When we have proper understanding, our attitude of life will change. 


Some people say do your karma , without expecting result. This they say because 
of wrong understanding. Krishna says in Bhagawat Gita that, he is the desire, 
when the desire is in accordance with Dharma. 


When we do karma, we can get any one of the four results: equal to our 
expectation, more than our expectation, less than our expectation and opposite 
of our expectation. We have a choice only while doing our action. But we do 


not have the choice while getting the result. Accepting the result of our karma 


as “prasadam” from Isvara converts our life into yoga. 


Once the action is done, result will accrue. Isvara gives the result. Whatever 
comes from Isvara is only Prasad. When we understand that the results come 
from Isvara and we are able to receive the result with reverence, then our 
attitude is proper. This attitude helps for the equanimity of the mind. Graceful 
acceptance of the results makes one a complete person. 


Our mind due to various transactions, requires cleansing. Our scriptures asks 
us repeat this mantra: Atchutaya namaha: Anantaya namaha: Govindaya 
namaha: With understanding of Isvara, when we chant this, our mind will 
become clean. 


Having a proper attitude to life, will make our life yoga. 


Report By N. Avinashilingam 
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A gdida GdhH Dayananda Panchakam 


aq mas pqi fe Gates aANT | 
gAama paee gage 

Faas 2 
I worship my Guru Swami Dayananda 
Saraswati (an embodiment of compassion and 
ananda), who has an ever smkiling face, 
whose eyes are full of compassoion, who is 
a steady friend of the helpless, who is loved 
by all people, who is well-versed in the 
scriptures and who is in ochre-robe. 

qaae cat wie RARE cafe: 
cpg D, 
adit ARE genge gaaet 

Farts 2 
I worship my Guru Swami Dayananda 
Saraswati, who is established in Parabrahma, 
who abides by dharma spontaneously, who 
follows ahirnsa without compromise, who is 
deeply adored by his (numerous) disciples, 
who is the noblest among saints and who is 
the greatest among teachers. 


Gara Wed Gal Gated Tar aed 
AIREARI 
aoii Wed ded gaaet 
Hai 3 

I worship my Guru Swami Dayananda 
Saraswati who (always) dwells upon the 
sacred scriptures, who is always on the move, 
who teaches the public, who uplifts (all) from 
samsāra, who establishes institutions for 
scriptural learning and who worships his 
Gurus. 


aot AR gai faa cad ARR adi 
pe | 
THUAN Tas TARR addera 
mamae Uv N 
I worship my Guru Swami Dayananda 
Saraswati who supports the promotion of all 
arts, who remains modest, who is an author 
and composer, who honours all great people, 
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who removes the pains of the supplicants and 
who himself remains undisturbed. 


Gal aag Bat aR aa aA aa 
ag R 
YANA ealed gatki Godage 
ACMA tl 4 
I worship my Guru Swami Dayananda 
Saraswati who is ever the embodiment of 
peace, accommodation, restraint and 
truthfulness, who (clearly) unfolds the 
frunction of pramanas and who is world- 
famous. 


arah a: tga: Gal aT 
Rari Waa: | 
Waal a aeg Agag: a siaeqat a 

arag: I 

One who is steadily and sincerely engaged in 

the pursuit of moksa and who reads these five 

verses will be blessed wit knowledge by the 

grace of Guru. Whether lkiving or ddead, he 

will ever be free. 
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To Handle an Argument 
Swami Dayananda Saraswati 


WHY DO WE ARGUE? 


Different people have different perceptions 
and these different perceptions are the main 
cause of an argument. Dissimilar likes and 
dislikes are inevitable because two minds 
never think alike. This is the reason we have 
different perceptions for any given situation. 
One may perceive a situation objectively while 
another may be very subjective about the 
same. However, the person who is subjective 
is totally unaware of his or her own 
subjectivity. In an argument it is very 
fundamental to know that any issue is 
relative. For instance, there are arguments 
over which party is good, the Republican or 
the Democratic party? On this issue you can 
argue on both sides and the one who can 
argue tactfully will always win! 


DISCUSSIONS ARE BETTER THAN 
ARGUMENTS 


On the other hand, in a discussion there is 
no winner because the discussion is meant for 
revealing the facts. Discussion is helpful and 
it is also healthy. Moreover, through 
discussion you can look at a situation little 
differently so your perception of the situation 
can be widened. In an argument you may not 
notice any particular facts, but, in a discussion 
you can see the other side properly. Ina 
discussion there is no victory, there is only 
an understanding. In Sanskrit an argument is 
called “jalpa”, where the attempt is only to 
win and never to accept the defeat. That is 
the reason arguments are not healthy; 


discussions are healthy. An argument only 
creates problems, such as when you lose your 
temper and say undesirable things. When you 
are in a tight corner of an argument, it is easier 
to get angry and become defensive. Like they 
say, “The best defense is an offense”. It is 
called a pre-emptive strike; before an 
argument begins you launch an offensive 
attack on a person. You punch the fellow 
before he punches you because, if he punches 
you first, he may not stick around when it 
is your turn to punch him. Accordingly, one 
may adopt the same policy in an argument 
where, there is no dialogue or real discussion. 


TO AVOID THE EXPLOSIONS, SMALL 
ARGUMENTS ARE BETTER 


However, avoiding an argument is not always 
possible. Like in an earthquake if there are 
not any small tremors there will be a huge 
eruption. So only to avoid big out bursts 
small arguments are healthy. They remove the 
tension and, if one avoids these small 
arguments constantly, they will eventually 
blow up. Whenever you are confronted with 
an argument and you choose not to argue, it 
will be bottled up inside. With such a bottled 
up anger sooner or later an explosion will take 
place. The explosion may be on a very petty 
topic such as one may say, “There is no salt 

in here!” and that is enough to have an 
outburst. Then, the rest will have nothing to 
do with the salt and, whatever is piled up 
inside will come out. Thus, avoiding an 
argument is not advised in Vedanta. 
However, the very teaching of Vedanta is 


"From a talk given in Saylorsburg, PA. Edited by Lata Pimplaskar. Published in the ninth anniversary souvenir 
of the Arsha Vidya Gurukulam, 1995. www.AVGsatsang.org 
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through discussions. A student raises an 
objection and an objection is clarified with an 
explanation. It is an excellent way of analyzing 
and understanding a piece of knowledge. This 
process of raising an objection and clarification 
leads to analysis of an issue. This analysis is 
through discussion, where you make sure all 
issues and questions are answered. 


ARGUMENTS ARE INTRINSIC TO 
NEGATIVE EMOTIONS 


Let us look at another point which deals with 
the emotional predicament. In all arguments 
intense emotions are involved and emotional 
situations are mainly a personal attack. In 
these attacks the issue is gone and the person 
is attacked. When you cannot avoid an 
argument due to the differences in likes and 
dislikes you are setting yourself up for a no- 
win situation. For an example, when a couple 
goes for a shopping trip together, one does 
not like what the other one wants to buy. 
Soon it becomes a personal agenda. “You 


have this habit”, one says; “not only you, you 
mother also has the same habit,” he or she 
goes on. Thus the argument begins and, an 
issue is no longer an issue; it goes in the 
vacuum cleaner and it vanishes! Aside from 


the likes and dislikes, some situations are 
involved with differences in perceptions. It is 
impossible to make the other person see your 
point if there is no acceptance. All of this is 
due to the ignorance of our own emotions. 
We do not analyze our emotions properly 
which leads to confusion, and naturally the 
perceptions are all distorted. Each of us has 
loss of emotions making it difficult to have 
an objective mind. 


THE FEELINGS BASED ON 
PERCEPTIONS ARE REAL 


Perceptions may be wrong but the feelings are 
real. Perceptions are wrong because of our 
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varied backgrounds. The background includes 
the parentage, your family, the culture you 
are born in, etc. You are the product of your 
background. You cannot be different from 
your background. Everyone should accept 
what his or her background is. This 
upbringing builds the core personality of a 
person, which may have lots of problems. 
From that alone you perceive all your 
emotions. So the perception comes from the 
background, and, no perception can be 
objective unless you analyze yourself and free 
yourself from the anger, anxieties, etc., which 
are part of your background. Very few people 
exist in the world who have achieved that 
perception. The people who have not analyzed 
themselves thoroughly are not going to have 
an objective perception. So accept what you 
are, accept your own subjectivity and when 
you can accept that, you are safe. You may 
succeed in turning an argument into a healthy 
discussion. 


HOW TO SETTLE AN ARGUMENT 
BEFORE IT BEGINS 


To settle an argument or even before you have 
an argument, don’t say what you don’t mean. 
It is important that you say only what you 
mean. Before you begin, you should say, “This 
is how I perceive, I may be right or wrong”. 
First you learn to say this and, it will eliminate 
the defense in another person. Allow the other 
person to point out whether you are right or 
wrong. If he or she points out whether you 
are wrong, initially you may not accept it. If 
you didn’t mean what you said, you can’t say 
you meant it! Therefore, when you say, “This 
is how I perceive, I may be right or wrong,” 
please, mean it and you will see it works, it 
will help you to avoid an argument! 


www.AVGsatsang.org 4 
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Interview with Swami Dayananda “Reach Out” 
Rishikesh - March 2009 


1. Swamiji, please clarify us about the 
importance of solidarity, using one’s time 
helping others, giving and reaching out. 


You have to reach out, because emotionally 
you need to grow, to grow into a self- 
accepting person. You can’t remain an 
insecure person. If you are insecure you can’t 
reach out, you want the whole world to help 
you (laughs). One takes advantage of every 
situation. Any weak person, or one who is 
in a weak situation, can exploit to one’s own 
advantage and so that means you’re a 
grabber, not a contributor. To be a 
contributor you have to give, you have to 
reach out. That is the method of growing, by 
giving, by contributing, you grow into a 
more complete person, a more compassioned 
person. The more compassioned you are, the 
more you accept yourself, the more insecure 
you are, you cannot accept yourself. It feeds 
itself, I am insecure therefore I can’t give, and 
therefore I grab. So the more I grab because 
I’m insecure, I become more insecure. We all 
start with a certain insecurity and we grow 
to become a contributor. The more you 
contribute, the more secure you are. The less 
you contribute the more insecure you are. 
Therefore, living becomes just getting on. I 
gave a talk on this “Living versus Getting 
On”. Getting is just get by, living is just 
when you contribute. 
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2. What is the vision of the Vedas on this 
subject? 


Danena adanam tara it says that you have to 
give. Danena adanam tara. Look at this 
ashram. We don’t charge, we don’t do 
anything, but we are running. So many 
sadhus come, people come and stay and all 
that, and we have no problem. We do it in 
America also and that’s an amazing thing. 
We’ve appointed a new manager in 
Coimbatore and that person has his own 
problems. He charges so much that nobody 
can come for the camps (laughs). I just left 
it for him to understand what it is all about. 
The principle is not understood. The 
principle is to allow people to take care of 
it. You don’t attempt to take care of it, if you 
make an attempt to take care of it, you'll 
never be able to take care of it, because it’s 
huge. You have to allow people to take care 
of it. Bring people, that’s what a manager 
should do. Bring more people and then let 
them take care of it. You just administer, 
don’t spend the money, don’t waste the 
money, administer properly and then money 
will come. That’s the principle, that’s cultural, 
that’s our culture. Danena adanam tara, if one 
has incapacity to give, that’s natural, but you 
have to cross that. Tara means cross, this is 
Veda, Sama Veda. “Au au au setumstara 
dustaran”', very difficult, make use of a setu, 


a bridge to cross this. These are all difficult 
things to cross, that is adanam. How to cross 
not giving? Danena adanam, danena adanam, 
danena adanam...Danena adanam tara - not 
giving you cross by giving (laughs). Fake it 
and make it, danena adanam. If you have no 
shrada, shradaya ashradam, with shrada, means 
act as though you have shrada. What people 
who have got shrada do, you also do. Shrada 
will come, that is true. Shradaya ashradam, 
akrodenam krodam, anger please cross through 
akroda, through the pratice of no kroda, there 
is no other way. Don’t victimize people, 
neutralize all this anger krodenam krodam. 
Satyenam anrtam, by what is true cross anrtam, 
what is false. So that’s Veda, Sama Veda and 
Yajurveda. Shradaya deyam, this is also Veda. 
That is Sama and this Krishna Yajurveda. 
Shradaya deyam. Deyam means give, this 
should be given, with shrada I give. Ashradaya 
deyam, don’t give without shrada. 


So we invite all the sadhus, we have 
bandhara, and we make them feel that they 
are obliged to come, we don’t make them feel 
that we are giving them food, no. We make 
them feel they are obliged, so that’s the truth, 
that is giving, that is called shrada. 


I can’t bend, I have problems in the lower 
back, but then I just manage with some yoga 
and all, but even though it is true, I will go 
and make namaskara to everyone, whoever it 
is, I don’t question, I do namaskara, even to 
bhramacharys and other people. I do namaskar 
to everybody. They feel good you know? But 
for me it is real, I have no pretension, I really 
respect. So that is shrada. With help you give, 


with humility you give, if you can’t give 
more. With knowledge to whom you are 
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giving, give, whether that person will accept 
it or not. Please make sure he accepts, the 
recipient accepts, but you give. Give with 
knowledge of what for you are giving, and 
all that. 


So, so much in this tradition, is about giving. 
If you look to the voluntary contribution in 
the countries, in the various countries, 
voluntary day-to-day contribution of a 
person, only happens in India. In this culture, 
even poor people will contribute. All the 
sadhus used to live here, there was no place 
distributing food at that time, but they used 
to come here because they could learn from 
each other. That’s how it started. They 
wanted to learn and they came to Rishikesh. 
Nobody else was here. They used to help 
each other. One person knows grammar, one 
person knows Vedanta...and then you can 
learn. Grammar teachers will teach you 
grammar, Vedanta teachers, will teach 
Vedanta; a grammarian will go to Vedanta. 
Vedanta teacher will know grammar, but he 
won't teach grammar, because it’s a waste of 
time for him. He will guide, you, please go 
and learn from the other person. There is a 
specialist and therefore grammar teacher will 
also come to Vedanta teacher. So they used 
to help each other. There will be somebody 
who knows a little bit of grammar, good 
enough for a beginner, and he will teach. So 
people used to come here, then they would 
go to the villages, in the mountains, and 
people would give them food. There was no 
problem. They would do namaskar and give. 
Shrada, shradaya deyam, ashradaya deyam. So in 
this tradition danam is very big. And giving 
without any complaint, no strings attached. 
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3. We have seen some people becoming very 
self-centered in their spiritual life. What is 
the importance of solidarity for those who 
are engaged in Moksha? 


Unless you have compassion there is no 
Moksha. Buthadaya, that means you have to 
have advesta sarva butanam maitra karunayeva. 
There should be Karuna — compassion. Maitra, 
the one who has got friendliness, no hatred, 
towards anybody. Advesta sarva butanam 
maitra karunayeva. Therefore, there is no way 
of spiritual growing unless one has 
compassion. Daya, compassion. Look at my 
name itself - Dayananda. Daya, it’s a big 
thing, it is - compassion. Because they have 
a value for Daya the name is given. I’m not 
the only Dayananda, there are many 
Dayanandas. One of them made it has 
Dayananda. He was some kind of a teacher, 
he founded one big organization Aria Samaj. 


Even today I’m mistaken for that person. I 
get letters to recommend for admition in 
DAV School, which belongs to Aria Samaj, 


of Dayananda. They think I’m that 
Daynanda, therefore I get letters to 
recommend, no idea. There are some many 
Dayanandas here, that’s why I put Saraswati. 
Saraswati is a title. I need not have a long 
name, Swami Dayananda Sarawati, no 
computer print out puts the name altogether, 


so they put Swami D. Saraswati, Swami D. 
This is very common; there are many 
Dayanandas in Rishikesh. So what I say is 
Daya, the word, is highly valuable, it is a 
very important word — buthadaya. Karuna is 
another word. So you grow into a person for 
Moksha by Daya. 


4. How should individuals help, locally or 
globally? 


You have to find out, see in a country like 
Portugal you have certain welfare; the 
government takes care of the welfare. So, 
individually you don’t’ require much help, 
but lots of people require time to hear their 
stories. So we can hear them, we can talk to 
them, that’s a great help. No therapy, just 
allow them to talk. We should never do 
therapy, if you do therapy you have to be a 
professional, you have to charge them. 
Charging them is a part of the therapy, if 
they pay it works, therapy works. If they pay, 
they will take you as a professional and they 
will begin talking to you, because they are 
paying (laughs). They will keep talking and 
talking, they cannot stop. If they don’t pay, 
they won’t talk. Here is different, just giving 
your hears, that’s a great help. Tuition of 
children is a great help also, like this we can 
do some work. Everybody can do some work. 


Page sponsored by: 
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LIFE IS ROLE PLAYING! 


Swami Dayananda Saraswati 


Action and reaction, as we know from 
physics, are both equal and opposite. You 
cannot rub against something, without 
yourself getting rubbed in the process. 
However, I am looking at these two words 
with reference to one’s response to the world. 


LIFE INVOLVES RELATIONSHIP 


You cannot avoid relating as well as 
responding to the world, whether you like it. 
You must necessarily relate to the world in 
order to live your life; you need not relate 
to the world just to be alive. When you are 
in deep sleep, you are alive but you do not 
relate to the world; there is no world, in fact, 
for you. There is no relationship, no 
memories, no situational problems to cause 
any concern. You are just alive; you merely 
exist. You can exist even in a state of coma, 
without in any way relating to the world. It 
is possible to keep a person alive in coma for 
years on life support systems. However, that 
is not living. In order to live your life, you 
need to relate to the world. 


Any relationship implies two factors: one is 
you, the person, who relates and the other 
is what or whom you relate to. Of these two, 
one is a changing factor — that which you are 
related to. The situation to which you are 
related keeps on changing all the time and 


the change can be total. Now you see fire and 
now you see a stream of water; two things 
entirely different in nature. You meet your 
father and the next moment you meet your 
son. The object has completely changed, the 
son replacing the father. In terms of sensory 
perception, the objects constantly change. 
You perceive a form or smell or sound or 
touch or taste. Thus, the world you confront 
keeps changing whereas you, the one who 
confronts the world, is invariable. A person 
who sees a form is the same who hears a 
sound. 


The one who saw and heard is the one who 
is talking to someone now. The person, ‘you’ 
remains the same, whereas the objects keep 
changing. Therefore, we can say that of the 
two factors involved in relating, one is 
variable and the other, the one who 
confronts, is invariable. You are the same 
person whether you relate to father or son, 
uncle or husband, friends or foe, employer 
or employee. 


You are the same whether you see or hear, 
walk or talk, sing or smell. This is true even 
from the standpoint of mental activities: the 
one who doubts is the one who decides; the 
one who loves is the one who hates; the one 
who is kind is the one who is cruel. The 
person is invariable and that is you. 


1 Excerpt from Action and Reaction, Arsha Vidya Research and Publications, Chennai, 2007. 
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THE INVARIABLE FACTOR 


We need to look into the ‘you’ that is 
invariable. Is it totally invariable? We cannot 
say so because there seems to be a variable 
status even for the subject, the person who 
relates, in keeping with what or whom he or 
she relates. When you relate to your father 
either mentally or perceptually; you are a 
son. Again, when you relate to your son, you 
are no longer the previous person, the son; 
you are now a father. You undergo a change. 
The subject ‘I’ that was a son while relating 
to the father has changed to become a father 
while relating to the son. The person ‘I’ is 
there but he or she has a different status now. 
To a sister, the ‘I’ is a brother; to a wife, the 
‘T is a husband; to a student ‘I’ is a teacher 
and to a teacher the ‘I’ is a student. Thus, 
because of a relationship, the ‘I’ also 
undergoes change. 


The change in the ‘I’, however, is not total 
as is the case with the objects with which the 
‘T relates. The object can be a form perceived 
earlier, that is totally replaced by a sound 
heard now. The object can be a friend that 
is totally replaced by another, a stranger, the 
exact opposite. There is something I like and 
something I do not like. Thus the change in 
the object is total. The subject ‘I’, however, 
is not totally replaced. If it is, there will be 
no continuity at all. The father-I is replaced 
by the son-I, but the ‘I’ is not totally replaced. 
If it is totally replaced, there will be neither 
father nor son because the one who related 
to the son has vanished, while a new one 
who has appeared in his place cannot have 
a relationship with the father. If an invariable 
factor is not there in the subject, there will 
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no thread to connect the experiences. Hence, 
the subject does undergo a change in relation 
to the object but the change is not total; it is 
incidental and partial. 


The partial change in the subject ‘I’ does not 
seem to leave any trace upon the ‘I’. Imagine 
that while you are talking to your sister, your 
wife comes along and you start talking to 
her. In relation to your wife, the brother goes 
away completely and the husband has taken 
his place. You ate very much there, 
remember, because the one who was a 
brother is the same who is now the husband. 
At the same time, the previous role does not 
leave a trace upon you, the subject. 


Therefore, you are able to assume a new role 
altogether without suffering a change on 
your part. It reveals a great fact about life. 
It is an amazing capacity to undergo change 
when you relate to something, without 
intrinsically undergoing change. It is this 
capacity that makes your life imbued with 
freshness and freedom. If you do not 
recognise this fact fully, it is indeed a great 
tragedy and life becomes a misery. 


The invariable factor ‘I’ undergoes a seeming 


change with reference to a particular 
situation. When I come in contact with an 
object that I like I become a liker. The next 
moment, if I come in contact with an object 
that I dislike I immediately become a disliker. 
In both these situations the ‘I’ is very much 
present. This ‘I’ is invariable and is therefore 
neither a liker nor a disliker. Is it not true? 
If you know this to be true, you have made 
your life. 


Need for common currency stressed 


Staff Reporter 


CHENNAI: Global economical slowdown is a consequnce of absence of a common 
currency for the world, Swami Dayananda Saraswati has said. He began his series 
of lecture on "Turning advertsity to one's advantage", organised by AIM for Seva, 
here on Sunday. 


He blamed the economic system, which he said was "designed to be defective", 
for the downturn in the economy. 


The monetary system encouraged rich to get richer by flouting rules. "Economic 
slowdown is an avoidable human error. Economic system turned out to be a disaster 
when people for whom the system was built were forgotten," he said. The concept 
of outsourcing jobs to talents in other countries also contributed to the economic 
failure and the economy needed to be rebuilt upon strong foundations. 


The country's population should be utilised resourcefuly instead of blaming it as 
a hurdle for a fast economic growth, he said. 


Terming the philosophy of relinquishing desires as "reductionism, Swami Dayananda 
Saraswati said desire is a inborn quality in human and any philosophy that goes 
against what is bestowed on mankind is 'non-thinking'. There is a stark difference 
between desire and greed and the distinction lies on the path one takes to attain 
the goal, he concluded. 


Courtesy: The Hindu, June 22, 2009 
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Need for understanding between 
organisations and mutts stressed 


They represent different sampradayas: Dayananda Saraswati 


CHENNAI: Hindu culture has to be 
preserved in order to preserve all the other 
cultures, because it is the only culture that 
tells that there is no reason to fight, said 
Swami Dayananda Saraswati on Monday. 


Addressing a function organised in 
connection with his 80th birthday, he said, 
“T am born in a culture that claims that 
everything is Eswara and I want to preserve 
ie 


He advocated networking and 
understanding between organisations and 
mutts, saying that they represented different 
sampradayas and all of them are ancient. 


“They represent our dharma and we need 
all of them,” he said and called upon 
everyone to be dharmarakshakas. 


Pointing out how one third of the 
population had been left behind in the 
development process and were living 
without enjoying the benefits of 
liberalisation, industrialist Venu Srinivasan 
said, “When creating wealth we need to 
share with others.” He argued it was these 
disenchanted people and areas that had 
become a breeding ground for Maoists. 


“Ultimately there was no better way to 
serve the Hindu dharma than serve them 
all and love them all,” he said. 


(From left) Karumuthu Kannan, managing 
director, Thiagarajar Mills; Venu 
Srinivasan,industrialist; S. Jagathratchagan, 
Minister of State for Information and 
Broadcasting; Swami Dayananda Saraswati and 
N. Mahalingam, industrialist, at the 80th birthday 
celebration of Swami Dayananda Saraswati in 
Chennai on Monday. 


Karumuttu Kannan, MD, Thiagarajar Mills, 
asked Dayananda Saraswati to help set up 
schools to train Oduvars, the musicians 
specialised in Thevaram singing. 


Union Minister of State for Information and 
Broadcasting S. Jagathratchagan, former 
Vice-Chancellor of Tamil University Avvai 
Natarajan, Industrialist N. Mahalingam, 
dancer Padma Subramaniam, columnist 
S.Gurumurthy and actor Rajnikant were 
among those who participated. 


Courtesy: 
The Hindu, October 20, 09 
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Proselytization and Religious Freedom 


By Swami Dayananda Saraswati at the World Religious after 
9/11 Conference, Montreal Canada on 11.9.2006 


What is Religious Freedom ? 


It is understood that as a human being I 
have a certain freedom to think, to believe 
or not, to act; fo say. The freedom to 
practice one’s religion is not negotiable. 
Even in a country, where I am not allowed 
to actively participate in an overt way in 
religious functions, rituals, or forms of 
prayer; no one can deny my freedom to my 
silent prayers or beliefs. In a free country, 
where there is freedom of speech and 
action, I have the freedom to practice my 
religion. The Human Rights UN charter has 
the article number 18, which talks about the 
right to change one’s religion. If one wants 
to change one’s religion, one must not be 
denied that freedom. One can change one’s 
religion in private, and in community, and 
one should be able to profess one’s religion. 
It is a good thing that we have in the 
Charter of this global body, a clause 
protecting religious freedom, but then this 
freedom, like any freedom, has certain 
responsibility. When exercising my freedom 
of speech, I have to make sure that my 
words do not incite or hurt others. No one 
enjoys a freedom without certain 
responsibilities. 


Freedom to practice and preach one’s 
religion is fine. What is the responsibility 
associated with the freedom on the part of 
religious preachers? If that responsibility 
were followed, we would still have the 
indigenous cultures of Egypt and South 
America. All the indigenous traditions that 
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were responsible for such colossal structures 
like the pyramids, which are not only in 
Egypt but also in Mexico, are no longer in 
existence. When I visited Egypt a few years 
ago, I asked the Egyptologist who was with 
me, if I could see the people belonging to 
the cultural tradition that made the 
pyramids, the Egyptologist replied that 
there was not a single person to be found. 
The culture was totally wiped out. The 
ancient Greek culture, the South American 
culture, and other indigenous cultures are 
all gone. All over the world, the indigenous 
traditions not given to expansionism 
through conversion programs are slowly 
disappearing. 


A Live Culture is Protected by One Who 
Lives It 


We first name the culture as “pagan,” or 
“heathen,” which amounts to saying that 
they have no right to exist. Once you call 
a dog a street dog, you have the right to 
kill it. We give names so we can do what 
we want without a dash of guilt. To think 
that one is right in perpetrating an act of 
destruction without guilt is acceptable on 
the part of humanity. Therefore, I have the 
right to be a Christian, a Muslim, a Parsi, 
or a Hindu. As it is, it is my responsibility 
to see that I do not destroy the Christian 
culture and religion, I cannot retain the 
culture and tradition unless I retain the 
Christian. You cannot protect Islam, without 
protecting a Muslim. To protect is to allow 


the person to have his or her form of prayer, 
tradition, and culture. You cannot protect 
dharma, without protecting the dharmi. 


A live culture or religion is protected by one 
protecting the one who lives it. A 
practitioner of Islam or Christianity has a 
right to practice and preach his or her 
religion. Whatever your rights, I will defend 
them at any forum, but this cannot give you 
a sanction to have a program of aggression 
and destruction. You are committing 
violence. The indigenous spiritual traditions 
were not aggressive by nature -they did not 
go about converting others. The number of 
Parsis is100,000 globally. They have the 
right to live; the Jews have a right to live. 
These are endangered species, the danger 
to whose existence is by other human 
beings. The non-aggressive traditions are 
pitted against aggressive traditions, which 
have in their theologies certain mandates. 
In the name of religion, they are mandated 
to do what they are doing. In all conferences 
I have attended, I am asked to help with the 
committee that drafts resolutions. I always 
have asked for the term “mutual respect of 
among all religions” to be included as one 
of the resolutions, but always this mutual 
respect clause is struck down, and is 
replaced by “freedom of religion.” The 
freedom of religion is understood by some 
as the freedom to preach and convert with 
an evangelistic program. They feel they are 
mandated to convert, and they think they 
are saving souls. According to them, I am 
to be saved. I do not need to be saved. The 
situation is similar to the story of the person 
who went to a pond and started to pull out 
all the fishes from the pond and throw them 
on the grass. A passerby was shocked and 
exclaimed: “Hey, what are you doing?” The 
man replied, “I am trying to save these 
fishes from drowning.” Like this person, 
one can have the right to believe anything 
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one wants. You are committing violence 
through conversion. It is not a market share, 
or a propaganda war. 


It is against my genes to convert, so it is 
important to safeguard those cultures not 
given to conversion, which are the losers at 
the hands of these traditions. The previous 
Pope visited India in 1999. I wrote him an 
open letter, in which I told him that India 
was the land in which Hinduism is the 
native religious culture, with a tapestry of 
ancient traditions. I asked that we please 
live in harmony with one another. The Pope 
made a public statement in which he said 
that in the first millennium they had planted 
the Cross in Europe, in the second 
millennium, they planted the Cross in North 
and South America, and in the third 
millennium, they were going to plant the 
Cross in Asia, as there were many souls 
“waiting to be harvested.” After this 
proclamation, missionaries have increased 
their activity, and millions are pumped into 
missionary activities in Asian countries. We 
saw evidence of this during the recent 
Tsunami, where the missionaries were 
fishing aggressively for converts in Tsunami 
waters. Whenever Hindus protest such 
activities, they are branded as 
fundamentalists. If I do not give you the 
freedom to convert me, you dub me as a 
fundamentalist. We do not need religion for 
perpetrating such atrocities. 


Conversion is the Rankest form of 
Violence 


The religious person is the core person. 
Even if you say that you are not religious, 
that is your religion. One plays many roles 
in the course of a lifetime -son, daughter, 
brother, sister, parent, etc. Each role comes 
with different scripts. I am a son to parents, 
and a parent to my son. Who is the person 
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that inhabits these roles? The basic person 
is one who is related to the whole, to the 
one called God or Allah. When confronted 
with the threat of conversion, that basic 
person is hurt, and the hurt is not shallow. 
It is a very deep hurt, when someone talks 
against that particular person, or his or her 
religion, or beliefs. It is rank violence. There 
are many shades of violence. For us, non- 
violence, ahimsa, is not just physical. 
Absence of all shades of violence, and 
destroying another culture is the rankest 
form of violence, and elicits anger. This is 
to be realized. In May 2006, the Vatican 
convened a meeting on the subject of 
conversion, as they are concerned with the 
increase in activities of neo-evangelical sects. 
At the same time as this meeting was taking 
place, the Indian ambassador was told that 
there was absence of religious freedom in 
India because a state had passed an anti 
conversion law banning forced conversions. 
They passed some resolutions against 
forcible conversions. 


How are you going to convert without 
putting down the other’s religion? In the 
internet, there was a document issued by 
the Vatican, coaching the clergy with regard 
to how the Hindus must be talked to. The 


document said that the Rsis prayed to the 
Lord thus: asatoma sadgamaya, tamasoma 
jyotirgamaya, mrtyorma amrtam gamaya,” 
which means, “Lead me from untruth to 
truth, Lead me from the darkness of 
ignorance to the light of knowledge, and 
lead me from time-bound existence to 
freedom from time.” Whoever wrote this 
quoted the the Brhadaranyaka Upanishad 
correctly, but the meaning was distorted to 
suit their proselytizing agenda. They 
translated this prayer as a testament to the 
fact that the Indian Rsis were groping in 
darkness, waiting to be saved. As an an 
answer to this prayer alone, Christianity 
came into the world. 
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Ethics are not Mandates of God, they are 
Manifestations of God 


For us, ends do not justify the means. Ethics 
are not mandated by God -they are another 
form of God. Therefore, we do not require 
to be told what to do so that we can enjoy 
some reward at the end. However noble the 
ends, the means alone make the end noble. 
Any form of conversion is rank violence 
against culture, tradition, family, and 
society. In India, there are congregational 
religion that can talk to the congregation 
about how to cast their vote. There are vote 
banks, and they can negotiate politics. Thus 
it is a big issue for Hindus who vote 
indiscriminately, regardless of their religious 
affiliation. Being what they are, they can 
never think on these lines, and therefore 
Hinduism suffers a damage. If the 
government of Egypt decides to have a 
housing development complex at the 
pyramid site, there would be a great hue 
and cry, as the pyramids are no longer the 
private property of the state of Egypt, but 
an international legacy of humankind. The 
Hindu culture, likewise, is unique, for 
whatever it is worth. It is a living culture 
that says that all is God. Space, time, and 
everything in space and time are non- 
separate from God. All here is Ishwara, 
God. Save Hinduism at least for its antique 
value. If we have problems, we will solve 
them, let us take care of them ourselves. We 
have something rich, beautiful and ancient. 
Let us have a mosaic of religions in the 
world, let everyone —indigenous Americans, 
indigenous Africans, the Romuvas— be left 
alone, so that we can enjoy one another as 
we are. We talk of saving endangered 
animals; let us preserve and enjoy the great 
indigenous cultures of the world, as each 
and every one of them is as sacred and 
valuable as Christianity and Islam. 


Protect Hindu Culture to Sustain Diversity 
- Pujya Swamiji 


NT Bureau | Tue, 20 Oct, 2009,01:20 PM 


Flaying the western theological belief that 
considers human beings as ‘born sinners’, 
Swami Dayananda Saraswati pointed out in 
vivid contrast Hindu culture nurtured 
divinity within oneself by encouraging 
different forms of worship to realise Eswara 
which co-exist in harmony. 


In order to preserve the world religions and 
different cultures associated with them, it 
was very much necessary to protect Hindu 
culture which per se accepted diversity in 
theological beliefs and lifestyle so long as 
they all led the way to realise Eswara (the 
supreme being).’We need to be aware of 
different sampradaya (traditional concepts) 
of Hindu culture and their importance to 
recognise that knowledge is right here, right 
now. 


Moreover, we have to be grateful that we 
belong to Hindu dharma that glorifies the 
purity of human body rather than calling 
ourselves a sinner in this world,’ he said. 


The Swamiji was giving a discourse on the 
occasion of felicitation organised by Dharma 
Rakshana Samithi, a spiritual forum, to 
mark his 80th birthday in Chennai on 
Monday. 


Dwelling on personality growth, he said one 
cannot claim ownership of knowledge, 
money or possessions for one had to be at 


the ‘right place at the right time’ which was 
the result of destiny. 


Pointing at himself, the revered Swamji said 
for an ascetic like him it was a process of 
continuous learning with so many teachers 
in the course of his life. 


‘There are lots of hidden variables in life to 
be at the right place at the right time and 
sometimes, I had to learn the hard way. But 
at the same time, everything is given to us 
including the physical body and one does 
not have the right to abuse it for he or she 
cannot claim its total ownership,’ he 
explained. 


But at the same time, everyone has to search 
to claim their true nature to accomplish 
things in life and for this a basic 
understanding of the immanent nature of 
Eswara as propounded by Hinduism would 
be indispensable. 


While awareness has been created to 
preserve the existing flora and fauna in the 
world, a vibrant living culture of Sanatana 
Dharma should be protected despite efforts 
to destroy it. 


‘We have to be alive to the reality and the 
need to protect Hindu dharma which has 
to retained in its diverse forms and spirit 
for sustenance of other cultures of the 
world,’ he declared. 
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Union Minister of State for Information and 
Broadcasting S Jagathrakshakan said the 
ashrams and gurukulams being run by the 
Swamiji focused on Vedic chanting and 
taught Upanishads which in effect 
contributed to the welfare of mankind. 


The Swamiji elaborated on complex 
philosophical issues through simple 
discourses which helped one and all, he 
said. 


Sakthi group of companies chairman N 
Mahalingam recalled the ceaseless efforts of 
the Swamiji in the propagation of Sanatana 
Dharma. The industrialist called for joint 
research by Indian and foreign varsities 
with focus on linguistic science to trace the 
ancient roots of Hindu civilisation. 


He informed the temple chariots in 
Thiruvudaimaruthur were getting ready for 


procession with timely help from Swamiji. 


TVS Motor Company CMD Venu Srinivasan 
and Thiagarajar Mills Ltd managing director 
Karumuthu T Kannan noted that Arsha 
Vidya Gurukulam has been promoting 
inclusive growth by covering the neglected 
sections of the population who were left out 
of economic progress. 


Moreover, those who generate wealth have 
to set aside a part of it for charitable cause 
in order to protect Hindu dharma, they said. 


Dharma Rakshana Samithi vice-president S 
Gurumurthy noted that fundamentalism 
was alien to Hindu culture and its people 
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were mostly governed by self-restraint 
brought about by spiritual bonding. 
‘Nowhere in the world do we have a 
country of more than 7 lakh villages with 
just 12,400 police stations which only 
showed that we are not governed by state 
or police, but through our strong religious 
beliefs,’ he said. 


Paying her respect on the occasion, Latha 
Rajnikanth, wife of actor Rajnikanth, said a 
special hall on the premises of her Ashram 
group of schools was dedicated to nurture 
teachings and principles of Dayananda 
Saraswati. 


She also said a charity event was being 
planned to mobilise resources for AIM for 
Seva being run by Swamiji. ‘We are 
witnessing a golden period of Vaithika 
Dharma under the leadership of Swamiji,’ 
Latha Rajnikanth said. 


The members of Youth for Dharma took a 
pledge to fulfill the social mission and 
objectives of Swami Dayananda Saraswati 
on the occasion. 


Earlier, children of Isai Mazhalai run by 
‘Abaswaram’ Ramji performed a Carnatic 
recital followed by a dance show 
choreographed by Association of 
Bharatanatyam Artistes of India (ABHAT) 
president Dr Padma Subrahmanyam in 
which 96 budding talent showcased their 
skills. 


Courtesy: News Today, 20 October 2009 


The Psychology In Vedanta 
“An Interview with Swami Dayananda” 1 


Q. What do you see as the relationship between Psychology and Vedanta? 


Swamiji: In psychology, the therapist doesn’t condemn a person. It is a very beautiful thing. 
He never condemns a person as evil. He tries to find out why a person is given to offenses, 
such as violence and crime. Without condemning the person, he tries to find in the person’s 
background why there is such a pleasure in becoming a habitual offender. This is a benign 
approach because there is a total absence of condemnation. I was appalled at what I read in 

a book by Scott Peck, who wrote, “ The Road less Traveled “. His book called “ People of the Lie” 
is a book about people who lie. He calls them “evil people”, and sets out to prove that there 

is evil. He is a born-again CHristian who believes in evil and that there are people given to 
evil. He was a psychiatrist. 


In psychology, there is total absence of condemnation; there is acknowledgement of habitual 
offence or crime, and then the effort to find the background. There is a similar approach in 
Vedanta. In the vision of Vedanta, a person, by virtue of his own essential nature is totally, 
absolutely, pure and free. Compassion, love, giving and sharing are all dynamic forms of this 
absolute happiness (ananda). You are limitless fullness, complete, lacking nothing. So too, in 
the vision of Vedanta, the person is never condemned. These are two different levels of 
approach. But the approach itself is very similar. 


Suppose you want to help a person. What do you do? In therapy, you try to make the person 
understand that there is an order. When you say that in a given background, this behavior 

is expected, it means that you are accepting an order. Vedanta will go one step further by 
saying that the order is the Lord or God (īśvara). First you validate the person. Then the therapy 
becomes a process of helping the person see that he or she is all right. Being in order means 
that it was appropriate for him or her to have acted that way due to the background and 
circumstances. Relatively, the therapist will say that in the overall scheme of things, there is 
an order for the sadness, an order for the anger, etc. One has got a right for every emotion. 
The person is validated, including his background, emotions, etc. 


Vedanta does the same thing. It points out that you are already free. That you are already free 
is not only a fact, it is a method of teaching. Just like in therapy, there is a method. In therapy, 
you make the person see. In Vedanta also, we try to help the person see. In therapy, you 
create situations to help the person see and let things out. You are allowing the person to 

talk the anguish out and talk the anger out. Thus things are appropriately ventilated. 


1 Interview conducted by Payton Tontz at Arsha Vidya Gurukulam, September 15, 2005, transcribed and 
edited by John Lehosky. 
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In Vedanta, all these are considered to bea means of assimilating the knowledge of oneself 
or (sadhana). Finally, Vedanta, by constant exposure, helps to make the person see. It’s a 
process whereby, over a period of time, the clarity grows. In spite of situations, you come 
to find that you are okay with yourself. And we know that it is necessary to see that I am 
okay in spite of other situations, whatever the human situations are—emotions, needs, and 
so on. In spite of that, there is a possibility of seeing yourself free—I am free enough to 
have emotions. So in psychology, you validate emotions and in Vedanta, also, we do the 
same. We validate everything, including the basic person. 


I find that there is a certain similarity between psychology and Vedanta at different levels. 
One is the emotional level. The other is the basic level. In psychology, when you try to 
point out the background, which one is not totally aware of, there is transference. The person 
in the therapy transfers the blame to the therapist. The therapist asks a question like, “ At 
any time did you have this kind of experience when you were a child?” So it’s very clear 
that one is unconscious; and until the discovery of the reality, the therapist will become 
the mother or father, etc. The therapist is blamed for no fault of his own. At this particular 
time, the therapist is able to point out things because he is informed. He is trained in how 
to handle that situation. 


In therapy, two things are clear. There is a veil of ignorance. Something is as though covered 
in the unconscious. Then there is a projection onto a person, place, or thing born out of 

that ignorance. In Vedanta, the veil of ignorance is called (dvarana). The projection is called 
(viksepa). There is a veil of ignorance in the sense of not knowing who I am. One does not 
question whether I am, but who Iam and what I am. The vision of Vedanta: what I am is 
Brahman, that Iam absolutely free is not known. In that place or locus of self-ignorance, 
there is a projection. Thus I feel that I am a limited being, a wanting person (samsarin). 
Therefore, there is viksepa and dvarana in Vedanta, and also, in psychology at a relative level. 
It is the same power that covers and projects in both psychology and Vedanta. It’s like in 
the dream; there is a cover. At the time of the dream, whatever you are in waking life is 
covered over completely. Then something different is projected. This power of veiling and 
projection is there in everybody. I think it is necessary in the case of the child, to save the 
child from pain. Here, I think that the unconscious is a must. Therefore, dvarana and viksepa 
are there at the psychological level. At the basic level, spoken of in Vedanta, they are there 
also. In this way, they are similar. 


In Vedanta, there are places where there cannot be more emphasis regarding the 
psychological-emotional well being. It is talked about and elaborated so much—things like 
compassion, accommodation, values, and attitudes. Attitudes are all psychological. Values 
we can say are ethical, but attitudes are psychological. Erosion of the common ethical value 
structure is due to psychological pressure. Since it is so well recognized, the neutralizing 
of this kind of pressure is available in the society. In therapy, it is handled in a different 
way. It is said that in life one has to grow into that person who can handle all the 
psychological pressures of parenthood or whatever comes along in living one’s life. That 
person becomes a candidate for Vedanta. That’s why there are two things that we talk about. 
One level is the person’s eligibility (adhikaritvam) which includes emotional stability and a 
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general sense of security. In this way, Vedanta addresses the reality of the person’s emotional 
life. How it helps solve the problem is by cognitive changes and a way of life. 


Cumulative change works with the cognitive person because the value structures must 
necessarily undergo change. Thereafter, the pressures become less. When one has a bigger 
picture, then what were once big things become small things. Suppose I have a big goal. I 
know that I am limitless, that I am infinite. That is very big. Then, all other things become 
relatively small. The various forms of lack, which create all those pressures, become less. That 
is what we call emotional well-being in Vedanta. 


Q. Can you describe the relationship between the self and the mind and define these terms 
as they are understood in Vedanta? 


Swamiji: In Vedanta, we have words like indriyani, manah, buddhih, cittam, and ahankarah. We 
have to understand it that way. From there, we come to what we mean by mind, etc. The 

five senses of perception (indriyah or indriyani) are hearing, seeing, smelling, tasting, and the 
sense of touch all over the body. Then, we have the faculty of thinking behind these five 
senses. This faculty is in the form of thought modifications. It is what we call ortti. Vrtti means 
a thought, thoughts or thought-forms. We further define vrtti by three main types, although 
there are so many of them. One type is mana, another is buddhi, and the third typeis citta. 


Thus, we are defining the vrtti’s as a three-fold manifestation. Mana is generally referred to 
as the mind. Emotions, desires, doubt, and vacillations are all mana. Then we have another 
type of thinking where there is deliberate enquiry. When there is resolution, decision and 
will, we call it buddhi. The process of reasoning and inference, etc. all comes under that. Then 
recollection and memory, we call citta. So these three- mana, buddhi, and citta we call 
antahkarana or, in general, mind. The one who owns the mind is the ego (aham). This is the 
individual—the ‘I’ thought or the one who employs the mind. Therefore, the ego — (ahankara) 
is the sense of “I-ness”. Any ownership, knowership, enjoyership, doership—all “ships” belong 
to (aham). 


We always look at the ego through the mind, the buddhi, the citta and the body, or the senses. 
Even with reference to the external world, you look at yourself as “I am a son; I am a daughter; 
Iam a husband or I ama wife”. When you look at yourself from an external standpoint, it 
is the ego. We are just giving a definition of this ego from different standpoints. The ego 
(ahankara) is the self for the time being. Vedanta questions whether this ego can really be 
the self, since in deep sleep you do not have the ego. But then, you find that you are there. 
It means you are able to relate to that sleep as ‘my sleep’ when you say, “I slept like a log”, 
etc. You were there in sleep, correct? So, I was there before sleep, I am here after sleep and 
in sleep, also, I was there. This is one way of saying it. In a certain way, you can also say, 

“I was aware of my sleep.” “I slept” is an experience. “I slept well” is an experience. That “I 
didn’t see anything in particular” is also an experience. So, in deep sleep, I was there. In a 
moment of joy, I am there. The ego that I know—the individual ‘T, the self that I am familiar 
with—is not there. Therefore, from various standpoints, when you look at what the self is, 
Vedanta says, “The ego is the self: the self is not the ego”. The self is the invariable in all 
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situations. Whether you have doubt or emotion, whether you are exploring or have deliberate 
thinking or decision making, whether you recollect or remember, it is the self that is invariable 
in all your experiences. In all situations, one thing is present, and that one thing is what 

you want to be present. “I am” is present because all these are experiences are strung in the 
self. The self that is present in all these experiences is the eternal, timeless self. 


Vedanta says that the self is simple consciousness as such. While the ego is consciousness, 
consciousness appears as though variable in the ego. What the ego is, and what the ego is 
aware of are both the same self. So the mind is the self. The mind is consciousness. Every 
thought is consciousness. The “I”-thought or ego-thought also is consciousness. The thought 
of any object is consciousness; when the mind thinks of a tree, the tree thought is consciousness. 
So consciousness is invariable and it is the self. Is that consciousness which is the very self 
alone, related to the mind? In what way is it related to the mind? Really speaking, it is not 
related to the mind. The mind is related to the self in the sense that the mind is the self, 
having no independent existence separate from the self. But the self is not the mind. Just 

like this table is purely wood and never apart from wood, while the wood itself is not merely 
the table. The wood will continue to be even when the table ceases to be. This is the 
relationship, the relationship between what is and what appears to be 


Q. How does Vedanta define ‘ego’, and how is the individual ego created or developed 
according to Vedanta? 


Swamiji: Vedanta doesn’t look at the ego as an independent entity devoid of identification 
with other relational things like the physical body, the breath (prana) the five sense organs, 
the mind, the intellect (buddhi), and memory (citta). Without identifying with any of these, 
where is the ego? The ego has to lean on something or the other. The ego itself consists of 

the sum of past memories or experiences (sariskaras), our own dispositions and predilections, 
etc. which, taken together, makes a person different from all others. It is variable also; so it 
never stays the same. Now it’s a happy ego, now it’s a confused ego, now it has got some 
clarity. With reference to certain facts, the ego is clear. With certain other things, it is not 

very clear. And it is sometimes conditioned by one’s own unconscious ( kasaya). One’s emotional 
life especially, and sometimes the ego’s response to the world is dependent upon its’ own 
kasaya. This includes it’s own knowledge, past memories; it’s own upbringing and also the 
culture, society, and so on. This ego includes all of these. 


The response of the ego to an external situation or an internal situation depends upon a number 
of factors. Therefore, there is no big discussion in Vedanta about its development. Vedanta 
doesn’t talk about psychology so much. It only deals with psychology to the extent that it 
has to for a sane, objective, and dispassionate life. It doesn’t deal with it as a subject matter, 
but there is adequate discussion about the emotional life and how one can be more objective. 
There are complete discussions dealing with neutralizing likes and dislikes by understanding 
the values which help to promote healthy attitudes, and thus, emotional maturity. For all 
these, there is discussion. But there is not a very big discussion on the development of the 
ego. There is considerable discussion on how one obtains language skills and how a child 
picks up a language. There is a lot of linguistic or language based discussion in Vedanta 
because Vedanta is using the medium of language for unfolding the truth of the self, the 
world and God. 
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Q. (a) What is meant by bondage or self-ignorance and what is the root cause for this? 
(Include an explanation of anyonyddhydsa or mutual superimposition) 


Q. (b) Can you explain why the condition of living in the state of bondage leads to causing 
emotional pain and suffering? 


Swamiji: Whatever I don’t want to have, but I can’t get rid of is bondage. In Sanskrit, it is 
called bandha or bandhana. It is derived from the Sanskrit root word, bandh, to bind. The bondage 
itself is bandha. It means you are bound. One cannot extricate oneself from certain things, 
which he or she wants to get rid of. What is it that one does not want? Pain and sorrow, 
limitation, fear, old age and being subject to disease and mortality are just a few things that 
most of us do not want. 


When one doesn’t love certain things or doesn’t like certain things, but cannot get rid of 
them, they become bondage for the person. It is that wanting to get out of something and 

not being able to. I want to get out of this struggle to become happy but I cannot rid myself 
of the struggle. I want to be free from insecurity, but I find myself helplessly insecure. That’s 
bondage. Being insecure is bondage. Being bound by time is bondage. Being bound by various 
limitations is bondage. Who is it that feels this bondage? Vedanta discusses it this way. The 
physical body does not feel the bondage. Neither does the mind. The mindisa kāraņa; it is 
a simply a means or instrument. 


The person or the ego feels the bondage. No matter who the person is, wherever there is “I” 
sense, there is a sense of bondage also. That I want to be different from being what I am is 


bondage. In Vedanta, we say that a life of becoming is a life of bondage. In one word, we 

call it samsara. “I am a samsarin” means I am not acceptable to myself as I am now . That is sarmsara. 
A samsarin is the one who has sarısāra. This is the one who appears to become a samsarin 
because—he or she wants to become. 


I cannot but struggle to become because I am not acceptable to myself as I am. I struggle to 
become that person in whom I can be free, meaning in whom I find total acceptance, complete 
acceptability. Suppose I become that person in terms of wealth, in terms of health or in terms 
of any accomplishment that I gain. Then afterwards, once again, I want to become. Thus, I 
am always in the process of becoming. That is — samsara. 


This ongoing act of becoming itself reveals that there is no way of becoming free. You don’t 
become free, because the very fact that you want to become reveals that you are not free. The 
attempt to become free is a denial of freedom, according to Vedanta, because it betrays a 

self non-acceptance. We can say that this is the original sin or the original problem. That constant 
wanting to become or needing to become somebody else is the original problem. And in that 
somebody else, I expect to see myself as a free person, free from want, who won’t need to 
become any more. Suppose one has pursued a life of becoming for forty years. The remaining 
40 or 50 years I may have is not going to be any different. The recognition of this is what is 
sometimes called the middle age crisis . 


So freedom from this constant attempt to become; from becoming itself, is called moksa. One 
eventually comes to recognize that freedom from becoming cannot come by becoming. How 
can I become free from being a limited person when I am limited as far as I can see? All the 
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features about myself are found wanting. If I look at myself, an individual ego, it is like a 
compartment. It is an advocate of a lot of things. The ego itself doesn’t exist. When you look 
at yourself from one standpoint or the other, you become wanting. From the physical body 
standpoint in terms of health, in terms of strength, in terms of height, I am found wanting. 
In terms of pervasiveness, time or mortality (being subject to old age and death), I am wanting. 


Then in terms of mind, if I look at myself emotion-wise, I cannot always command a cheerful 
mind; thus wanting. In terms of knowledge, I am always wanting. In terms of my capacity 

to remember, I’m again wanting. What I want to recollect doesn’t come. The moment the 
situation is not there and I need not recollect anymore, or the person is gone and I don’t 
need to remember his name, then it comes, thus wanting. And the storing capacity also is 
wanting. Everything is wanting. Certain memories that I don’t want to have keep appearing. 
So what I don’t want to have also is there, thus, Iam wanting in terms of the need to remove 
it. 


So it appears that any way I look at myself, I am found wanting. In terms of my own partial 
viewpoint, I see myself as wanting. I always wish that I had not done a few things because 

I feel guilty of commission. Perhaps I had hurt someone. Then I wish I had done a few things 

I had omitted, that could have made the situation better. Vedanta talks about that. kim aham 
sadhunakaravam kim aham papam akaravam iti . Why didn’t I do the right thing? Why did I do 
the wrong thing? This is there in everybody. There is guilt. Also, there are so many hurts. 
Why did others not do the right thing? Why did that person do this to me? Why did this 
person not do this for me? So, in terms of hurt, I am wanting. In terms of guilt, lam wanting — 
wanting in the sense that I wish I had no guilt. I wish I had no hurt. So this wanting all the 


way is what the ego is. 


Looking at oneself as a daughter, son, mother, father, again Iam found wanting. I wish my 
mother was a little different, my father was a little different, and so here I’m wanting. Money- 
wise and relationship-wise, I see myself wanting, always wanting. But this wanting person 
doesn’t like to be wanting. It is not natural. Why? Because I cannot have a sense of want 
centered on my self and totally accept myself at the same time. It is not possible. 


In the reality of being a wanting person, there is a denial of self-acceptance. Therefore, I feel 
I have to fix up this situation of being a wanting person by fixing up so many things. I have 
to fix up my mother. I have to fix up my father. I have to fix up the world. How? This is 
what we are doing. We try to fix up the world, fix up countries, fix up people. Can we finally 
fix all these things up? No doubt, we have to do certain things, but nothing seems to really 
stay fixed up. What we do leads to another situation, which again continues to need fixing 
and so on. 


So it’s a continuous process going on and it’s never-ending. Individually speaking, I see myself 
in a non-winning situation. Struggle alone is necessary, but without an end to the struggle, 
it’s not a struggle worth making. When I am very sure that there is no end to the struggle, 
then why should I struggle? But can I give up this struggle? No, because I cannot accept 
myself, so I cannot but struggle, and I begin to see the uselessness of the struggle. So one is 
just getting on with one’s life and not really living life fully. When one just gets on with 
one’s life, it’s kind of a half-life in the sense that people become emotionally numb. Why? 
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Because the human freedom of expression, the freedom to grow, the freedom to express one’s 
fullness seems thwarted. There is a kind of dumbness (something hidden, not known) and 
thus an emotional numbness to the situations. 


So there is a struggle without meaning. This is the bondage. Afterwards, there are the hopes, 
the occasional happiness—the paperback promise. The paperback books you read talk about 
the human potential and all of that. These are written by the self-made people who offer 
you some hope. Then afterwards you discover the new-age promises. Yoga, alfalfa and so 
many things, all promise something different. We want to start somewhere again anew. So 
we begin to notice and look into the self-help groups and various kinds of alternative type 
things, etc. 


Vedanta recognizes the struggle here as meaningful. It is not a meaningless struggle. It has 

a meaning. What is the meaning? That the struggle is meaningless is the meaning. That is the 
meaning of the struggle. Now, please look into the other option open to you. Either you 
struggle, which is meaningless, or without struggle, you should solve the problem. If without 
struggle, you have to solve the problem, it can only be a problem of ignorance, self-ignorance. 


Therefore, one has got to look into and understand what the self is. Maybe the self is not 

the one that you think you are. The self that you know is just a composite. In terms of seeing, 
in terms of hearing, it is a seer, a hearer. Minus or stripped of all that please see the self. 
Without being a seer, without being a hearer, without being a son, without being a daughter, 
is there a self? A basic self must necessarily be there. Perhaps that is the self that you come 
across when you are happy. Otherwise, in spite of all this struggling life, one cannot find 


oneself happy, even occasionally. The fact that one is happy occasionally itself proves that 
in order to be happy I need not struggle. Maybe that self that obtains when I am happy is 
the truth of the self, the self of which I have experience but no knowledge. So maybe there 
is a cognitive pursuit open to me, a pursuit of recognizing what I am. 


Vedanta offers a solution to the problem, saying that there is no absolutely real problem. In 
terms of relations, or relatively, we address problems of maturity. But one assumes there is 

a problem of essential self-limitation, and then goes about trying to solve it. That assumption 
is wrong. If the assumption is wrong, then you have to re-shuffle your thinking and re-examine 
yourself. You have to inquire into what is the very core of yourself. Is it possible that Iam 
always a changing self or can my self be unchanging at all times? 


Therefore, this “Who am I” question, becomes very, very significant. How am I going to look 
at myself? What is the means of looking at myself? In this process, the whole Vedanta teaching 
becomes a means of knowledge. In the vision of Vedanta, you are the whole . In that you have 
the big picture—the vision of a free, stable and unchanging self. That I am the whole is the 
solution. If I am the problem, the problem is one of being confused about myself. If I feel 
split into so many parts, then seeing the fact that ‘Iam whole’ should necessarily be the 
solution. All the parts should fall in place by recognizing one homogeneous whole. If I am 
not acceptable to myself, and the self is by nature acceptable, then I have to discover that I 
am acceptable to myself. The self that is not different than the whole is acceptable because 

it cannot be better than it is. 
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Nobody really needs to fix up the self. Though one has been trying to fix up the self all 
along, it is already free. If this is true, it means I have to completely relook at myself. In this 
process, there is necessarily a complete shift of emphasis. When such a shift takes place, with 
reference to the entire unconscious also, there is more trust in oneself. There is more trust in 
the bigger picture. You relax, and when you relax, the unconscious can release all the 
unresolved problems. If there are problems, the person can go on to understand and resolve 
things that help him or her mature emotionally. Therefore, support systems, prayer, and 
therapy all become useful for further clarity. In this way, even therapy becomes a means or 
sadhana for gaining self-knowledge. A relative degree of emotional maturity and stability should 
be there for gaining more clarity in self-knowledge. In fact, when you have the bigger picture, 
it’s not only much easier, but essential for the growth of the person. 


Once there is such a thing as self-ignorance, there will be self-confusion also. The self is self- 
evident. Therefore, “I am” is self-evident. That Iam wanting is a conclusion, a wrong conclusion 
in fact. But I have no other way of taking myself. What else will I take myself for? I can’t 

take myself to be anything else other than my body, which I am intimately connected to. So, 
my body-mind-sense complex becomes me. And that is limited. This is what we call 
superimposition. Here, the self is “miss-taken” for the body-mind-sense complex. That the 
bodymind-sense complex is myself is okay. You can say that from a standpoint. 


Suppose you say, “I am forty years old, fifty years old”. Then you are referring to yourself 
from a standpoint, which is fine. If somebody says “I am an engineer, I am a doctor”, that’s 
fine from that standpoint. 


But then, what is I? That’s the problem. Here we have a mutual superimposition. In Sanskrit, 
it is called (anyonya-adhyasa). The self (atman) is taken to be the body-mind-sense complex. 
The body-mind-sense complex is taken to be the atman. When two things are mixed up, and 
each is taken to be the other, this is recognized as a mutual super-imposition or anyonya- 
adhyasa. B is A. A is not B. That is Vedanta. The seer is “I”, but I am not the seer. If I am the 
seer, I will be seeing all the time. I am the hearer, with reference to hearing, seer with reference 
to seeing, knower with reference to knowing. But I, myself, am just a being, a simple conscious 
being. Then what is that being? Here is where Vedanta becomes a means of knowledge. If 
the true nature of the “I”, the person, or the being is not known, I will be wanting. I will be 
subject to all the pains and changes of mortality, etc. Then the unconscious will remain with 
all the unresolved emotions. Even for a normal unconscious, (not highly loaded), assuming 
the child grew up in a functional home and the childhood evolved normally without any 
serious problems, still there are unconscious needs. Then the conscious waking life is full of 
failures, disappointments, regrets, guilt, and hurt. So many things are involved, and therefore, 
emotional problems are unavoidable in human life. 


In fact, this emotional life is the price you pay for freedom from the problem of emotion. If 
one has a certain emotional pain, one should learn from it. The learning should be uplifting. 
If I learn something from it, that’s the price I pay for what I have learned. Otherwise, I am 
stuck with only pain now, pain from the past, fear of pain in the future, and I do not learn 
anything from it. Emotional pain leads you to something. It takes you somewhere. Therefore, 
we don’t want to bypass emotions or the emotional life. 
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At a time when emotions have a secret to give, we should take them very seriously, but not 
give them more reality than they deserve. We don’t dismiss them as nothing, nor do we take 
them as everything. They lead you to something, something more profound. So emotional 
pain is there and, even physical pain is there drawing your attention. Suppose physically some 
part of the body is giving you pain, it demands your attention. So too, emotional pain draws 
your attention and you have to learn from it. What does it convey to me? It all leads you to 
moksa, really speaking, or to freedom. 


Any enquiring person comes with a background in terms of a culture and education. That 
background seems to be a very important factor because it helps to give the person a direction 
and makes him or her available for a given enquiry. If what one seeks is available in the 
culture itself, then that is very good. One knows exactly what to seek. Like here, in the 
American culture, therapy is well known. Therapy is available, and it doesn’t carry much 
stigma. Once you know there is such help available, then you seek help. If somebody is 
suffering from alcoholism, and there is such a thing as AA support groups available, one 
can seek help right there. So if, in a culture, this kind of spiritual truth or pursuit is available, 
people will be naturally given to that pursuit. Emotional problems can lead to that. In American 
culture, during the 1960’s and 70’s, there was a kind of discovery or enquiry with respect to 
a more meaningful spiritual pursuit. Many people wrote off the hippies as idiots or radicals, 
but it was not an ordinary thing. There was an awareness of something more fundamental, 
more basic. Whenever such a thing happens, it looks very drastic, but it brought about a certain 
change in the awareness of the society. 


Q Can you talk about the self as the source of love and happiness and specifically 
describe what is happening psychologically when the selfignorant person seeks happiness 
in the form of fulfilling worldly desires? 


Swamiji: If you look at a moment of happiness, certain things become clearly evident. In a 
happy moment, there is self-acceptance. There is world acceptance also. The present world 
confronted by you is accepted at that time. What has passed in your life is also accepted. 
Your past doesn’t inhibit your happy moment. Neither do your future fears inhibit the happy 
moment. Your credit card situation does not inhibit your happy moment. And any complexes 
that you may have also do not inhibit that moment. 


In a happy moment, the subject-object get fused, and there is happiness. This fusion of subject- 
object doesn’t mean that the object becomes the subject or that the subject becomes the object. 
No. The object remains the object, like music is music. And the subject is the subject. What 
you love is recognized as an object. You are the subject, in this case, the limited self. Here, 
the subject as though becomes the object due to ignorance of the nature of the self, being 
object-free. So, there are two different objects. But still there is fusion here inside. That flame 
of fusion is what we call happiness. If there is an object that pleases you, you call it love. 
That happiness alone is love. In reference to another object it is called love. In reference to 
your-self, it is called happiness. The object you love pleases you. If it doesn’t evoke the pleased 
self, there is no love. Love falls out and there is no falling in love. Once you place conditions 
on why I love you, it is always a nuisance. Why? Because all conditions are never fulfilled. 
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We are not trying to place conditions on what one should or should not do. We are saying 
that when there is love, there is the pleased self. The object of love evokes the pleased self. 
Really speaking, the love that is extended to the external object is the love for the pleased 
self that is reflected in the object outside. That is the truth. So the dynamic form of happiness 
(ananda) is love which itself undergoes some changes in the form of compassion, giving, 
understanding, sharing, and caring. All these are one emotion, really speaking. The fact about 
your-self, that happiness that you are by nature, is love. 


That happiness recognized in the subject-object fusion reveals that the self is limitlessness, 
which is also wholeness or completeness. It cannot be abridged. Nor can it be edited. It is 
always the same. It can only be diminished by some kind of distorted thinking; it can look 
as though it is covered. It cannot be covered. This is a fact. It remains always the same because 
limitlessness is the nature of consciousness. Consciousness is not subject to time, nor is it 
subject to space. Time is an object of consciousness. Space is object of consciousness. 
Consciousness is spatially limitless and time-wise limitless. That is the person’s nature. It is 
you. Therefore, the more I understand myself, the easier it is to be more loving, caring and 
compassionate. It is just natural. There is nothing great about understanding myself. It is very 
natural to seek for personal freedom or mokşa, just as natural as it is to seek for security, 
comforts, pleasures and a harmonious and happy life. 


We don’t differentiate worldly desires from all other desires. Desires are desires. It is entirely 
the Lord (Isvara ), even that desiring capacity that you have. And desiring is not a matter for 
guilt. Desiring and having ambition is all a part of oneself. But the idea that by fulfilling all 
my desires I am going to be happy is wrong. Fulfilling desires so that I can be more 
comfortable, etc. are privileges. This is objectivity, which is very important in a spiritual pursuit. 


Q. What is liberation according to Vedanta and by what process does it take place? 
And can you describe the relationship between liberation from bondage and the process 
of developing psychological maturity? In what ways are they the same or different? 


Swamiji: Liberation is freedom from self-confusion, freedom from error about oneself. That’s 
liberation. That is freedom. That also implies a lot of other things. There is freedom from 
becoming (sarisara). Then afterwards, there is freedom from birth and death etc., according 
to the karma model. In the model of karma, each person is born according to his or her own 
karma. The individual (jiva) assumes different bodies at different times. And when an 
individual assumes a human body or equivalent to the human body enjoying a free will, 


one will gather karma. Otherwise one would be mechanical and there could be no new karma. 


Whenever one has free will, one can earn positive karma or comfortable situations (punya). 
Or, one can earn uncomfortable situations (papa). So, you can gather punya and papa only in 
a human body, only when the jiva or individual has free will—a human body or equivalent 
to human body, we don’t know, but you must have free will. Only then, can one gather new 
karma. Therefore, this cycle is self-perpetuating. It is beginningless. Its cause is ignorance, 
which has no beginning. 


Confusion, therefore, has no beginning. It means taking myself to be a doer. (kartā), to be an 
experiencer (bhokta). It means taking myself to be limited. This particular mistake is due to 
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self-disowning, self-ignorance. And this will continue as long as one is under this spell. It is 
very similar to a long dream. In the dream, as we know it, everything is as though real, as 
long as one is under the spell of the dream. So this is a long dream with respect to the 
individual. Until one wakes up to the reality of oneself, the person is bound. Once it is clearly 
known that the self is not bound by any limitation, that the self is free from karma, free 

from doership, free from birth and death, this dreamlike bondage cannot stage a comeback. 


Therefore, liberation or freedom is from this error, this ignorance centered on myself. And 
the process is the process of knowing the truth of myself. It has two parts. One is the emotional 
maturity. This also implies a life conforming to dharma and that is a long process. The whole 
lifetime one has to grow into that person. In this two-fold process, one is growing into that 
person who is emotionally secure, who has relative freedom from wrong attitudes and other 
local problems. This is the first freedom. 


The second freedom is by knowledge. So, it is a two-fold freedom. And it is highly connected 
to emotional life because there is a self-growth involved in all this. Only after self-growth 

can there be self-discovery. Self-discovery is not growth. The self is already limitless. You 
don’t grow into limitlessness. But you grow into a person who can own up that limitlessness, 
who can understand and assimilate oneself. And that doesn’t take place unless you ventilate 
the unconscious and resolve the hurt and guilt centered on the self. It all gets taken care of 
over a period of time. Therefore, a life of prayer is so important. A life of | dharma and prayer, 
a life of growth and growing is called yoga. That growing is a life of yoga when there is an 
end in view, when the bigger picture is clearly recognized. Therefore the yoga includes all 
disciplines like values and healthy attitudes etc. 


Q. What are the emotional benefits that result from liberation? 


Swamiji: Emotionally, unless we are more or less free, we cannot have that knowledge. The 
liberating knowledge one can’t really have unless one has gone through the process of 
emotional growth. What are the benefits of liberation? I would put it the other way— liberation 
is a benefit of emotional growth . Liberation itself is a benefit of emotional growth. We are not 
putting it the other way. We do not put the cart before the horse. We grow into that person 
who can understand. That person is emotionally mature. One who is emotionally mature is 
one who is able to manage one’s emotional life, more or less, with a certain composure 
(samatvam). That certain self-satisfaction and self-image, all that is to be taken care of. Therefore, 
we don’t bypass a solid emotional structure. Emotional needs must necessarily be satisfied. 
Thus we also have to take care of these things. 


Q. Does Vedanta include any concept equivalent to the unconscious in psychology, and if 
so, what is the concept, and how is it made meaningful regarding the psychology of the 
individual? 


Swamiji: We have an equivalent concept of samıskāra or kasaya, which is a better word. Sa 
kasayam vijaniyat samah praptam na vicalayet . May one understand that one has kaşāya. It’s advice 
that is given here. If one has certain types of emotion for which one is not able to find 
immediate causes, or one has situations which cause over-reaction etc., then one has to know 
that he or she has kasa@ya. And if one does have kasaya, how is one going to process that kasaya? 
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One can process or resolve kaşāya by allowing more Īśvara to come into one’s life through 
contemplation, meditation and a prayerful life. Let go—let Isvara be. Let go. 


Don’t fight with your emotions. Never fight with emotions. It will all get twisted. Welcome 
fear. Use support systems. Use prayer. Use your will. At the same time, resolve the anger, 

etc. by some form of expression like sharing. Sharing neutralizes grief. In India, after death, 
there is a period of bereavement. They have a period of grief, so they do not keep it inside. 
They make the people affected, the bereaved persons, cry. People connected go and make 
them cry. Even if they don’t want to cry, they make them cry so that the grief comes out. 

Then there is a one-year grief period where they miss all the festivals. They don’t allow it to 
be anormal year. They use the entire year for grieving it out. All festivals are avoided and 
there are certain things they do every day. Like in front of the house, they will have rangoli. 
Daily, they will make geometrical patterns using rice powder. Ants and birds will come and 
eat the rice powder and so it’s a kind of yajña or daily offering. It’s like welcoming Laksmi, 
Lord of Laksmi to the house. It’s a welcome thing that, they will do for the entire year. For 
that year, by sharing the grief or letting it out, it gets processed. They do without so many 
things and a lot of talking is involved. So, this is the culture itself. 


The culture and the support system take care of the psychological well being. Even though, 
the belief is there that nobody dies, that everybody is re-born, still they don’t dismiss the 

fact that the person is not going to be there forever in the same form. They acknowledge the 
fact that there is a void, a permanent void. They accept that and talk it out all the time. All 
the omissions and commissions, are talked out, so that the grief can be permanently resolved. 
This is an emotional commitment. Whatever way one chooses, be it prayer, support system, 
meditation or something else, this kasaya or unconscious is taken care of. In the Hindu culture, 
there was no therapy, just as in the earlier western culture there was no therapy. But they 
had a good support system like teachers, family, friends, neighbors and others. The more 
structure that was there, the less heavy was the unconscious. 


In the western culture also, there were very good structures and family values and you knew 
exactly what you were going to do. Competition was not very big. The economic structure 
was mainly agricultural. They had similar values and life was simpler. When the lifestyle is 
structured, there is more sense of security and predictability and it is easier for people to 
relate to each other. And the various pre-schools were not there. I think that this is one of 
the most damaging things that modern society has introduced. I feel that sixty to seventyfive 
percent of the therapists will have no job if we remove the pre-schools. If the children go to 
school when they are five, there should be no problem. The logic is very simple. The formation 
of the unconscious is nearly complete after four to four and a half years. There is a frozen 
child. Afterwards there is a conscious life with conscious problems. 


So the conscious problems are one type of problem; that is a different type of problem. But 
when the problems are in the unconscious, it means that you cannot do anything about it. 
Thus you come under the spell of anger, loneliness, the sense of not being at home with oneself, 
problems of intimacy and trust, etc. It’s all in the unconscious and one doesn’t know what it 
is all about. Between the cognitive growth and conscious life, there is no connection. That 
includes Vedanta also. One can be very good in one’s understanding of Vedanta. Clarity may 
be there, but still the unconscious can take one for a ride. Until it is processed, it’s a problem. 
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Therefore, it is better to avoid the unconscious getting heavier. If you are sending the two 
and a half to three year old child to school, what will the child think? The child doesn’t know, 
“I am being sent to school for my own good.” The child will think, “My mother doesn’t like 
me, and therefore I am banished.” Since the child feels incomplete without mother, it goes 
on with a sense of insecurity and helplessness. Therefore the second year, third year, and 
fourth year become a problem. Although the Montessori and other forms of preschooling 
may be good in so many ways, during these times, the child has to be with the mother. The 
schooling should not separate the child from the mother. So I have started a school in India 
where the child has to come with the mother. I hope to bring about that revolution. Montessori 
schools came within the last sixty to one hundred years. Before that, there were no schools 
which children attended at such a very young ages. So, we should get rid of this. We can 
make use of the Montessori method by bringing up the child, challenging the child to help 
the child pick up some extra IQ by giving situations where the child has to figure out more 
things. That’s all very good. But that should be done along with the mother, so that the child 
does not feel banished. 


I feel that the emotional issues we now have, our society did not have before, either in the 
west or in the east. Modern issues were not there and not because of modern life being more 
complex or anything. These pre-schools can be and are villains of the peace. And I have no 
doubts about that. I am highly convinced that nobody should separate the child from the 
mother. At least mother should be there in those early formative years. Then the child is 
complete for a healthy upbringing. It’s connected—otherwise it’s alienated. When the core 
person is alienated, you have to connect the person to the Lord, Iśvara . There is no other 
way. Only Vedanta will help. 


Therefore in Vedanta we are connecting people to [Svara again, all the way, cognitively. And 
that cognitive light should percolate and light up the unconsciousness, and surface it until it 
gets ventillated—samah praptam vicalayet .Our masters recognized this. In the seat of meditation 
you handled that, throughout your lifetime. So allow all the bubbles of thought to come and 
surface. Allow the emotions to come and never overlook or try to suppress them. Just allow 
them to go. Another thing is, with insight, remain dispassionate, nisango bhavet, remain 
dispassionate. Further, ndsvadhayet rasam asam. If there is any happiness or overwhelming 
condition there, don’t just sit there and enjoy it. Don’t allow yourself to be overwhelmed by 
joy. With knowledge, know that happiness to be myself. Assimilate that happiness. That’s 
why in meditation, I always say assimilate. Acknowledge any peace or anything that you 
experience. With any comfort, assimilate that Iam comfortable by nature. When you assimilate, 
that is how you let the light percolate and light up the unconscious, slowly healing by that 
cognitive understanding. Whatever is there will surface slowly, over a period of time. In 
Vedanta, this is how it is managed and has been by the Sage’s ( rsi’s) of yore. Nowadays, 
because of preschool classes and some lack in structure, we need to have various 
supportsystems. So a lot of prayer and more I$vara in one’s life is the answer. 
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Qualified Student of Vedanta! 


www.avgsatsang.org 
Satsang with Swami Dayananda Saraswati 
Arsha Vidya Gurukulam 


Question: Swamiji, who is a qualified student for Vedanta? 


Any one who wants the knowledge is qualified. To want the knowledge is the first 
qualification. If your answer to the question, “Do you want to know?” is “Yes” then you 
are qualified. But, you may well ask, “How can you say I am qualified just because I want 
to know?” Then I would say, “If you can know, you are qualified.” If I teach you that you 
are the whole and you understand what I say, then you are qualified. And if you do not 
understand what I say, it simply means that you have to qualify yourself. 


You are qualified for the knowledge, but in order to understand what is being said- “You 
are the whole,” you must equip yourself. There are, therefore, four qualifications—referred 
to in Sanskrit as viveka, vairagya, samadhisatkasampatti, and mumuksutvam. 


viveka is the capacity to understand realities. If you have viveka, you have already analyzed 
your experiences in life, experiences that once considered so important— your job, your 
marriage, your children, some power or pleasure, such as music. You have understood that 
a thing is important until your acquire it and, then it becomes unimportant and something 
else becomes more important. But, if you analyze them, you find that these more important 
things are not in any way different from those that were important previously. 


www.avgsatsang.org 

This analysis of personal experience and the experience of others leads you to the 
understanding that there is no real answer to this problem. And if you understand that, then 
what is the answer? You are the answer. The answer is not your experiences. 

You are the problem and you are the solution. The whole problem is self-nonacceptance. 
That I do not accept myself is the problem. And yet I must come to see myself as acceptable. 


If I have to accept myself, I must be acceptable. Therefore, to resolve the problem, I have to 
know that I am acceptable. 


1 Published in Arsha Vidya Gurukulam 3rd anniversary souvenir, 1989. 
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Limitlessness alone is acceptable. Thus, if I am acceptable, I cannot become limited. In fact, 
there is no question of becoming at all. I can never become limited. I appreciate, then, that 
I cannot become acceptable by any process of becoming. 


No change, then, will make me acceptable. If, without any change, I have to be acceptable, 
then I must necessarily shift my vision about myself from that of seeing myself as unacceptable. 
Vedanta tells me that I am acceptable because I am the whole. 


At least this much knowledge, I must have. I should at least know that any pursuit, other 
than knowledge, will not remove my sense of limitation. This particular disposition, achieved 
through an analysis of one’s experiences, is viveka. 


Once there is viveka, then a certain dispassion, vairagya, towards life experiences is possible. 
You gain a certain objectivity. You understand the limitations of money, power, and all other 
pursuits. You may continue pursuing them, but with a clear understanding of their limitations. 
To be able to seek only what is to be sought means that you have vairagya. 


www.avgsatsang.org 


The third qualifation, samadhisatkasampatti is a set of six disciplines consisting of a certain 


composure within yourself (sama); control over your pursuits so that you do not get carried 


away by fancies (dama); freedom from a sense of ownership (uparama); the capacity to put 
up with small difficulties (titiksa); faith or trust in the means of knowledge we call Vedanta 
and in the words of the teacher whom you have come to recognize as one who is capable 
of teaching (sraddha); and the capacity to set the mind on a given object of inquiry for a 
length of time, a certain self-satisfaction and cheerfulness, so that the mind can absorb itself 
(samadhanam). 


The final qualification is a desire for freedom from bondage (mumuksutvam). This desire comes 
from discerning the problem as a fundamental problem of self-nonacceptance and wanting 
to be free from it. Seeing the problem and seeking a solution is mumuksutvam. A person who 
has mumuksutvam is called mumuksu, one who desires to be free. 


People generally do not know about these four-fold qualifications. They seek solutions without 
really knowing what they are seeking. Therefore, it is an education in itself just to understand 
the problem. The main qualification, therefore, is to see the problem very clearly and to know 
that I seek the solution only in terms of knowledge. 


If this much understanding is there, I am a qualified student for Vedanta. Without these 
qualifications, knowledge cannot take place. I must see that this is the solution, that I am 
the solution, and that there is no other way of solving the problem. This is the solution, for 
which I seek a teacher to teach me. Once I am committed, the commitment will bring all of 
the other qualifications. 
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Sage for all Ages! 


The canon of objectivity demands that 
journalism should not succumb to 
reverence. Of course, in practice this 
objectivity is either an alibi for an ivory- 
tower snootiness or is, well, highly 
subjective, for every scribe has his pet ideas 
and ‘isms’ and not only sees the world 
through those prisms but also paints his 
verbal pictures with those brushes. But still 
habits linger and you are reined-in by this 
in-built mechanism against praise. Also, 
with so much of it in full public flow, 
directed often at unworthy individuals, you 
dont feel like being part of the crowd or 
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getting dissolved in the din. It is therefore, 
for me, a giant leap of faith to be breaking 
the barrier of cynicism, cross the threshold 
of professional inhibition, walk way beyond 
the prescribed ‘safe-distance’ and pay 
respects to a personality non-pareil. And in 
doing that, I have no doubts in my mind, 
I am the one who stands elevated.Swami 
Dayananda Saraswathi of Arsha Vidya 
Gurukulam is a rare phenomenon. A 
Sanyasi by a combination of fate and 
freewill, his sweep goes beyond the familiar 
practices and paraphernalia that one 
associates with an ascetic. A Guru by all 
means, he however is not a mutt head nor 
does he belong to any Order. He can best 
be described as a Teacher of Vedanta, a 
humble nomenclature he prefers but which 
does not fully reveal or reflect his awesome 
achievements beyond that field. Still, he is 
a sterling torch-bearer of Bharatavarsha’s 
millennias-old teaching tradition and his 
daily classes, explaining and expounding 
the oldest scriptures of mankind, the Vedas 
& the Bhagavad Gita, are a big draw. A 
master communicator and a multi-linguist, 
he can combine wit and wisdom with ease 
and make the listener comprehend the 
profound in his own pace and path: An 
enlightened guiding light that can at once 
dispel the darkness of ignorance and fear 
and fill you instead with knowledge and 
cheer. With Swamiji in the driver’s seat, 
your spiritual sojourn is a happy and 
rewarding outing. But to be honest, in all 
my association with Swamiji, Vedanta was 
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the least that I imbibed. Such lofty matters 
require a trusting, serene mindset, a faculty 
that my profession precludes me from 
possessing. But if his spiritual teachings 
have barely scratched my thick skull, let 
alone sinking in, I have found perfect sync 
with his polemics on some practical issues 
of common concern. It was 1998 and the 
Pope was in India, spreading the word 
around for a huge ‘harvest of faith’. His 
speech agitated me personally and also 
raised my professional hackles: After all, 
freedom of relgion also means freedom to 
practice one’s own relgion without 
interference but here was a rank foreigner 
with no locus standi, brazenly intruding on 
that right and openly asking everyone to 
defect. I promptly put out a protest in my 
columns and prayed for a ‘crop failure’. But 
the hurt remained and questions loomed: 
Should a liberal person, a journo at that, 
oppose conversions? Does religious freedom 
include right to convert others? This and 
many more. To me, the truth was obvious, 
as revealed by my spontaneous aversion to 
the Pope’s call, but it defied articulation and 
acceptance, at least in the 
mainstream. This was when the Swamiji 


worse, 


came out with stunning arguments against 
religious onversions. His declaration that 
conversion tantamounted 


to violence’, at one stroke, dismissed all 
self-doubt and actually emboldened me to 


make it a matter of conviction, personal, 
professional and patriotic. And I was just 


one in a crowd of many who were 
wallowing in the same self-defeating muck 
of foolish tolerance of the intolerant and coy 
acquiescence to their mischiefs. 


And the impact was not confined to 
individuals like me but created world-wide 
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ripples. For the first time, Om challenged 
Rome in the language it understood and the 
message has truly gone home. Shorn of the 
semantic sophistry and the secular 
smokescreen, conversions were shown up 
for what they are: cheap marketing tricks 
to enlarge the flock and through that, 
enhance political control. While it is puerile 
to believe that the attempts to convert, 
which is deemed a religious calling by 
expansionist, exclusivist faiths and their 
followers, will abate, Swamiji has certainly 
legitimised the opposition to it, lent the 
issue voice and vocabulary, reversed the 
debate and brought it to the global 
intellectual table. His formulation that 
conversion is an assult on human rights is 
a master-stroke that gives a perspective in 
the modern idiom and no surprise therefore 
that even the UN has taken note of it. But 
better still, several ‘pagan’ faiths world over 
which were wiped out by the onslaught of 
evangelising, aggressive religions, are now 
trying to stage a comeback and reclaim their 
lost, rightful place, in history and 
geography too. In that, Swamiji’s campaign 
can be compared to Swami Vivekananda’s 
US Parliament of Religions coup last 
century. 


But to dub Swamiji as a mere agitationist 
against conversions is to trivialise his real 
worth. His opposition flowed from a larger 
dharmic worldview that Eashwara can be 
attained by many ways by any seeker and 
He has no ‘particular address nor any sole 
franchisee’. Swamiji’s mantra: ‘There is not 
one god; there is only God!’ It is with this 
unassailable wisdom that he 
unapolegetically convinced an influential 
Jewish forum in Israel recently that ‘Hindus 
were not idolators but saw, and therefore, 
worshipped divinity in all forms’. To the 
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familiar question on everyone’s lips ‘Should 
I believe in God’, Swamji’s nonchalant reply 
always is ‘Not unless you want to lend him 
five hundred rupees’! For Swamiji, the 
almighty is not a matter of belief, but 
understanding. Reason why he teaches and 
others listen! 


While Swamiji is at the vanguard in 
protecting and promoting Sanatana 
Dharma, his concern for the ‘dharmi’ too 
is abiding. This spiritual master is a man 
‘for’ the world too: For him, service to 
society also is Eashwara and the 
organisations he has spawned, like Aim for 
Seva, render stupendous services in the 
fields of education, healthcare, vocational 
training, women’s emancipation, tribal 
welfare etc. The Acharya Sabha that he 
launched a few years back seeks to bring 
various sampradayas on a single platform 
on issues concerning the Hindu society and 
faith. This sabha, for instance, is in the 
forefront of a movement to extricate 
temples from the grip of a ‘secular’ State. 


He is the moving spirit behind many such 
auspicious ventures and physically moves 
around a lot too. He is a ceaseless globe- 
trotter and has ashrams and audiences in 
Bharath and beyond. But he relishes 
Rishikesh on the banks of the Ganga the 
most. 


Swamiji recently turned 80 and was feted. 
For a spiritualist on an eternal quest, Age 
80 is a minor mortal milestone. But for the 
legions of his admirers and disciples it was 
an occasion for rendering gurudakshina, not 
of material things, but as an emotional 
acknowlegement of a man whose message 
lent meaning to their lives. Sages like him 
have always sustained and enriched this 
ancient land. They carry in their soul the 
undying torch of truth and the undrying 
spring of compassion. Blessed are those, 
‘objective’ journos included, who come into 
their orbit! 

Shri Gurubyo Namaha! 
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(Courtresy: Talk Media) 
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Sankaracharya decries attack on Hinduism 


Statesman News Service 


BHUBANESWAR, 15 JUNE: Emphasising the need to protect India’s tradition, culture and 
religious values, Sankaracharya of Puri Gobardan Math, Swami Nischalanand Saraswati, 
blamed the political class for carrying forward a distorted development agenda which is 
destroying the nation. 


It is “vinash” and not “vikas” that is taking place, he observed, while talking to reporters 
here and insisting that India has turned directionless. He went on to refer to the Ram Setu 
controversy and the conversions that are taking place. 


“Why is it that conversion is deemed not a problem in our neighborhood, be it due to the 
influence of Pakistan or China?” he questioned, before announcing that the politics of the 
‘vote bank’ is squarely responsible for allowing large scale conversion to take place. 


The seer went on to express concern over the onslaught on the Hindu religion and culture 
as well as the attacks on religious leaders. Responding to questions on the recent murder 
of a head of one of the ashrams in Puri, he said it was “a matter of concern” that the state 
government is unable to protect sadhus. 


“A couple of years ago, I used to take pride in telling people across the country about the 
safety of Puri. I used to say that even at 2.00 a.m. one could walk around Puri without 
any fear. But I can’t say the same thing now.” 


Answering questions on the suspected links between Maoists and a religious group, the 
Puri seer said it was for the Chief Minister to spell this out. “Ask the CM, why are you 
asking me?” demanded the seer, before adding that he was not bothered about threat letters 
being sent to him. 


“The CM should say who killed Laxmanananda Saraswati and who was behind the murder. 
Laxmanananda was attacked on nine previous occasions and he had escaped, but the tenth 
attack was committed by trained and armed people. This indicates that somebody had 
conspired and engaged trained people to eliminate Laxmanananda,” he said. 


http: //www.thestatesman.net/page.news.php?clid=9&theme=&usrsess =1&id=258097 
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“Self Growth - Unlocking The Power Within You” 
Public Talks By Pujya Swamiji 


SELF GROWTH 


i Unlocking the ower within you f 


Pujya Sri Swami Dayananda Saraswathi 
gave public talks at Avinashilingam 
University Auditorium, Coimbatore 
between the 31st of October 2009 and 4th 
of November 2009. Around 1200 persons 
attended the talk series everyday. 


Lord Krishna in Bhagawat Gita proclaims 
that one should lift one self. Desires and 
ambitions are icha sakthi of ISvara. They are 
privileges as long as one knows how to 
handle them. 


People praise from their stand point. It is 
not real. The one who understands his self 
worth has made it. He is not dependent on 
other’s praise for his happiness. 


24 


One should look at everything as a gift 
from Isvara.. Nothing should be taken for 
granted. There are so many hidden 
variables. One can only pray. One should 
think how one can contribute. The 
contribution may be time, knowledge or 
skills. Just giving donation is not enough. 
But there should be an attitude to 
contribute. 


Anger makes one lose his wisdom. One 
should empower their family members to 
point out when one becomes angry. One 
should tell that he will not talk as he is 
angry. Such a home will have proper 
communication. That is the greatest 
inheritance one can bequeath to the family. 
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Pujya Swami Dayananda Saraswati 
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Whenever one has fear, he should repeat 
this mantra “ I welcome fear. I am not 


afraid of fear”. Then there is no fear of fear. 
Emotions should be processed. They cannot 
be bypassed. 


Human beings have knowledge of values 
without being taught. A person who 
transgresses values looses his self esteem. 
It may look like as if one person has gained. 
Bet he has really lost because he cannot 
enjoy the material comforts due to his guilt 
and low self esteem. 


We have to redefine success. If one thinks 
fulfilling desires is success, he is wrong. 
Always unfulfilled desires will be more than 
fulfilled desires. One can be happy only 
when he manages his desires and follows 
dharma. 


Whether one likes or not, one should 
continue doing his duty. Then it will 
become natural to him, to do his duty. One 
is successful only when he masters his likes 
and dislikes. 


Many opportunities in life are lost due to 
procrastination. Procrastination is over 
come by doing. One should do the most 
painful job first, most difficult job next, 
difficult job next and easy job last. 


One should do what is to be done. One 
should not think what others will think. 


One should not carry a load of people in 
his head. He should unload people and 
keep them outside in their own space. He 
can have care and love. He can pray for 
them. There are so many hidden variables 
that cannot be controlled. He should let 
other people be there in their own space. 
Then one’s care becomes uninhibited. 


ISvara owns everything. Even for the body 
one is just a managing trustee. 


The one who manages his money, 
knowledge, time, ambition and desires is 
a successful person. There is real self 
growth only when a person becomes a 
contributor instead of remaining a 
consumer. 


Report By N. Avinashilingam 
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Swami Dayananda Saraswati 
His Life and Work 


By Br. Ramaswamy! 


Swami Dayananda Saraswati was born in 
Manjakkudi, a small village on the banks of 
the river Kaveri in Tamil Nadu. His parents, 
Gopala Iyer and Balambal, named him 
Natarajan. His date of birth is given as 
August 15, 1930. He is the eldest of four 
living brothers. Life in an orthodox Brahmin 
family gave him the advantage of learning 
Vedic chants and of being exposed at a very 
early age to religious values. 


Natarajan’s aunt once told him a story about 
his paternal grandfather, the impact of which 
has remained with him all his life, though 
Natarajan himself had never seen his 
grandfather. He was a rich man and was 
well respected, though misunderstood, by 
the villagers. He was considered to be too 
simple if not impractical. 


‘His sense of justice amazed me,’ recalls 
Swami Dayananda. ‘It is said in the Hindu 
tradition, “Do not go empty handed to see 
your teacher or the king.” Since my 
grandfather was the richest man in town, the 
villagers came to see him to pay their 
respects. In general, they were poor. A 
villager would pluck from his only plant a 
tender pumpkin and offer it to my 
grandfather on a visit. My grandfather 
would ask his servant to bring one bag of 
paddy (100 pounds of rice) from the granary 
to be given to the villager who had given him 
merely one tender pumpkin! When others 
protested this disproportionate 
compensation, the grandfather’s reply was, 
“I know that one pumpkin is not equal to a 


bag of paddy. But when that ploor man 
plucks the pumpkin from the only creeper in 
his garden he feels a sense of loss. I 
compensate for that sense of loss, not for the 
value of the pumpkin.” ‘This sense of justice 
went deep into me,’ recalls Swami 
Dayananda. ‘It made me appreciate always 
the attitudes and sense of loss of others.’ 


Naterajan’s maternal grandfather was a great 
devotee of Lord Siva. He always uttered the 
word Paramasiva (Supreme Siva) whenever 
he was called or took food or began a 
conversation. Natarajan was deeply affected. 
‘His devotion to the Lord struck me at that 
age, and I developed a similar sense of 
devotion myself.’ 


The Tamil verses that Natarajan learned 
while very young had a profound influence 
on him. One related to death: ‘Though lone 
may roll over and cry for years, will the dead 
return? Natarajan though about the verse 
and knew it to be true. ‘So that when my 
father died when I was eight, I could not cry. 
I felt it was silly to cry. He would not come 
back. I tried telling others, but they would 
not listen, so I went out to play. My uncle 
came searching for me and landed a few 
blows on me for playing when my father had 
just died!” 


In 1939, Natarajan was initiated into the 
Gayatri mantra by Manjakkudi Rajagopala 
Sastrigal, a famous pauranikar (one who 
narrates stories of epics, interspersed with 
wit and music). In those days, Natarajan 


1 Dr. Ramaswamy was the head of a biomedical research group at a university medical school in New York. 
From 1976 to 1978 he studied Vedanta at Sandeepany Sadhanalaya, Bombay. He taught Vedanta and Sanskrit 
at Sandeepany West, Piercy, California, and wrote this article in 'Tapovan Prasad’ in the year 1981 
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used to perform Saraswati puja (worship of 
the goddess of learning) every Friday. ‘I do 
not know why I did it,’ Swami Dayananda 
admits now. ‘Perhaps I wanted to make up 
for not studying! 


Natarajan was an enigma to his people. They 
found him loving, compassionate and 
fearless, but at the same time mischievous, 
adventurous and ever playful. No one in the 
village could size him up. They always felt 
that he was different from the other children. 
Later, when they heard that Natarajan 
became a renunciate, their reactions were 
mixed. Some were not surprised; however, 
a few felt he could have been successful in 
life but had instead chosen to ‘renounce life’. 


Education: 


At the elementary school level, Natarajan 
studied at Manjakkudi, now the site of a high 
school named after him (‘Swami Dayananda 
Saraswati). He went to Madras for his higher 
education but had to return owing to the war 
and bomb threats by the Japanese. He then 
joined the high school at Kodavasal. 


In his sixth grade he had to choose a second 
language for study—Sanskrit or Tamil. 
Tamil, his mother tongue, would have been 
easy, but the language of the scriptures is 
Sanskrit. His mother could not make the 
choice; she left it to her son. At that time, a 
growing atheistic movement led by E.V. 
Ramaswamy Naicker was conducting a hate 
campaign against the Vedas, the Hindu 
rituals, God, religious orthodoxy, Brahmins 
and Sanskrit. It was a difficult time for 
Sanskrit students, both in and out of school. 
Natarajan spent some sleepless nights, both 
in and out of school. Natarajan spent some 
sleepless nights brooding over the problem. 
When the teacher asked him to make his 
choice, Natarajan opted for Sanskrit, being 
one of only five students to make that choice. 
He did very well in his Sanskrit studies, 
continuing them for six years. 


Swami Dayananda recalls of that time, ‘The 
atheistic movement used to bother me a lot. 


Students used to read that literature and 
come prepared with questions. I was ill 
equipped to argue with them, using only my 
wits. But my love for mathematics and my 
logical mind helped me. Even belief must 
rest on a logical basis, and I created such a 
basis in my mind about religion and God.’ 


Employment: 


After his education, Natarajan went to 
Madras to stay with his aunt. His first job 
was on a weekly magazine called Dharmika 
Hindu, a newspaper opposing the atheistic 
movement then very popular in Tamil Nadu. 
Natarajan worked for that magazine for one 
year and learned some aspects of journalism. 


Natarajan’s spirit of adventure did not leave 
him. He wanted to be different. He decided 
to be a fighter pilot and joined the Indian Air 
Force. ‘I was a popular guy,’ he recalls, but 
I could not stay for long, as I valued free 
thinking and felt regimented there.’ He left 
the air force after six months. 


He then joined a news agency which gave 
supplementary news to newspapers all over 
India. He liked the job of a journalist, as it 
afforded him the opportunity to learn many 
things from sports to politics. He learned 
news selection, editing and presentation so 
well that his employer asked him to find 
another job! 


Natarajan was promised a sub-editorship 
with a popular newspaper, but his services 
were used instead by the Jail Reforms 
Commission in the preparation of its final 
report. He also worked as a voluntary agent 
for a candidate for the Madras Assembly in 
the first general election in India. 


Meeting Swami Chinmayananda: 


At this point in life, Natarajan met Swami 
Chinmayananda, during Swamiji’s 
upanisshadic discourses in Madras in 1953. 
‘I found his talks fascinating. I had heard 
Puranic talks and read Swami Vivekananda’s 
books and some portions of the Geeta, but I 
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had never studied the Upanishads nor heard 
about them, though I was brought up in an 
orthodox and learned atmosphere. The 
Upanishads were a great revelation to me. 


After Swami Chinmayananda left for the 
Himalayas after the Madras talks, some of 
those who had attended his discourses 
formed a group to have regular satsangs and 
called it the Chinmaya Mission. Natarajan 
became active in the Mission and later acted 
as its Secretary in Madras. At one point, 
Swami Chinmayananda sent him to Madurai 
to organize a Mission centre there, which 
marked a very successful beginning for this 
type of organizational work. 


For Natarjan, the meeting with Swami 
Chinmayananda marked the beginning of a 
period of intense study. He joined Sanskrit 
classes held by P.S. Subramania lyer, a 
retired Professor of English. Iyer introduced 
a mode of chanting Gita that is still followed 
by Chinmaya Mission members. Afgter 
some time, Natarajan started teaching Gita 
chanting classes under the auspices of the 
Chinmaya Mkission. These classes became 
very popular. 


Meeting Swami Tapovanam: 


Swami Chinmayananda asked Natarajan to 
accompany him on one of his trips to 
Uttarkasi to help him prepare a Gita 


manuscript for publication. Swami 
Chinmayananda dictated while Natarajan 
typed. Thus they completed ten chapters 
during a gtwo-month stay. 


In Uttarakasi, Natarajan met Swami 
Chinmayananda’s Guru, Swami Tapovanam. 
When Natarajan was Ready to return to 
Madras, Swami Ta;povanam asked him why 
he was going. He wanted Natarajan to stay 
and study. Natarajan liked the place and 
wanted to spend his time in study, but he 
knew that his family would be shocked if 
they came to know that he wanted to lead 
such a life.‘ ‘A life of sannyasa is not liked 
by those close to you,’ he explains. ‘It 
represents a complete break from the family. 
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I wanted to prepare them slowly for that, but 
I did not want to describe all this to Swamiji. 
So I said that I had some duty to the family. 
He laughed. “You have a duty to yourself 
which is also important. Stay here. Do japa, 
meditate and study.” I told him that I would 
return the next year. That was in April 1955. 
In January 1956 Swami Tapovanam passed 
away.” 


Full Time Study, Sadhana and Problems: 


Natarajan returned to Madras and took up 
the editorship of Tyagi, a fortnightly 
magazine of Chinmaya Mission. When he 
heard of the demise of Swami Tapovanam, 
he wrote to Swami Chinmayananda about 
his intention to leave his job and Madras for 
good, mentioning Swami Tapovanam’s adv 
ice to him and his own promise to the aged 
master. Swami Chinmayananda asked him 
to shift the Tyagi office to Bangalore and to 
move to that city, which he did in March 
1956. 


In addition to his involvement in Mission 
activities and the editorship of Tyagi, 
Natarajan also studied Sanskrit and the 
bhashya of the Upanishads with Profdessor 
Vijayaraghavachariar. He also studied the 
Sama Veda for some time as well as all the 
books available on sadhana. ‘I thought that I 
could figure things out all by myself by 
reading books. I wanted to gain self- 
realisation by doing things—by breathing 
exercises, fasting, yoga practices, 
meditation—but in spite of trying for two 
years, spending little time in sleep, I got 
nowhere! I lost trust even in Vedanta. I gave 
away my entire collection of books on 
Vedanta. I did not talk to anybody about my 
problem, including Swamiji’. 


At that time Natarajan met Sri Yajnaramayya, 
a disciple of Ramana Maharashi. 
Yajnaramayya was helpful, giving Natarajan 
some hints and discussing with him the 
‘Who am I’ enquiry. Still Natarajan was not 
satisfied. 


Swami Chinmayananda came to know of his 
confusions. ‘Swamiji felt that the problems 
I had could be solved if I was exposed to 
some traditional teaching of Vedanta. He 
sent me to study with Swami Pranavananda 
at Gudivada, near Vijayawada. Swami 
Pranavananda influenced me profoundly 
and solved all my problems. This was a great 
blessing to me. During my stay I learned one 
thing clearly: Vedanta is a pramana (means of 
knowledge). I saw the Swami giving direct 
knowledge to the people he was teaching. 
This resolved all my conflicts. My problems 
with Vedanta had been my mistaken notion 
that it was a system. I had an excellent time 
with Swami Pranavananda and he, too, liked 
me. 


‘Even while I had conflicts, I had sraddha 
(faith based on conviction) in the teacher and 
the teaching. I had great respect for Swamiji 
as my guru and was ready to serve him 
always. It is the grace of the guru that 
helped me. I did get the right type of help 
at the right time.’ 


Sannyasa and More Study: 


On Mahasivaratri day of 1962, Natarajan was 
given sannyasa and the name Dayananda 
Saraswati. After sannyasa Swami Dayananda 
spent some time in the Himalayas and then 
returned to give talks on Vedanta at various 
places in India. 


In September 1963, Sandeepany 
Sadhanalahya, an academy for Vedantic 
learning, was founded in Bombay by Swami 
Chinmayananda. Swami Dayananda settled 
in Bombay to look after the publication of 
Tapovan Prasad, the new monthly journal of 
the Chinmaya Mission. In 1965 he went to 
Rishikesh in the Himalayas, where he stayed 
for three years at the Kailas Ashram under 
Swami Tarananda, a disciple of Swami 
Vishnudevananda. 


While at Rishikesh, Swami Dayananda 
stayed at Purani Jhadi, a place noted for 


highly disciplined ascetics. The mahatmas 
who stayed there at that time would not let 
anyone live there whom they did not 
consider fit. Swami Dayananda was well 
respected by the sadhu community, and 
while continuing his own study, he taught 
classes for other sadhus and guests who 
were able to brave the place! During this 
time Swami Dayananda wrote detailed work 
on the Sutra Bhashya, but his manuscript 
brned along with all of Swamiji’s books 
when his cottage went up in flames. 


In 1968 Swami Dayananda returned to 
Bombay and started conducting yagnas. At 
that time plans were afoot to hand over the 
Sandeepany Sadhanalaya to a cultural 
organization. As Swami Chinmayananda 
had sgtartd the ashram for training teachers 
of Vedanta so that the knowledge could be 
made available to all the interested seekers, 
Swami Dayananda was asked to start a new 
programme of training brahmacharis at 
Sandeepany. The first course started on 
September 14, 1972. It was successfully 
completed in April 1975, and the 
brahmacharis who finished the study are 
now teaching Vedanta in various parts of the 
world. The second two-and-a-half year 
course began January 1976 with 65 students, 
25 of whom came from the West. The 
students completed this course are also 
teaching Vedanta in India and other 
countries. ‘At Sandeepany the teaching is 
traditional and rigorous.’ explains Swami 
Dayananda. What would like a sadhu in the 
Himalayas nine years to learn, the 
brahmacharis at Sandeepany learned in two 
and a half years.’ 


Swami Dayananda taught Vedanta at 
Sandeepany West, California, a traditional 
Vedantic School run along the same lines as 
Sandedepany Sadhanalaya in India. 
Meanwhile he continued to unfold the 
teaching of Vedanta in lecture series around 
the world, inspiring thousands with the 
vision of the Truth of themselves. 
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Swami Dayananda Saraswati on 
change process 


Creation, sustenance and destruction (or process 
of change) take place at the same time in the 
universe (Jagat) and the time interval between 
these processes is difficult to comprehend for 
ordinary mortals, elucidates Swami Dayananda 
Saraswati. 


In fact, he says the differences between the 
Hindu trinity - Brahma (creator), Vishnu 
(nourisher) and Shiva (destroyer) - will melt 
away if one takes effort to understand the entire 
life-cycle taking place in the universe in a 
spontaneous manner. 


He was giving a spiritual talk at the felicitation 
meet to honour management guru Dr T V 
Subramanian organised by eye care hospital 
Sankara Nethralaya on Wednesday. 


‘It is a misnomer to say Lord Shiva a destroyer 
for want of better term. He is simply a 
withdrawal of life. But processes of creation, 
sustenance and destruction can be interchanged 
for all the three Gods carry on their functions 
to usher in a continuous change,’ he explained. 
The Swamiji congratulated Dr S S Badrinath, 
founder chairman of Sankara Nethralaya and his 
team of committed doctors for being an inspired 
force in the healthcare sector. 


Lumino Strategies founder and IT strategist M 
S Jayaraman delivered the Dr TVS lecture on 
the topic of creating and sustaining change. On 
how to successfully accomplish change, he said 
building dissatisfaction with the status quo was 
important to usher in a change process. 


‘We need to co-create the future with people’s 
support. It is up to a leader to see change much 
ahead of others and work out specific strategies 
to create dissatisfaction,’ he said. Dwelling on 
the change concept, Jayaraman cited the Sakthi 
triangle of Hindu religion to denote how Lord 
Shiva ensured the dynamism in the universe. 


Recalling his long relationship with Sankara 
Nethralaya, Dr Subramanian pointed out he 
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Swami Dayananda Saraswati presenting a memento 
to management guru Dr T V Subramanian at a 
function on the premises of Sankara Nethralaya in 
Chennai on Wednesday. Also seen are hospital 
founder-chairman Dr S S Badrinath and IT strategist 
M S Jayaraman. 


cherished the rich and educational association 
with the eye care hospital. He compared the 
healthcare sector with the rest of industries and 
said hospitals need to show compassion towards 
patients, their main raw materials. ‘Patients are 
of heterogeneous group and hospitals need to 
handle them with care and sensitivity,” he said. 


Both physical disability and mental anxiety have 
to be treated by hospitals, whereas in the 
manufacturing the raw materials were processed 
to make products for mass consumption later 
on, he said. 


Subramanian thanked the management and staff 
of Sankara Nethralaya for helping him gain 
many insights into the hospitality sector. A 
Ph D from IIM-Ahmedabad, he has taken more 
than 50 consultancy projects for organisations. 
He pioneered the TQM (total quality 
management) initiatives at Sankara Nethralaya 
and through 65 classes he had trained nearly 
750 staff on quality tools at the eye care 
hospital. 


“Courtesy: News Today, 25th June 09” 


Swami Dayananda Saraswathi dwells 
on economic disparity 


Human beings are capable of turning adverse 
situations into advantage by understanding the 
deficiency through intelligent reasoning with the 
help of Free Will given to them by God. 

But it needs a spiritual giant in the form of 
Swami Dayananda Saraswati to elucidate the 
current disparities in the world cutting across 
economic, social and political systems for a clear 
perspective on the real causes for the global 
downturn and how it could be set aright. 

‘The global economic system is designed to 
doom from the beginning as there is no parity 
in the wage system, working conditions and 
varying type of infrastructure facilities across 
different countries. Moreover without a single 
global currency, the market system is a disaster,’ 
he said. 

He was delivering a spiritual discourse on 
the topic of ‘Turning adversity to one’s 
advantage’, a series of talks being organised by 
AIM for Seva (21 to 27 June) at Kamaraj 
Memorial Hall. 

‘Our economic system is defective for it 
made rich richer and poor poorer. But then any 
system in the world is found to be deficient and 
we have to understand the real causes of 
breakdown to set them aright,’ said the Swamiji. 
‘No country has escaped the impact of economic 
crisis and right conclusions have to be drawn 
after a post-mortem. 

‘Analysing the financial meltdown from a 
spiritual background, Dayananda cited Lord 
Krishna’s words from Bhagavad Gita to say that 
desires were another manifestation of Eswara. 
‘But in order to fulfill desires and ambitions, if 
one transgressed the Dharmic values then greed 
comes into play. The dividing line between 
desire and greed is not thin, but quite obvious,’ 
he said. 

Giving his interpretation of Dharma, the 
Swamiji pointed out it was nothing but human 
conscience in lay man’s terms. And conscience 

Giving his interpretation of Dharma, the 
Swamiji pointed out it was nothing but human 
conscience in lay man’s terms. And conscience 
was the basis of human interaction in the world. 


Explaining further, he said desires and 
ambitions revealed a healthy mindset, but greed 
denoted the violation of Dharmic values. 
Moreover, the urge to multiply money through 
hedge business without focusing on producing 
wealth through industries had to lead to needles 
speculation which resulted in the downfall of 
stock markets. 

Freedom to think was inborn and therefore 
any philosophy against this basic human right 
could be termed reductionism, he said. Quoting 
Lord Krishna’s words that body, mind and 
sense were part of His manifestation, the 
Swamiji said they however were subservient to 
Dharma, the universal code that governed 
human interaction. 

Adverting to the current economic recession, 
he said there was ‘something unnatural’ in the 
process of business outsourcing in the US. The 
pressure to outsource jobs was mounting in the 
US due to wage increases by trade unions. 
While it was natural to form unions for 
safeguarding the workers’ rights and privileges 
across the world, the Swamiji took a dig at 
China saying there was one country which has 
been insisting that their workers enjoyed all 
rights and hence they did not have such unions 
in their industries. ‘Such an attitude on the basic 
freedom to form unions is dangerous,’ he said 
and cited the disintegration of Eastern bloc of 
Communist nations due to their faulty economic 
systems. 

“Courtesy: News Today, 22" June 09” 
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Pujya Swamiji’s 
2009 New Year’s Message 


Values are universal whether Muslim, Christian, or Hindu. Values are iSvara. 


Happy New Year. We now have Obama in the White House, and we hope this financial 
meltdown will crystallize into something that will give us some hope. It is very clear 
that we need to be prayerful. One of the most unpredictable, uncontrolled subject 
matters is the global economy and this country’s economy. If we look at the monetary 
system or at the flea-market capitalism or at Marxism, we find that neither really works. 
Marxism would never work because there is no reason for it to work, and the flea 
market has to conform to certain norms that should come from the people, which can 
never be enforced. 


Look at the flea market. This country’s economy is destroyed by imports. I am not 

a market man. I do not read, nor do I understand, the vertical lines in the New York 
Times business page. I am just looking at the situation objectively. The market always 
has its eye on the bottom line. Therefore, they don’t mind outsourcing. The employers 
are medium and small industries who are providers of employment. A labor union 
does not exist in China; therefore, no country is able to compete with them. No country. 
All our textile industries are destroyed because of unions and also because of no unions. 
Communists control both. Nobody is looking at this. There is no fair play in global 
markets, and in global markets there should be fair play. The monetary system must 


have a certain paradigm between currencies and currencies, but there is no paradigm. 
Therefore, the world is not ready for a global-free market. There needs to be similar 
infrastructures or somebody is going to be exploiting somebody else. That is what 
happened to this country, plus there was extraordinary greed. 


The greed of hedging doesn’t produce anything. Billions of dollars of major economic 
activity in this country is just hedging. Hedging means whether the economy goes 

up or it goes down there is no problem, the investor will make money. I am not talking 
about right or wrong here. I am simply saying that hedging doesn’t produce anything. 
The production there is nothing. Nothing is produced in agriculture. Hedging only 
produces green paper, and hedging is ruthless. One makes money out of money. 
Money brings money. It is supposed to bring money, but money also takes money 
away. Somebody looses and somebody gains. The whole world looses and the hedging 
people gain. What I am saying is there is no emphasis on production. The large and 
small industries are to be encouraged. They need to be protected. Other countries 
also need to follow the same norms and the same conditions as there are here. If there 
are some minimum wages here in this country, an equivalent needs to be there in other 
countries. There needs to be the same minimum wages and the same freedom to have 
labor unions. The people need to voice their demands, and they need to get their 
demands met. They need to have their freedom. In China the people cannot open 
their mouths. For dental work they have to come to Delhi. 


Therefore, it is not wise to throw open the market. If it is going to be a real flea market, 
then every country must have a similar infrastructure in terms of power, in terms of 
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transport, and in terms of communication. If every country has the same infrastructure, 
they can compete with each other. There can be equality, et cetera. That would be 
beautiful. But in India there is no infrastructure; there is no power. If the power comes 
on, we do namaste. If the power doesn’t come on, it is natural. I don’t see any will 

to bring about a change. Here in this country the unions are very big. In India the 
communists have no unions, and the unions cannot start. The argument is: It is the 
people’s government. Here this is what? Devata’s government? Bluff! These folks 
are a danger to the world. Danger comes from these people. They are destroying 
our government, our national culture, and the global economy all because of greed 
for power. Deluded as they are, they say they are working for the people, but the 
people are suffering. Anything that is lasting they destroy. The value structure they 
destroy. They are hobnobbing with the political parties in India. People don’t 
understand. 


There is so much disparity. In the monetary system there is disparity. The buying 
power of a dollar must be the buying power of a rupee. You can have forty or forty- 
five rupees to a dollar, but that kind of money one should be able to earn. What does 
it take for an unskilled person to earn one dollar here in America? What time does it 
take? Within that time that person in India should be able to earn that forty or forty- 
five rupees, then that is called parity, but one cannot earn that in India. The minimum 
wage here is now about seven dollars. Let’s say that a person in America earns one 
dollar for every eight minutes. A person in India would have to earn forty or forty- 
five rupees every eight minutes, but sometimes it takes the whole day for him or her 
to earn that. He earns eighty rupees for four hours, earning two dollars for the whole 
day. See the difference. There is no parity; there is no justice. A global market means 
this is what will happen. 


Assuming that there is parity, still a global market won’t work. A free market is 
required. Freedom is required. The human being has to be free for artha kama, and 
the human being, he or she, has to follow dharma. It has to come from within. No 
matter who rules, which party comes to power, nobody has any clue what will work. 
People don’t know. If a person knew, he or she could control the system, but it always 
goes haywire. A natural course must be allowed. When one tries to block this and 

tries to block that, something else happens afterwards, and there is another problem. 
This is a system, a defective system. 


That greed must be kept under control. What is that greed? Suppose somebody has 
a corner shop. There are no corner shops anymore, you know, but suppose there is 

a corner shop and this person wants to have another one so that he can sit in one and 
his wife can sit in the other. So he opens another shop. Is it greed? I don’t think it 
is greed. It is his desire, which is legitimate. He wants to have one more shop. And 
after two shops, suppose he wants to sell and buy a small supermarket where people 
walk in and pick up whatever they need. It is not like a corner shop, but he wants to 
buy it. It is a desire. Afterwards, he wants to buy a bigger place. He is an enterprising 
person. He doesn’t get stuck. He keeps growing. That is a trick of survival. You 
have to keep growing. That is how you can survive in the market. So that is what 
he does. It is all natural. 
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Suppose somebody owns a corporation and wants to own another corporation, is it 
greed? No, it is desire. It is not even ambition. One corporation is not enough. In 
fact, the corporation owners really do not know where the corporation is. A person 
buys a new corporation and sells it piecemeal and makes some money. This is what 
they have been doing in America. Just like this, piecemeal, a person sells and makes 
money. All the big people are making money that way. They buy a corporation and 
then sell it piecemeal. And the people who buy it also sell it afterwards. Both the 
buyer and the seller make money. This goes on. Nothing new is produced. When 
one starts a company, one has an idea to sell it. It is called a startup company. One 
starts a company with an idea to sell. It is an entirely different approach. One builds 
up to a level (there are all the shares, options, and money) and then one sells, and 
one makes money. A lot of Indians earn money this way. I am not saying they 
shouldn’t. I am saying they should, they should make use of the system. They should 
go by the system whatever they can do. But what I say is the commitment is elsewhere. 
The joy of building up something and seeing it through its growth doesn’t seem to be 
the motivating force. Therefore, what is greed? One corporation? The one who is 
the CEO of this corporation wants to buy another corporation. That is not greed; it is 
desire. Whether one wants to have one more corner shop or one more corporation, it 
is the same. There is no difference between the two. If one is legitimate, the other is 
equally legitimate. But what is greed? If one transgresses the norms of dharma and of 
fairness in order to get that corporation that is called greed. Any system cannot work 
on its own. 


Human beings have knowledge of what is right and what is wrong. It is God given 
knowledge. There is isvarain this. The whole humanity has to recognize that values 
are universal. It is not that believers have one set of values and nonbelievers have 
another set of values. If that were so that would mean you could cheat; you need not 

be objective; you need not be transparent. So in order to accomplish your ambitions, 

in order to promote your religion, your God, you can promote or pretend yourself to 

be an altruistic person interested in the welfare of others. But the motive is to bring 
them to the flock. You can go to the internet and see what is under the Vatican research. 
There is kind of a message or advice to the Indian bishops. They say that the rsis of 
the Upanisads, of the Vedas, are very sincere people and they pray to God asking God 
to bless them and to lead them from untruth to truth. Asato ma sad gamaya . MaA 
means mam. From untruth (unreal) please help us reach the truth (the real), lead us 

to truth from darkness (ignorance) to light (knowledge). Tamaso ma joytirgamaya . 
Mrtyorma amrtam gamaya. From the hands of death (any sense of limitation), lead us 

to freedom from time, freedom from death. This is a mantra in the Brhadaranyaka 
upanisad. The advice to the bishops quotes this mantra. It says that the Vedic rsis 
did not know what was truth, what was right, and what was freedom from death, 
immortality, they didn’t know; therefore, they are afraid. As an answer to the prayer 
came Jesus. Look at that. Deception! The person who quotes that knows very well 

that we have a definition of satyam, which they cannot stand. They cannot argue against 
it for one minute. “That which is not subject to negation is satyam.” How are you 
going to negate it? “That which is not subject to negation in all the three periods of 

time (abadhitam satyam trikale), and that satyam you are ( tat tvam asi ).” And they say 
we don’t know. Not only do we know but we teach. We are not mystic people. Like 
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math, we teach. It is an equation. We teach that you are that satyam. We havea live 
teaching tradition which is why we have survived; whereas, other cultures have been 
wiped out. We have survived because of our teaching tradition. They can abuse and 
use means like this because, according to them, the end is good. That is because of 
double standards. 


Values are universal. Recently the Vatican and others have signed a document accepting 
universal values and mutual respect. How much they have committed themselves in 
order to sign that document I do not know, but they have signed it. We are all witnesses. 
I have signed it also. Mutual respect means you respect me as I am, and I respect 

you as you are. I don’t try to change you overtly, covertly. I don’t want to change 
you; I enjoy you as you are. You enjoy me as I am. It is a loss to lose a colorful 
person like me. So you have mutual respect and universal values. 


We celebrate different types of New Years. Tamilnadu has its own New Year. In the 
Zodiac, when the Sun enters into Aries on the fourteenth of April that is the New Year. 
It is very definite. Here we have January first, which we also celebrate. We don’t 

have any problem with all of this. We want them to celebrate our Deepavali also. They 
should celebrate so that we can all live in harmony. But for that they need to know 

that God is bigger than our mind. 


Did I tell you about the missionary who went to India to do some missionary work? 
On the way he wanted to take pictures so that he could produce a book on old cathedrals 
with all their stained glass windows and their chandeliers. It would be a wonderful 
book. There are lots of cathedrals in Southeast Asia. So he went to Peking and other 
places. In the Peking cathedral, he was taking pictures when he saw in the corner 
one huge golden telephone. He asked the priest, “Is it a real telephone?” The priest 
said, “Yes, it is a real telephone to God, a hot line. You can talk to God.” “Really!? 
Can I talk to him now?” “You can talk to him for ten thousand dollars.” He couldn’t 
afford ten thousand dollars. He left and went to Indonesia where there again in one 
of the cathedrals he saw this golden telephone costing ten thousand dollars. Every 
church he went a golden telephone was there, and to place a call to God it was always 
ten thousand dollars. He couldn’t talk to God for want of money. Then he came to 
India, Chennai. He told the taxi driver, “Take me around before you take me to St. 
Thomas church.” He took him to Mylapore temple. He saw the temple and said, 
“What is this?” “It isa Hindu temple.” “It’s a Hindu temple!?” “Yes, it’s a Hindu 
temple.” This missionary was there to save the souls of Hindus because he thought 
these Hindus were godless people, but they have such huge temples. They must have 
some concept of God. Then he went inside with his camera to take pictures. There 
also he saw this telephone. That was a shock. Hindus can also talk to God!? He 
thought that Hindus couldn’t talk to God. He asked the person standing there, “Is 
this a telephone?” “Yes, sir, you can talk to God.” “What will be the cost?” “One 
rupee, sir.” “One rupee? Those people said ten thousand dollars.” “Sir, that is a 
long distance call; this is a local call.” 


People have to learn that God is not small. He is free. It is our mind that is small. 
According to us, all that is here is God. Even your false perceptions are because of 
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the order that is here, the order of knowledge; and if you don’t fulfill the criteria to 

gain knowledge, then in its place there will be wrong thinking. That is all within the 
order of isvara. There is no wrong perception without isvara, and that you can correct 
those perceptions is a blessing that you have. That you can commit an error is a 
possibility, and that you can correct that error is also a possibility, a blessing; and we 
invoke that blessing on this day when we again begin. Perhaps we can understand 

that the values are universal and that they are common for all and that they are another 
manifestation of isvara. Therefore, there are no double standards. 


We invoke the grace of īśvarā on this day in order for people to see that for God’s 
sake one cannot go against God because dharma itself is another manifestation, a critical 
manifestation, of God for human beings. So you cannot say I am doing this for God’s 
sake. The end is God; Dharma is God. If you want to make somebody’s life holy, 
make that person recognize that dharma is holy because it is a manifestation of īśvarā. 
So you not only make your life holy but you make another person’s life holy if you 

can make that person see that the values are a manifestation of iSvara. We don’t create 
values. They are there. We pick them up in terms of knowledge. It is centered on 

the urge to live. ahirhsa is our own urge to survive. As a human being, I recognize 
that attempt to survive on the part of every living being, including a mushroom. Every 
one of them wants to survive, and as a human being I know that. Animals do not 

know that, but they want to survive. If a cow finds that it is in danger, it will attack; 
and if somebody that it was afraid of dies, it is not going to have any guilt or regret. 

It just goes away. Nor can you take it to court, even in this country; but the owner of 
the cow, of course, will be taken to court, and there will be a jury trial. This is the 

truth about a human being. You know that you want to survive, and you know that 
everybody else wants to survive. With that knowledge is born a universal value. A 
universal value is inborn. 


There are many ways of harming or of hurting another person. That is himsā. If you 
deceive a person, that is harming that person. How can you deceive? When you want 
to start a school, you should simply say, “I am starting a school,” and there should 

be nothing more than educating the children, period. If you are doing it for a profit, 
please say that. If you are doing it to bring people to your religion, then please say 
that. Then the Hindu parents have the privilege of choosing you. Tell that; otherwise, 
don’t start a school. Why should you start a school? This is a very important thing 

on this day. We recognize that values are universal and that values are the same whether 
a Muslim, a Hindu, or a Christian. Even if one doesn’t follow any religion, values are 
the same; and values are isvara, one critical manifestation of iSvara. This is the message 
that should go to everybody. This is also the message that should rule our lives, and 
we should help others understand this. Then it is easy. Any system will work, even 
autocracy will work. If that autocrat is automatically  dharmic, then there will be no 
problem. It will work. Dharma should rule us, and we should help others recognize 
that. If everyone makes one or two other people recognize that, then it will be a great 
contribution for the well being of humanity. 


I wish you all a happy New Year. 
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‘Turning Adversity To One’s Advantage” 


Pujya Swamiji’s Talks in Chennai 


Turning adversity to one’s advantage 


From the 20th to 27" of June, 2009, Chennai 
witnessed a week-long session of public 
talks delivered by Pujya Sri Swami 
Dayananda Saraswati at the Kamaraj 
Memorial Hall, Teynampet. The topic 
‘Turning Adversity To One’s Advantage”, 
is germane to the changing economic global 
scenario. Pujya Swamiji’s talks have helped 
one and all to handle these changes to one’s 
advantage. 


The morning guided meditation classes and 
the evening lectures drew record number of 
people, listening in rapt attention. 


Pujya Swamiji addressed a gathering of CEs 
in Chennai on June 20th, morning, 2009. He 
introduced AIM for Seva and the vision 
behind the movement. In his talk, he spoke 
on the importance of ‘giving’ and ‘seva’. 


Smt. Sheela Balaji Secretary & Managing 
Trustee, AIM for Seva, gave a presentation 
of the various projects of AIM for Seva. The 
audience was very appreciative of the work 
and some of them spontaneously came 
forward to sponsor students. 


There was a press meet on the evening of 
the 20th of June addressed by Pujya 
Swamiji. Smt. Sheela Balaji, Secretary & 
Managing Trustee, AIM for Seva, Mr. 
Srinivasan K. Swamy, Trustee, AIM for Seva 
were also present. A number of members 
from both English and local language press 
attended. The rapid growth of the projects 
to 100 in 100 months caught the interest of 
the Press. The questions asked ranged from 
what a Student Home is, who were the 
beneficiaries, to what was the proposed 
expenditure envisaged by AIM for Seva and 
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Turning adversity to 
one’s advantage 


the plan of action chalked out for the future. 
The details of the meet and the series of 
talks by Pujya Swamiji appeared in many 
news papers. 


On the 22nd of June, the documentary 
film” Expanding Horizons”, on AIM for 
Seva’s activities was shown at the 
auditorium. There was tremendous response 
from the public, by way of donations, child 
sponsorship. Many people offered their 
services such as teaching, counseling, etc. 


On the 25" of June 2009, to commemorate 
the opening of the 75 Student Home of 
AIM for Seva at Palani, Tamil Nadu, a 
‘special postal cover’, was released by Sri 
S. K. Chakrbarti, the Chief Post Master 


ii. Bs 


rsity to one’s advantag 
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General, Tamil Nadu Circle, Chennai. In his 
presidential address, Sri Chakrabarti said 
that philately is the medium through which 
the history of a country could be traced. 
Stamps and postal covers were cultural 
ambassadors for the world. ‘Service is the 
best form of worship and it will bring about 
a phenomenal change in society’, he said. 


The Special postal cover album was received 
by Pujya Swamiji, Mr. M. P. Narayanan, 
President, AIM for Seva, and Smt. Sheela 
Balaji, Secretary & Managing Trustee, AIM 
for Seva. Pujya Swamiji termed it as a “great 
moment” in the annals of AIM for Seva, and 


congratulated the volunteer services of the 
organization. 


On the 26" of June, the film “Narmada”, 
based on AIM for Seva’s, student Homes in 
Indore, Madhya Pradesh was screened. 


As Pujya Swamiji mentioned every human 
being needs to transform from being a 
simple survivor to becoming a contributor. 
This is the real measure of growth of a 
human being. 


Books of Pujya Swamiji were well received 
at the Arsha Vidya Research & Publications 
Trust counter at the venue. 


Turning Adversity to one’s advangtage 


A series of talks by Pujya Swami Dayananda Saraswati 
June 21 - 27, 2009 - 6.30 pm to 8.00 pm 


Text of Sri Swami Paramdrthananda’s introduction to the above topic 
at Kamarajar Arangam on June 21, 2009 


There is a sarmskrt verse which runs as 
follows: 


vipado naiva vipadah sampado naiva 
sampadah | 
vipad vismaranam  visnoh 
samsmaranam hareh || 


sampad 


The message given by this verse is: ‘what 
we consider as adversity is really not 
adversity and what we consider as prosperity 
is really not prosperity. On the other hand, 
forgetting the Lord at any time is the 
adversity, and remembrance of Lord at all 
times is the real prosperity’. 


The idea contained in this verse shows that 
no event can be labeled as adversity purely 
based on the nature of the event. But it 
depends upon the mind-set with which we 
confront the event or situation. If there are 
four different people facing the same 
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situation, depending upon the mind-sets, the 
four people will see the situation differently. 


One may look upon the situation as terrible, 
and the same situation another person will 
say it is ok and a third person may say it is 
wonderful. From this it is very clear that 
situation remaining the same, it is the mind- 
set which determines the status of the 
situation. 


We have got a beautiful example in the 
Ramayanam to show how the mind-set 
determines our perception and the response. 
In the Ayodhya khanda, there is an 
emotionally charged situation when Rama 
had to go to the forest in exile. And different 
people perceived the situation differently and 
responded differently. In this situation 
Kausalya also faces separation from her son 
Rama. Putra viyoga, separation from the son, 
is the situation faced by Kausalya. And 


Sumitra also faces a very similar situation of 
putra viyoga, separation from her son 
Lakshmana. And we find Kausalya is totally 
shattered by this situation. She goes through 
unbearable emotional pain and she is not able 
to contain herself. Valmiki graphically 
describes the internal turmoil faced by 
Kausalya. 


And we also see, Sumitra facing a very similar 
situation. Lakshmana has opted to go to the 
forest voluntarily. Lakshmana is not bound 
by the boon to go to the forest. But he 
voluntarily decides to go to the forest; not that 
he wanted to escape from Urmila. Urmila 
was a good wife. In fact, he wants to serve 
Rama and decides to go to the forest. Sumitra 
is totally unperturbed by this situation. She 
happily accepts the separation from her son. 
There is a famous verse quoted often how 
Sumitra advices Lakshmana : 


The second trait of a satvik mind is: it avoids 
the trap of reaction which is the other extreme 
of inaction. There are many people in adverse 
situations; they are emotionally overpowered 
by the situation and pressurized by emotional 
turbulence, they take to thoughtless and 
impulsive action which may lead to disastrous 
consequences. Impulsive and thoughtless 
action is like taking a medication without 
diagnosing the disease. An intelligent doctor 
will give the medication only after thorough 
diagnosis of the disease and how painful the 
disease is. Similarly all adverse situations are 
like diseases and if we impulsively and 
thoughtlessly respond, it is like treating the 
situation without diagnosis. This is what we 
call as reaction. And a satvik mind avoids the 
trap of reaction. It avoids one extreme of 
inaction and it avoids the other extreme of 
reaction. 


Thirdly a satvik mind is one which takes to 
deliberate action after thoroughly studying the 
situation and exploring the various remedies 
available. Seeing the long term consequences, 
a satvik mind takes to deliberate action. This 
is the third trait of a satvik mind. 


And finall,y a satvik mind has a positive 
attitude towards all situations including 
adverse situations. And, by positive attitude, 
what we mean is an attitude based on the fact 
that all adverse situations contain certain 
benefits in a hidden form. This is the 
universal truth or fact. All adverse situations, 
however adverse it might be, they all contain 
hidden benefits, just as medicine can be 
extracted from even a snake’s poison. Even 
a severest adverse situation has got hidden 
benefits if only we are willing to process and 
tap the benefit. 


Based on this awareness, when I approach 
adverse situations, it is a healthy and positive 
attitude. And it is such a mind which can turn 
even adversities into one’s advantage. Thus 
these four traits are unique to a healthy mind 
set. They being: 1. it avoids inaction, 2. it 
avoids reaction, 3. it takes to deliberate action, 
and 4. it has got a positive attitude towards 
even adverse situations. 


And enjoying such a satvik mind-set is the 
greatest wealth that a person can possess. 
And any education and any amount of 
training are worth the effort to attain this 
healthy mind set. 


Then the final question is: if such a satvik 
mind set is the greatest wealth, then what 
type of education and what type of training 
is required to develop such a healthy satvik 
mind-set, and that is the billion dollar 
question. No doubt the satvik mind set with 
these four traits is the greatest asset one can 
have. 


The question is what type of education and 
training is required to build such a healthy 
mind- set. And for that alone we have got 
Pujya Swamiji amidst us to give us the 
necessary education and training. No doubt 
I have been given an opportunity to introduce 
the topic; I don’t want to turn this 
opportunity into an adversity by hanging on 
to this mike. Thank you. Hari Om. 
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Visnu Sahasranama Stotram' 


INTRODUCTION 


Swami Dayananda Saraswati 


Who is a normal person? Who is to decide 
that this is a normal or abnormal human 
being? Human beings have to decide what 
it takes to be a normal person. It is relative. 
Assume that in a given society all are 
abnormal from the standpoint of a different 
society. People in that society would never 
know that they are not normal. Therefore it 
is normal to be abnormal. So if it is normal 
to be abnormal then you are normal. Who 
is to decide? 


Suppose from another planet where people 
are, let us say, aware of what Vedanta talks 
about, one fellow comes here. What will he 
think about us? This normal person will say 
we are all crazy. Let us look at what the 
Vedic Rishis think about us. Different people 
think about us differently. Someone thinks 
we are born of sin and some think of us as 
a bunch of particles. But the Vedic seers 
don’t say that we are normal or abnormal. 
They don’t make any judgment. They tell us, 
acknowledging a certain self-identity 
confusion as a universal fact, that the self as 
it is construed is not true. What you think 
about your self is not true and what is true 
about you is exactly what you would like to 
be — universally. Self-confusion is universal 
on this planet. 


The Rishis have a drastically opposite vision 
of what one thinks about one’s self. What 
they say is something I have no choice to 
know or not know. Because what I want to 
be is exactly what I am. I want to be free 
from being small, to be without any form of 
limitation, unhappiness, fear and so on. If I 


had a choice before knowing what they said, 
I now lose all my choices. In fact the more 
you come to know, the fewer are the choices. 
The ignorant have more choices. So we lose 
choice now. I need to know. 


What the Rishis say about you is just the 
opposite of what you think you are. It seems 
to be sane to think that you are as good as 
your body, mind, and senses. There is 
nothing abnormal about it. This body and 
mind have their limitations, therefore your 
emotions are not going to be very positive. 
There will be fear, disappointment, a sense 
of failure, rejection, etc. All this will be your 
lot and what you are not will be vast. Even 
if you have not seen the world, it is vast for 
you. So what you are not is always more 
than what you are. It is humbling to know 
that you have no say over a lot of things. 
In the universe this earth is not even a 
pinhead. A pinhead is a size that you can 
see, but in the map of the universe the earth 
will not be visible. So that you are small and 
insignificant is not any strange abnormal 
feeling. It is sane and objective. It is normal 
to feel insecure, frightened, unhappy, etc. 
Everything is normal. It is normal until you 
come across a Rishi. 


The Rishi has a version of you that is just 
the opposite. He doesn’t say that your body 
is limitless or the mind and senses that you 
talk about as small and insignificant. The 
Rishi doesn’t alter that at all; he confirms 
that. He says that the body is time-bound, 


1 Excerpt from talks on Visnu Sahasranama in Saylorsburg, PA 2004, transcribed and edited by Swamini 


Srividyananda and June Rosenthal. 
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insignificant, never the same the next 
moment and is subject to time. Everything 
is in a flux. Your body, senses, and mind are 
limited; knowledge, powers, pervasiveness 
and strength are limited. But the Rishi says 
that in spite of your body-mind-sense 
complex being limited, as you know it, and 
even though it becomes more limited as you 
come to know more about it, as you come 
to know about what is all there in the 
scheme of things, still, you are free from 
limitation. 


When you come to see your position with 
a proper background, more objectively, the 
limitation only grows. It doesn’t shrink. 
Confirming this, the Rishi says that in spite 
of this body-mind-sense complex being 
limited, you are free from limitation. You can 
only ask, “How?” He seems to have a vision 
because he doesn’t contradict the limitations 
at all. But he negates your thinking, 
“Therefore I am limited.” Instead of 
‘therefore’ he says that in spite of the body- 
mind-sense complex being limited you are 
free from limitation. What choice do you 
have? There is nothing to contend with. You 
can only ask for further discussion about it 
like Svetaketu did in the Chandogya 
Upanisad. 


After twelve years of brilliant study when 
Svetaketu returns home his father Uddalaka 
stuns him by asking, “Did you ask your 
teacher for that knowledge gaining which 
everything is known?” Svetaketu replied “If 
my teacher had known he would have 
taught me. Is there such a thing?” His father 
tells him, “There is such a thing. What ‘is’, 
is one thing and that is you—tattvamasi.” 


The first statement what ‘is’, is one thing is 
upheld, is proven, by saying that there is a 
material cause out of which a lot things are 
made like from gold different ornaments are 
made. They have different names and forms 
and differently uses, but all of them are gold. 
A chain has no being without the gold. The 
weight of the chain is weight of gold. The 
quality, dharma is gold. All that is there is 
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only gold—before, now, later. Knowing that 
gold, everything made of gold is known. 


Similarly all that is here is one conscious 
being whose knowledge alone is this world 
including your body-mind-sense complex. 
The being of this conscious being is not 
different from consciousness because 
consciousness is being. There is no being 
without being consciousness. Consciousness 
is the being. Being consciousness is called in 
the Upanisad sat and cit. Everything ‘else’ is 
sat cit so it is sat cit ananta. That 
consciousness is you and that is truth of not 
only your mind and senses, but also, every 
mind and sense organ and everything that 
is there—all have their being in this one 
conscious alone. That which is limitless, 
whole, that you are, tvamasi. Svetaketu’s 
father went on telling him this nine times 
from different standpoints “tat satyam sa atma 
tattvamasi svetaketo”, that is satyam that is the 
whole, the truth, and the self. 


Uddalaka says that all that is here is one 
thing. That one thing was there before this 
entire jagat came. To say that there was a 
being before the entire jagat and that being 
created the jagat is one way of looking at it. 
But Svetaketu’s father presented the whole 
thing in a way that cannot be presented 
better. He said, viditam aviditam idam sarvam, 
all that you see and know—sun, moon, earth, 
stars, life forms, means and ends, causes and 
effects—and all that you don’t know, agre, 
before it came in to being, it was. How can 
you say the jagat was there before it came 
in to being? Where was it? Where was space 
for space to be? Everyting came together. 
How can it be? It can be. 


Uddalaka said, “This is a Banyan tree. What 
do you think of it? It is a vast tree. Where 
did it come from? It came from the seed. 
Pick up a fruit and open it. What do you 
see?” 

“I see seeds and seeds and seeds.” 

“Did this tree come from one of those 
seeds?” 

“Yes.” 


“Open the seed. What do you see?” 
“Nothing.” 

“You can’t say ‘nothing’ because you said 
that the tree came from the seed. So it must 
be in the seed. Do you believe it was there?” 
“It must be there.” 

“How? You don’t see but it is there?” 
“Yes, it must be there.” 


Everything is the same in seed form. 
Everything is sat cit ananta; that limitless 
consciousness alone is that limitless 
knowledge. That limitless knowledge is this 
entire jagat, known and unknown, non- 
separate from consciousness. In the 
beginning there was word, knowledge, and 
the word was with God. In fact it is not that 
word was with God, the word was God. 
Word was not separate from that God. 


We don’t say that God created this world; 
the world was and is God. In this form or 
that form all that is there is only God. It is 
not one God but only God. One has no 
meaning. It is a member of a set and subject 
to fraction. There is only God. If this is the 
truth how can you be normal without 
knowing this? When a doctor visits a 
residential institution all the fellows join 
together and call him abnormal! So we pass 
ourselves as normal thanks to good 
company. Until the Rishi comes and disturbs, 
everything is okay. Then only we begin to 
look at he whole thing. There is no way of 
anyone being normal without this confused 
self-identity. Understanding the facts about 
all that is here is pure pragmatism. You have 
to be alive to what is then you are real 
whatever reality it has got. 


The discussion that we are going to have is 
to look into what is. What is, is [svara. What 
is, this God, we are going to see through 
words, by unfolding the words and 
understanding the words. 


When one wants to recognize what is, 
whatever that exists, then it is imperative we 
understand the reality of what is. What is, 
is the question and the answer is only what 
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exists. Whatever exists is there. What is it 
that exists? Is it one thing? ‘Knowing which 
everything is known’ talks of one thing. 
When everything is known, then that 
everything is reduced to one thing without 
resorting to reductionism. 


Just for the sake of understanding we can 
say that there are two orders of reality. In 
that example of gold and chain, if you say 
that what exists is gold, the various 
ornaments are counted in numbers. If you 
reckon the substance as one, the manifold 
forms need not be counted at all. If you don’t 
have a commitment to forms and you want 
to count only what is, then you end up 
counting one, one, one. What is there is a 
chain that is gold and the next one also is 
gold and so on. So one one one means gold 
gold gold. It is non-dually one. It is only one. 
Here your way of looking at it reduces the 
number of forms into one substance—what 
is one thing. This is not reductionism, 
reducing everything into one thing. What is, 
is one thing. 


But what creates the necessity to look at all 
of them as one thing? The occasion is 
because there are so many forms. Here the 
chain itself has a count. If it has a human 
mind and thinks, “I am only a chain,” then 
it has a sense of limitation and inadequacy. 
In the Chandogya Upanisad it is said, “tat 
satyam sa atma tattvamasi.” The chain is 
addressed; in this world of ornaments the 
adjective golden is not an adjective. It is 
satyam, truth and it happens to be atma of 
the chain. Therefore there is no difference 
between satyam and atma. The chain, bangle 
and ring have a being and it is satyam, atma. 
When you use the word ‘I’ it means tma. 
Therefore tat satyam tvamasi. That satyam 
being non-separate from dtma, being atma, 
what you refer by the word ‘I’, is satyam. “O 
chain you are the shinning gold. So there is 
no question of you not being a ring or a 
bangle, because the ring and bangle are also 
you.” This is not a transcendental reality. It 
is just reality. Whatever you see is gold, so 
what do you transcend? Neither you can 
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transcend gold when you recognize chain 
nor when you recognize gold do you need 
to transcend chain. You don’t need to 
transcend anything. When you say, “Touch 
wood,” you don’t transcend the chair. 


The occasion for discussion is because of the 
confusion “I am a chain”. That is abnormal. 
There is a confused self-identity. If there is 
confusion with reference to one object, that 
confusion may not cost you much. 
Sometimes it may. Suppose, having listened 
to Vedanta, you take a rattle snake as a rope, 
then it could become very costly! The 
mistakes are not very costly usually, so we 
get away with it—but it is costly. 


Whatever is yourself, whether small or big, 
if you have confused self-identity it is a loss. 
This is the argument they give. When 
Vedanta says that you are the 


whole, limitless,, the fellow wants to prove 
that he is small and not limitless. He spends 
all his time and his capacity to argue, all his 
logic and language to prove the point. The 


argument is, “If I am small, I don’t want to 
be confused and deluded into thinking that 
I am not small.” In fact you don’t require any 
delusion because that you are small is very 
clear, and that you don’t like it also clear. 
Even arguing with me is not to be small. 


Suppose the self is mistaken for something 
else, then it is not an ordinary mistake. It is 
a loss. It is self-confusion. There is so much 
subjectivity that one can’t be objective. If one 
has to be objective then one has to know the 
self. If the self is limitless and the only thing 
that exists, then the loss is infinite. If you are 
the limitless, then the loss is limitless to think 
that you are subject to limitation. Limitless 
cannot be separate from you. You plus 
limitless doesn’t exist; limitless plus you 
doesn’t exist. If it does, then there is limitless 
confusion with reference to the limitless. The 
confusion is limited because now and then 
you do forget your confusion. That is the 
time you are happy. 
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The whole issue is that the ‘I’ is limitless. If 
it is limitless then it has to be recognized as 
such, and then alone you are normal. Till 
then we accept each other and suffer each 
other. There is nothing else we can do so we 
need a support system. When the confusion 
is more, then the requirement of a support 
system becomes very important. 


Tat satyam sa atma implies two things—what 
is and what we encounter. There is 
somebody who encounters, the subject, and 
something that is encountered, the object. 
Subject/object, knower/known is accepted as 
a reality. Not as a second reality but as a 
reality drawing its existence from the reality 
that we are talking about. The subject/object 
division doesn’t really bring about a second 
thing. Object becomes whatever you know 
through various means of knowledge; objects 
recognized through the senses, and whatever 
we are able to infer based upon the data. 
What you believe to exist out there because 
of some basis is also an object. You the 
knower, and all the means of knowledge, 
and all the objects of knowledge—all three 
are the same one limitless alone. One plus 
three is equal to one. 


What is, is only one. It is not a melting pot 
one. To say that the entire bunch of 
ornaments with different shapes and names 
and values are gold you don’t need to melt 
them. If one has to melt them to make 
someone understand, then both will need to 
be melted. A lot of melting has to place. The 
concept is too crystallized. You don’t need 
to do anything to understand. That all that 
is there is one is to understand this subject/ 
object. 


Subject is that which is centered on your 
body-mind-sense complex, the knower/ 
known and the location, that is adhyatma. 
What you come across by the means of 
knowledge is adhibhita. Light travelling at 
180,000 and odd miles per second is 
adhibhita reality. Related to that is the 
calculation of motion, time and distance that 
you study in different disciplines of 


knowledge. But when you study all these 
you find that there is so much knowledge 
involved. There is a pair of eyes in me, in 
an owl, and a crow, to see. The owls’ eye 
sees and the crow and your eyes also see. 
Wherever there are eyes they see. From its 
own standpoint it is adhyadtma. An 
ophthalmologist, an optometrist and a 
retinologist deal with adhyatma, but what 
they study is not your eyes alone. Suppose 
in the creation every pair of eyes is made 
differently, then there will be no 
ophthalmology. But that is not so, which 
means there is total knowledge, an order. 
Eyes, ears and other senses imply a certain 
knowledge. You see different orders. When 
you recognize the total order it is not just 
adhibhiita alone. You see adhidaiva also. In 
terms of eyes, ears and any gland also, there 
is adhidaiva. You need to have a devata for a 
gland because it will come under vaisvanara. 
Digestion is included in that. aham vaisvanaro 
bhitva praninam dehamasritah 
pranapanasamayuktah paccamyannam 
cathurvidam (Bhagavadgita:15.14) 


Having become the digestive fire obtaining 
in the bodies of living beings, endowed with 
prana and apana, I cook the four-fold food. 
This is the speciality that we see in the Vedic 
discussion of Isvara. When you include this 
adhidaiva adhibhiita and adhyatma then you 
have I[svara the Lord. Understanding of 
adhidaiva makes you feel connected. 


The sense of alienation is loss of objectivity. 
To be objective is to be normal and to to be 
normal means you have to be objective. To 
be objective is to include adhideiva. Pragmatic, 
practical, objective, sane and normal are 
considered irreligious words. They have no 
connotation of religion. The words do not 
imply any god or religion. “I am a practical 
person. I don’t believe in all this.” I say you 
are not practical because you have not 
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included ‘what is’ in your understanding of 
what is. Unless, in your vision of reality, 
there is completeness, where is the question 
of practicality? You are living in your own 
subjective world, edited and abridged and 
that too confused. You are living in a hazy, 
foggy, vague, nothing world with no touch 
with reality. Any little change makes you go 
out of gear. 


So they want to address the sense of 
alienation, anxiety and concern in 
psychology, as though they are practical 
people. It is true that they have to address 
it, but the basic reality is one whole. You 
need to understand adhidaiva, adhibhūta and 
adhyātma. If you recognize the adhidaiva, the 
total that includes adhibhita and adhyātma 
then you can say that all that is here is Isvara. 
Then you are practical. The benefit in that 
is that you are sane and there is no more 
alienation. 


If everything is Isvara then in how many 
words can we recognize this [svara? One 
word is enough—Isvara. What is Isvara? One 
more word, then one more word, one more 
word, and so you have a thousand words. 
This is called Visnu Sahasranima. These 
words talk about the svariipa as satyam the 
atma. You are that whole. These are one set 
of revealing words. The satya atma is all that 
is here, but how did it become all that is here 
intelligently? You have to say that this satya 
atma is sarvajfia. It has not become, but 
continues to be whatever it is. Gold did not 
become a chain; it continues to be gold. The 
chain is ‘as though’. Similarly, the adhibhita, 
adhyatma, your body-mind-sense complex 
and everything known and unknown, is the 
same whole. With all knowledge it manifests 
in this form. The unmanifest software, and 
manifest software, and ‘as though’ hardware 
is there. This is called [svara, the Lord. 
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Morning Meditation : Prayers - Page 1 of 4 


Human free will finds its total expression in a quiet voluntary prayer. Therefore, what I feel and 
say at these prayerful moments is very important. That I can pray is itself a blessing, and how I 
pray makes prayer meaningful to me. 


The past seems to have a tight hold on each of us. To let go of one's past is just wishful thinking. 
It does not happen. If one can have a degree of awareness of this problem, one can discover hope 
and the solution in a well-directed prayer. 


These few pages bring to you some of the meditation-prayers I conducted for the students of the 
gurukula. When you read them, be with the words and keep seeing their meaning. 


Reading Room - Talks of Swami Dayananda 
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Morning Meditation : Prayers - Page 2 of 4 


As a limited individual, I invoke the Lord's help, the Lord's grace, by an act of prayer. Being 
based on one's will, prayer is an action. It is an act invoking grace as well as a simple 
autosuggestion. As I sit in meditation, relaxed, I offer a prayer to the Lord whom I invoke in any 
given form, in any given name. 


I pray: 


Lord may I have the maturity to accept gracefully what I cannot change; the will and effort to 
change what I can; and the wisdom to know the difference between what I can and cannot 
change. 


I cannot change my childhood, my parentage, my entire past. What has happened in my life I 
cannot change. What has happened is happened. I cannot do anything about it. On the basis of 
what has happened, I have nothing to regret. I have no reason to be sad, depressed, or angry. I 
drop my anguish for what has happened. I accept gracefully whatever has happened in my life. 


There are a lot of things that I can change, that I can repair. I seek the strength of will and the 
ablity to make proper, adequate efforts to change. I do not waste my time trying to change what I 
cannot change; nor do I waste my time putting up with unhealthy situations that I can change. 
The difference between the two- what I can and cannot change - is not easy to distinguish. It 
takes wisdom for which I again invoke you grace: 


Lord, may I enjoy, have, the maturity to accept gracefully what I cannot change,the will and 
effort to change what I can, and the wisdom to know the difference. 


I am just awake, alive to what happens at this moment. I lay down my will, my choice. I am just 
awake to the moment. Moment to moment, my being aware of the moment does not fluctuate. 
My being aware of the moment is an abiding, lasting, ever-present fact. My being aware is not in 
fits and starts. It is a presence, a presence which is always present. 


What I am aware of at this moment is unique. The object changes; even these words are never 

the same. At this moment, a given word, a sentence, a sound, or an object changes. My being 

aware of what happens at this moment is not by choice. I am aware because I am an awareful 
presence. Free from memory, I am an awareful presence. 


As an individual with a limited mind, a set of senses, and a body, I play different roles every day. 
As son, husband, father, uncle, friend, employer, and so on, I play different roles. All these roles 
are played by me, the individual. 


When I think of my father, I am a son. When I think of my friend, I am a friend. In order to be a 
friend, I replace my father with my friend. 


My relationship with the Lord is not the same. As an individual I am fundamentally related to the 
Lord, whether I recognize the relationship or not. This relationship is expressed by the word 
"devotee." As a devotee, when I assume the role of father or son, the devotee is not replaced This 
relationship between the individual, me, and the Lord is the same as that between my father and 
the Lord or my friend and the Lord. The devotee remains due to the abiding nature of the 
relationship with the Lord. 


This relationship is an abiding relationship, a fundamental relationship born of recognition. As a 
person, an individual, I see myself a devotee. A relationship that exists with the Lord is 
recognized. Only then does religion have meaning. 


As a devotee, I express my devotion in various forms. As a devotee, I invoke the help and the 
grace of the Lord by an act of prayer. Prayer is an action. Its result is what is called grace. I 
create the grace through the act of prayer. I require the grace to remove obstacles, problems, and 
difficulities. My efforts themselves are supported by the grace I win or earn. I invoke the grace 
of the Lord or I invoke the Lord: 


Lord, may I have the capacity, the maturity, to accept gracefully what I cannot change, the will 
and effort to change what I can and the wisdom to know the difference. 


As a child, I was helpless. My will was not with me. My mind was not informed enough to see, 
to interpret. Whatever happened to me as a child and later in life, I cannot do anything about. It 
happened in the past; it is past. What has happened has happened. May be there is a meaning to it 
all. May be the meaning is that I can now pray. All that happened may be valid for me to be what 
Į am today. 


May I accept gracefully what has happened in the past. May I have the maturity to do this. There 
are a lot of things I can change. I can change my attitudes toward myself and the world. I can 
tighten up my personal life if it is loose. If it is too tight, I can loosen up. I can change a lot of 


things. I can repair any damage done. May I enjoy the will, not merely an intention or a desire, 
but a will supported by adequate effort. May I have the will and effort to change what I can 
wherever I have to. And may I have the wisdom to know what I can and cannot change. 


May I not vicitmize myself by subjecting myself to the past. Let me see clearly that I cannot alter 
what has happened. May I not have any regret, sadness, anger, or agitation on this score. Let me 
recognize very clearly thoughts about the past that I cannot change so that I can accept the past 
for what it is. Let me be aware of whatever I can change. Let this be clear to me. Let there be no 

doubt. Let me not waste my power and time trying to change what I cannot change. Trying to 
change what I cannot leaves me so powerless, helpless, and impoverished, that I cannot bring 
about the change that needs changing. 


Lord, may I have the maturity to accept totally, gracefully what I cannot change, the will and 
effort to change what I can, and the knowledge of the difference between what I can and cannot 
change. 


That you are not the past, you see by being awareful of the present. 


The present moment.... You are aware of it..... 

You are an awareful presence. In the awareful presence that you are, perceptions happen and the 

objects of perception are many and various. You are an awareful presence, an abiding, awareful 
presence. 


Problems like anger, depression, sadness, self-criticism, and self- dissatisfaction all stem, for the 
most part, from one's childhood. I am not to blame for these problems. The outside world is to 
blame-parents, teachers, other elders and society consisting of a number of people, situations and 
events. All these are to blame. Either we blame ourselves illegitimately or blame others 
legitimately. 


I free myself from blaming myself. I am not to blame for what happened to me as a child. As a 
child I was helpless. I did not have the necessary knowledge or information with which to 
understand, to take action appropriate to each situation. When someone else was to blame, I did 
not have the knowledge to say, "You are wrong." I thought I was wrong. I was not an adult and, 
therefore, could not make decisions and act upon them. Others had to make decisions and do 
things that affected me. I am not to blame. 


I free myself from blaming others also. If I blame others, then I still carry the past. As long as I 
continue to blame, the factors that cause damage to me continue. The I that was subject to pain 
continues to be, along with anger and resentment. 


I cannot forget my past. How can I? I know what has happened. How can I forget? To bury the 
past is easier said then done. No one can bury one's past. All I can do is to accept the past 
gracefully. I cannot afford to blame anyone or anything. Nor I can afford to blame myself. Even 
as an adult, any omission or commission on my part was determined by the helpless I that was 
the child . I see that I am not to blame. I also see the uselessness of blaming others. 


I gracefully accept the past because I cannot afford to blame. Perhaps there was a meaning to all 
that has happened in my life. All is well that ends well. All that happened to me might be in 
order because now I am ready to accept the entire past gracefully. People do not accept what has 
happened even in their old age.That I now pleading to the Lord, " please help me accept this 
situation,” makes the entire past meaningful. 


Please help me, O Lord, Help me to accept my entire past gracefully. Let me not blame anyone, 
neither myself nor anyone else. Please help me accept the past gracefully. 


There are number of things I can do. One thing is what I am doing right now. I can pray. I can 
my attitudes. I can change some of my personal habits- habits in thinking and in behaviour which 
cause recurring problems. 


Let me have the will and effort necessary to fullfill that will so that I can bring about the 
desirable changes in my life. Let me be objective enough to drop and false ideas and concepts 
held by me against all evidence because of my emotional attachment to them. Let me have the 

courage and the honesty to drop ideas, beliefs, and speculations. 


May I be open enough to explore, to know where there is valid belief. May I not be confused 
between a fact and a belief, nor between a valid and a baseless belief. 


May I have the ablity to change, to reshuffle. Let me not be afraid to be wrong. Let me not be 
afraid to face up to the fact that my forefathers and my parents might have been wrong. May I 
have the love to know, the love to be objective. 


O Lord, give me the will, courage, honesty, and sincerity of purpose to change what I can 
change. 


A prayer is always from an individual. It is never from the self, atma, but from the individual, 
jiva. Who is nothing but atma, in fact. It is this individual who prays. 


To whom does the individual pray? I do not pray to another individual. Any other individual also 
has the limitations that I have as an individual. The power and knowledge of the one I pray to are 
free from any limitation. 


Let there be no confusion about whom the individual is praying to. The self? The individual is 
the self. The self is not an individual, but the individual is the self. Therefore the prayer is not 
towards the self but towards the self as Isvara. The self that is now an individual is praying to the 
self that is Isvara, the total, the Lord. 


Let there be no confusion about this. A prayer is always to the Lord. Even the enlightened person 
who knows the meaning of the sentence, Tat Tvam Asi, "That Thou Art," can offer a prayer as an 
individual, is evident, even though there is no difference in fact. 


Non-difference between the Lord and the individual is a matter for knowledge. That the 
difference is apparent, mithya, must be recognized. But, now as an individual, when I see myself 


helpless, I cannot but pray. So, prayer is not against the teaching. In fact, any form of ritual, also 
a kind of prayer, is not against the teaching. I pray because I seek help. Therefore the prayer is 
never to the laws themselves but to the laws as the Lord. Therefore, the prayer is always to the 
Lord, the maker of the world and its laws. Even a prayer directed to a deity, with reference to a 
given phenomenon, like sun, water, fire and so on, goes to the Lord. 


I seek help in order to accept my past. The past is not a villain, nor does it have to be looked 
upon with contempt. The past makes me what I am. Every experience was an enriching 
experience. The problem is not that I have a past, but that I see myself as a victim of the past 
because I do not accept it. Let this be clear.[ do not hate my past. 


In such hatred there is denial of the past, rejection of the past. I cannot deny my past, much less 
reject it. The past has happened. It is an already established fact. I cannot do anything to alter the 
fact. The problem is that when I reject the past, when I resent anything about the past, I do not 
accept the past. The more I am able to see how the past cannot change, the more I become free of 
my resentments, anger, remorse, and so on. 


We spend our time and energy resenting the past. I seek help here because it is one thing to 
understand the past but quite another to be free from resentement and anger towards it. Prayer 
itself is an action, and its result is called grace. I create the grace. I do not wait for grace to come 
to me. I invoke it by prayer. That I pray also produces a result because there is an 
acknowledgement of my own helplessness in the submission. 


If I understand how I cannot change my past, why am I angry? why do I hate myself? why do I 
criticize myself? Well, I am helpless. In that acknowledgement oh helplessness and in the 
capacity to pray is my effort, my will. My will is used prudently in submitting. In submission, it 
is the will that is submitted, and to submit my will, I use my will. 


One has to see the beauty of the prayer. There is no meditation, no ritual. without prayer. There 
is no technique which can replace prayer because in any technique the will is retained. Here. the 
will willingly submits. That submission performs the miracle. In the submission itself, there is an 

acceptance. Understand that in the submission there is acceptance of the past. 


I do not change the self-criticizing mind. I do not want a mind that will not critize me or anyone 
else. That is not the issue for me. All that I want is to accept that mind. Let me accept the self- 
criticizing mind. When I say I accept my past, then I accept the outcome of the past. The 
outcome is self-criticism. I accept the mind as it is. I am not afraid of this self-juding mind, this 
self-condeming mind. All that I seek is to totally accept this self-criticizing mind. 


O Lord, help me accept the mind, the self-judging, self-criticizing, self-condemning, self-pitying 
mind, to me. Please help me. I submit my will because I have tried to use my will to change. It 
did not work. It will never work. And therefore I give up. I give up, not helplessly. I give up 
prudently and deliver myself, my will, into your hands. I have no reason for despair. All I seek is 
this acceptance of the past with its outcome. I am not avoiding self-criticism. I want your grace 
to accept self-criticism. 


Acceptance of the past implies accepting the outcome of the past. If there is an innate anger or 
sadness, it is the outcome of the past. Sometimes anger and sadness are manifest; sometimes they 
are not. When I want to accept the past, I accept the outcome, too. My manifest anger, pain, 
depression, and so on, all stem from the past.My prayer to the Lord is to help me accept the past 
along with its outcome. 


I am not interested in changing a given habit of thinking. I am interested in accepting the habit. 
Acceptance may bring about a change in the habit. If a change happens, it happens but it is not 


why I pray. 
O Lord, I pray for the serenity to gracefully accept my entire past and its outcome. 


What I have to change is my attitude. The prayer to accept the past with its outcome is for a 
change of attitude on my part towards my past along with its outcome is for a change of attitude 
on my part towards my past, towards my mind, towards people, money, the future, and towards 

my health and body. If these attitudes cause problems, let me change. 


Let me have the will and courage to change my beliefs if they require change-blind beliefs, 
beliefs which are not valid because of the evidence against them. We tend to hold on to such a 
beliefs only because we have interested our time and heart in nursing them. Let me have the 
honesty and courage to drop these nursed, false beliefs. Let me change these beliefs for those that 
are valid. Let me see the difference between valid and false beliefs. Let my commitment to the 
pursuit of knowledge be unflinching. 
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No one wants to be a victim of one's own past. If I hold on to the past, I can drop it. I can let it 
go. Like an object in my hand, I can just drop it. However, the problem is that the past holds me. 
I am helpless. When the past holds me, the past and I are so united, so identical, that the past 
itself becomes I. It seems to hold me hostage. 


In my igorance and innocence I subjected myself to hurt, guilt, and, therefore, pain. I remain 
associated with these memories. Some of these memories may not be vivid, but they form the 
very I. I find myself helpless in letting go of the past. 


If someone holds me, I can seek someone else's help to free myself. Here the one who holds, the 
held, and the holding itself are identical. I have to either plead to myself or to the Lord.In this 
pleading, imploring, there is submission. There is an acknowledgement on my part that I am 
helpless. The submission of my helplessness to the Lord is real prayer. 


This prayer, implying an acknowledgement of helplessness and submission to the Lord, is what 
brings about the conversion of letting the past go. In the submission is the acknowledgement. 
The completeness of the acknowledgement takes place in the submission and the submission 

takes place when I pray, consciously pray. Prayer is not a technique. It is an action, no doubt, but 
it is not a technique. It is born of an acknowledgement of my helplessness. 


Lord, help me to let go of the past. Let me not try to change what I cannot. When I blame 
someone, I do not let go. I want to change what I cannot change. In blaming, there is no 
acceptance of a fact. There is an attempt to change what I cannot. O Lord, let me not blame 
anyone. What has happened is a fact. It remains a fact. I cannot do anything about it. 


I do not have remote, resentment, or anger. O Lord, let me not try to change what I cannot 
change. May I have the will to back up my desire, to fulfill my will. May I have adequate effort 
to change what I can. May I have no cofusion with reference to what I can and cannot change. I 

implore thy help. 


I bring Isvara, the Lord, into my life when I recognize my helplessness, uncertainity, and 
incapacity to order things as I want. There is uncertainity with reference to the fulfillment of my 
wishes and desires. There are limitations of strength in terms of will and capacity to make the 
necessary effort. There are limitations in terms of knowledge and resources. There is an absence 
of freedom in my mental life. Recognition of all this makes me acknowledge my helplessness. 


This recognition itself reveals a degree of maturity. I seek further maturity by invoking the grace, 
the invisible, the intangible something that makes things possible. I invoke that grace, the grace 
of the Lord, to accept things that I cannot change. Our sorrows, agitations, and anger leading to 

depression, all stem from not accepting and understanding the past, 


O Lord, I have blamed a number of factors: people, situations, time, places, society. Perhaps all 
of these have helped me to come to the point where I can pray. I realize that no one is to blame, 
nor do I blame myself. What I cannot change may I gracefully, totally, accept. 


I can change my attitudes and work for the necessary understanding. I can bring a better order to 
my personal life. I can make whatever effort is necessary. O Lord, may I have the will and effort 
to change what I can. May I know what I can and cannot change. 


More often I lay waste my powers and my time to change what I cannot change. And when I 
have to change what I can, I am already tired. I am impoverished in terms of will, energy, effort, 
and the capacity for effort. May I have the knowledge to know the difference between the two: 
what I can and cannot change. 


Find out, one by one, what you want to change. One by one, list them. 


I wish my father had a different attitude. I wish my mother had a different mental make-up and 
more personal discipline. I wish I had studied more. I wish my home was a real home. I wish I 

had understood the value of values. I wish I had been more disciplined. I wish I had heeded the 
words of advice of so and so. I wish I had not met this person. I wish I had not done a particular 


action. I wish I had done a particular action. I wish I had equipped myself with some skills and 
better titles. I wish I had been born under another astrological sign. I wish I had been born a 
male. I wish I had been born a female. I wish I had not been born at all. 


How many resentments and useless wishes! 


O Lord, help me understand intimately the uselessness of all these wishes. Help me drop every 
one of them. 


As an individual I see myself as a victim of my past, I honestly acknowledge the fact that the 
past holds me and determines my mental condition. I see myself as a hostage of the past. I 
acknowledge this fact and I also acknowledge my helplessness. If I can help myself I will not be 
the victim of the past. Depressions, fears, anger, self-criticism, intolerance, hatred, unhappiness - 
if I am not a victim I will not have any of these. These conditions reveal my helplessness. They 
do not happen without the past. If I can help myself I will not have them. 


Once I see and honestly acknowledge my helplessness, I can seek help, I seek help not at the 
altars of the world. I have sought there before. I now seek help from a source I look upon as a 
being of all knowledge, of all power, whom I call the Lord, Isvara. I establish a contact, a 
relationship with Isvara through prayer. As I child I went to my mother or father for help. Now, 
as an adult, I go to the source of everything. Freely I go to the source. I am not shy. I ackowledge 
my helplessness. I seek help through prayer. 


I pray for the strength, the clarity, the serenity to accept gladly, gracefully, what I cannot change. 
When I blame a situation or person for my being what I am - mother, father, friend, boss, death, 
poverty, society, political/ economic systems, my stars, health, institutions, schools, colleges, 
media, or music - when I blame any one of them, I must know that I do not accept my past. In 
blaming there is resentment of a fact. There is rejection of a fact. But a fact is a fact. My 
rejection does not alter it. It only adds to my confusion. 


In order to accept gracefully what I cannot change, I blame no one. I blame neither the situation 
nor myself. I am not to blame. I let go of the past. I totally accept all situations and people who 
have come into my past, who have perhaps contributed to my past, who have caused my past. At 
this stage, I may not appreciate why these people did what they did. I may not appreciate their 
problems to be what they were, what they are, but atleast I do not blame them because I accept 
my past. 


Whatever has happened is a fcat. I cannot but accept it. My rejection does not change the fact or 
negate it. I accept gracefully and blame no one. All that I seek is the maturity, the clarity, a space 
in myself from where I gracefully accept what I cannot change. 


I also seek help for adequate will in order to bring about changes, desirable changes - in my 
attitudes towards people, towards money, towards the future, towards my health, my body, and 
my skills - healthy proper attitudes. If I have to bring about any other change or if I have to apply 
myself in order to learn more: 


O Lord, please give the unflinching will, the will that holds against all odds, an unflinching will 
to change. May I also have the knowledge to know what I can and cannot change, knowledge 
that helps me to accept what I cannot change. Once I know something cannot be changed, I 
accept it. And once I know I can change, I can do what has to be done. May I have this 
knowledge. 


The basis for any form of prayer is not one's helplessness; it is the acknowledgement of one's 
helplessness. The key to an efficacious prayer is realizing my helplessness. Prayer is born 
naturally when I realize my helplessness and also recognize the source of all power, all 
knowledge. If both of these are acknowledged, prayer is very natural. 


If everything is in order I need not pray. All prayers have their fullfilment in keeping everything 
in order. If everything is in order, prayer becomes redundant. My prayers have been already 
answered. 


When I am helpless, I seek help from any person I can. When the helplessness is in terms of my 

incapacity to let go of my past or to let the future happen without my being apperhensive, then 

no outside help from a person like myself is of any use. I go to the source from where such help 
is possible. I invoke the Lord in prayer. 


I intimately realize that I am victim of my own past. As a victim of my past, I cannot be 
apprehensive about the future. I become worried. I become cautious. I become frightened of my 
future. To deliver myself into the hands of the Lord, I deliver myself to the order that is the 
Lord.The Lord is not separate from the order and the order is not separate from the Lord. My 
past then becomes part of the meaningful order of my personal life. The future unfolds itself in 
keeping with the same order, an order that includes my previous karma, if there is such a thing. 


All's well that shapes well, that ends well. Past mistakes become meaningful as long as they have 
made me wiser. To acknowledge my helplessness is itself a great step towards recognizing the 
ordeer. I intimately acknowledge my immediate past and remove the past from my life. 


As a child I had no will of my own. I was in the hands of my parents, my elders, my teachers, 
and other adult members of the society. As a child, I see that I was absolutely helpless. My 
knowledge was limited and my perception was never clear. I was insecure. I was learning with a 
small mind and with meager information, without any worldly wisdom, without any wisdom at 
all. Naturally, I made conclusions about myself and the world. Those conclusions formed the 
basis for my interpretation of the events to come. In the process, these interprated events 
definitely seem to confirm my conclusions. 


Look at the helplessness. As an adult I cannot remove the conclusions I made as a child and 
therefore I become a victim of my own past. Whom should I blame? I cannot blame myself. Nor 
I can afford to blame the world. Blaming is to retain the past and does help me let go. It is one 
thing to acknowledge the mistakes of others but quite another to hold on to them and to retain my 
fears and anger. I have to eliminate all forms of blaming in order to be free of my past. 


I may have valid reasons to blame. I see those reasons and let go of my past. By allowing my 
blaming to continue, I allow the past to continue. If I was a victim of the behaviour of my elders, 
by blaming them nowI continue to be a victim. Understand all of this, but still I am helpless. 


O Lord, help me. Help me accept gracefully what I cannot change. Let me be free of blaming 
anyone, including myself. I cannot blame myself for what happened to me. Nor I can blame 
others because others themselves have others to blame. 


Help me accept gracefully what I cannot change. Blaming means that I want to change the past. I 
want my past to be different. How can it be? O Lord, help me accept gracefully what I cannot 
change. I let go of my resentement, anger, and dissatisfaction by accepting gracefully what I 
cannot change. O Lord, perhaps what I went through was meant to happen. Perhaps it was all in 
order, for now I pray. 


All the years of pain, struggle, and groping seem to have paid off, for I pray and by this prayer 
everything has become meaningful. My pain, my past, has resulted in my coming to you to seek 
help. Intimately, I acknowledge my helplessness. I seek thy help, thy intervention, to make drop 

what I cannot change, even what you also cannot change. You cannot change what has 
happened, nor I can or anyone else. Intimately I acknowledge this fact: What has happened 
cannot change be changed. 


Help me totally accept what I cannot change. My mother's behaviour, her omissions and 
commissions, my father's neglect, his anger, his indifference, his lack of care, his mishandling, 
his mismanagement, his drinking, the fights between them, the confusion at home, my being left 
alone, not fondled, not cared for, not loved. I was wrong perhaps, but this is how I felt. 


O Lord, I cannot change what has happened. Please help me accept gracefully what I cannot 
change. I do not want to bury the past, nor do I want to forget the past. I cannot. I just want to 
accept the fact, accept the past. Gracefully, I accept the past. I even begin to see an order in all 
of this, for do I not pray now? I have come to the objective. I see some order here. Please help 
me accept gracefully what I cannot change. 
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Problems like anger, depression, sadness, self-criticism, and self- dissatisfaction all stem, for the 
most part, from one's childhood. I am not to blame for these problems. The outside world is to 
blame-parents, teachers, other elders and society consisting of a number of people, situations and 
events. All these are to blame. Either we blame ourselves illegitimately or blame others 
legitimately. 


I free myself from blaming myself. I am not to blame for what happened to me as a child. As a 
child I was helpless. I did not have the necessary knowledge or information with which to 
understand, to take action appropriate to each situation. When someone else was to blame, I did 
not have the knowledge to say, "You are wrong." I thought I was wrong. I was not an adult and, 
therefore, could not make decisions and act upon them. Others had to make decisions and do 
things that affected me. I am not to blame. 


I free myself from blaming others also. If I blame others, then I still carry the past. As long as I 
continue to blame, the factors that cause damage to me continue. The I that was subject to pain 
continues to be, along with anger and resentment. 


I cannot forget my past. How can I? I know what has happened. How can I forget? To bury the 
past is easier said then done. No one can bury one's past. All I can do is to accept the past 
gracefully. I cannot afford to blame anyone or anything. Nor I can afford to blame myself. Even 
as an adult, any omission or commission on my part was determined by the helpless I that was 
the child . I see that I am not to blame. I also see the uselessness of blaming others. 


I gracefully accept the past because I cannot afford to blame. Perhaps there was a meaning to all 
that has happened in my life. All is well that ends well. All that happened to me might be in 
order because now I am ready to accept the entire past gracefully. People do not accept what has 
happened even in their old age.That I now pleading to the Lord, " please help me accept this 
situation,” makes the entire past meaningful. 


Please help me, O Lord, Help me to accept my entire past gracefully. Let me not blame anyone, 
neither myself nor anyone else. Please help me accept the past gracefully. 


There are number of things I can do. One thing is what I am doing right now. I can pray. I can 
change my attitudes. I can change some of my personal habits- habits in thinking and in 
behaviour which cause recurring problems. 


Let me have the will and effort necessary to fullfill that will so that I can bring about the 
desirable changes in my life. Let me be objective enough to drop and false ideas and concepts 
held by me against all evidence because of my emotional attachment to them. Let me have the 

courage and the honesty to drop ideas, beliefs, and speculations. 


May I be open enough to explore, to know where there is valid belief. May I not be confused 
between a fact and a belief, nor between a valid and a baseless belief. 


May I have the ablity to change, to reshuffle. Let me not be afraid to be wrong. Let me not be 
afraid to face up to the fact that my forefathers and my parents might have been wrong. May I 
have the love to know, the love to be objective. 


O Lord, give me the will, courage, honesty, and sincerity of purpose to change what I can 
change. 


A prayer is always from an individual. It is never from the self, atma, but from the individual, 
jiva. Who is nothing but atma, in fact. It is this individual who prays. To whom does the 
individual pray? I do not pray to another individual. Any other individual also has the limitations 
that I have as an individual. The power and knowledge of the one I pray to are free from any 
limitation. 


Let there be no confusion about whom the individual is praying to. The self? The individual is 
the self. The self is not an individual, but the individual is the self. Therefore the prayer is not 
towards the self but towards the self as Isvara. The self that is now an individual is praying to the 
self that is Isvara, the total, the Lord. 


Let there be no confusion about this. A prayer is always to the Lord. Even the enlightened person 
who knows the meaning of the sentence, Tat Tvam Asi, "That Thou Art," can offer a prayer as an 
individual, is evident, even though there is no difference in fact. 


Non-difference between the Lord and the individual is a matter for knowledge. That the 
difference is apparent, mithya, must be recognized. But, now as an individual, when I see myself 
helpless, I cannot but pray. So, prayer is not against the teaching. In fact, any form of ritual, also 

a kind of prayer, is not against the teaching. I pray because I seek help. Therefore the prayer is 
never to the laws themselves but to the laws as the Lord.Therefore, the prayer is always to the 
Lord, the maketr of the world and its laws. Even a prayer directed to a deity, with reference to a 
given phenomenon, like sun, water, fire and so on, goes to the Lord. 


I seek help in order to accept my past. The past is not a villan, nor does it have to be looked upon 
with contempt. The past makes me what I am. Every experience was an enriching experience. 
The problem is not that I have a past, but that I see myself as a victim of the past because I do not 
accept it. Let this be clear.I do not hate my past. 


In such hatred there is denial of the past, rejection of the past. I cannot deny my past, much less 
reject it. The past has happened. It is an already established fact. I cannot do anything to alter the 
fact. The problem is that when I reject the past, when I resent anything about the past, I do not 
accept the past. The more I am able to see how the past cannot change, the more I become free of 
my resentments, anger, remorse, and so on. 


We spend our time and energy resenting the past. I seek help here because it is one thing to 
understand the past but quite another to be free from resentement and anger towards it. Prayer 
itself is an action, and its result is called grace. I create the grace. I do not wait for grace to come 
to me. I invoke it by prayer. That I pray also produces a result because there is an 
acknowledgement of my own helplessness in the submission. 


If I understand how I cannot change my past, why am I angry? why do I hate myself? why do I 
criticize myself? Well, I am helpless. In that acknowledgement oh helplessness and in the 
capacity to pray is my effort, my will. My will is used prudently in submitting. In submission, it 
is the will that is submitted, and to submit my will, I use my will. 


One has to see the beauty of the prayer. There is no meditation, no ritual. without prayer. There 
is no technique which can replace prayer because in any technique the will is retained. Here the 
will willingly submits. That submission performs the miracle. In the submission itself, there is an 
accepatnce. Understand that in the submission there is acceptance of the past. 


I do not change the self- criticizing mind. I do not want a mind that will not critize me or anyone 
else. That is not the issue for me. All that I want is to accept that mind. Let me accept the self- 
criticizing mind. When I say I accept my past, then I accept the outcome of the past. The 
outcome is self-criticism. I accept the mind as it is. I am not afraid of this self-juding mind, this 
self-condeming mind. All that I seek is to totally accept this self-criticizing mind. 


O Lord, help me accept the mind, the self-judging, self-criticizing, self-condemning, self-pitying 
mind, to me. Please help me. I submit my will because I have tried to use my will to change. It 
did not work. It will never work. And therefore I give up. I give up not helplessly. I give up 
prudently and deliver myself, my will, into your hands. I have no reason for despair. All I seek is 
this acceptance of the past with its outcome. I am not avoiding self-criticism. I want your grace 
to accept self-criticism. 


Accepantance of the past implies accepting the outcome of the past. If there is an innate anger or 
sadness, it is the outcome of the past. Sometimes anger and sadness are manifest; sometimes they 
are not. When I want to accept the past, I accept the outcome, too. My manifest anger, pain, 
depression, and so on, all stem from the past.My prayer to the Lord is to help me accept the past 

along with its outcome. 


I am not interested in changing a given habit of thinking. I am interested in accepting the habit. 
Acceptance may bring about a change in the habit. If a change happens, it happens but it is not 
why I pray. 


O Lord, I pray for the serenity to gracefully accept my entire past and its outcome. 


What I have to change is my attitude. The prayer to accept the past with its outcome is for a 
change of attitude on my part towards my past along with its outcome is for a change of attitude 
on my part towards my past, towards my mind, towards people, money, the future, and towards 

my health and body. If these attitudes causeproblems, let me change. 


Let me have the will and courage to change my beliefs if they require change- blind beliefs, 
beliefs which are not valid because of the evidence against them. We tend to hold on to such a 
beliefs only because we have interested our time and heart in nursing them. Let me have the 
honesty and courage to drop these nursed, false beliefs. Let me change these beliefs for those that 
are valid. Let me see the difference between valid and false beliefs. Let my commitment to the 
pursuit of knowledge be unflinching. 


I am not interested in changing the condition of my mind. I am interested in changing my 

understanding, my attitudes. To know what I can change and what I cannot change is as 

important as acceptance and change. Without the knowledge of what I cannot change, I cannot 
accept. What will I accept? Nor, without knowledge, Can I strive to change what I can. 


When I blame someone for what was done to me in the past, it means that I want the past, it 
means that I want the past to be different. It cannot be different. Pain and anger were my 
responses to situations in the past that I blame. In blaming, I retain my pain and anger.If I refuse 
to blame, not with my will but with understanding, with my heart, then there is acceptance. 


Let me see clearly that I cannot change the situations that have caused me pain. That I was 
subject to pain, I cannot change. That I continue to retain the pain by blaming, I can drop. I see 
clearly the wisdom in accepting the past. I see clearly how I can bring about changes in my 
understanding of the realities with reference to myself , the world, and God, and I strive for that 
understanding. May my time and energy be directed towards changing what I can, and towards 
changing what I cannot. 


I stay with the present I an aware of what happens now. 


We use a number of techniques for changing the obtaining condition of the mind. Prayer, 
however, is not a technique. Prayer is centered on the person, the total person, and it comes from 
the person who sees clearly his or her helplessness in a given situation. 


I may use techniques, but I realize my helplessness because the situation is not centered on my 
will or even on my understanding. I realize the helplessness of the situation. I give up not to 
despair but into the hands of the Lord.The whole person that is me submits to the Lord. This is 
the meaning of surrender, the meaning of salutation, NAMASTE ASTU BHAGAVAN, " O 
LORD, MAY THIS SALUTATION BE UNTO YOU." 


I see an order. This order, which is the world, is not created by me. I am born into this order. I 
am part of this order. The order has been; the order is. In this order I find myself an integral part. 
Because this order is not authored by me, or anyone like me, I appreciate its authorship in a 
being who is all knowing, in a being we call God, the Lord. That Lord cannot be out there, 
outside this world, because there is no place outside the world. Nor can that Lord be in a corner 
of this world, like me. 


If that Lord is the author of the world, is not separate from the Lord. The Lord is the maker as the 
material of this world. The lord being the material cause, the world is not separate from the Lord. 
The order is of the Lord; the order is the Lord. To that order I submit. To that Lord I submit. The 
Lord's form includes my physical body, mind and senses. His knowledge includes my 
knowledge. The power he wields includes my power. The Lord is all. My submission is just this- 
acceptance of the Lord being all. 


As an individual, when I see myself helpless, I seek help from the Lord to gracefully accept what 
I cannot change. I do not want to change my mind. All that I care about is the capacity to accept 
gracefully what I cannot change. 


I realize that there are a number of things that I cannot change, but still I wish they were 
different. I wish I were born in a different era. I wish I were a male. I wish I were a female. I 
wish I were born an only child. I wish I had few brothers and sisters. I wish I had been 
understood as a child. I wish I had a home where there was a better order and more 


understanding. I wish my parents had better means. I wish I had a better education. I wish I have 
studied when I was supposed to study. I wish I had chosen another profession. I wish this 
marriage had taken place. I wish my physical body were a couple of inches taller. I wish I had a 
blond hair. I wish I were born in a different society. I wish I had a religion I could own. I wish 
the concept of God was not of one who punishes. I wish I could pray. 


Even this wishing mind is one that resists acceptance. Any overt expressed wish, or a lurking, 
vague wish, any wish at all, with reference to the past, is a will to change what I cannot change. 
Even the Lord cannot change what has already happened. I can lose my memory of the past, but 
all the riches of the experiences would be lost in the process. In fact, I submit myself to the Lord, 

praying for his help to accept gracefully what I cannot change. 


O Lord, help me totally accept my entire past. If I have rounds of births, help me accept all of 
them. 


There are different types of acceptance. When we accept the past, what type of acceptance is it? 
It is an acceptance with resentment or is it just a plain, simple acceptance? When I accept with 
resentment or reluctance, my attitude toward what is accepted is distinct. When I accept totally, 
the frame of mind is different A job given to me that I do not like, I accept with either reluctance 
or resentement. But when someone offers me a flower, I accept it totally with thankfulness and 
cheerfulness. 


The frame of mind necessary for acceptance is one that obtains when I accept something 
cheerfully, as I do when I accept certain aspects of nature like the mountains, trees, or sky.To 
understand this frame of mind imagine a clear blue sky or a nightly sky lit by the moon and the 
many stars and planets, all of them shining, glittering. I do not want the sky to be different, much 
less the stars , the moon, and those floating clouds and cloudlets. Nor do I want myself to be 
different. There is total acceptance. 


Here, I am totally objective; my wants, my likes, and dislikes are resolved. I do not blame the 
sky. I do not blame anything. I am totally objective. I accept what is. If I have to accept my past, 
all those characters, people, and situations that comprise my past, that played roles in making my 
past, I accept them as I accept the sky. Can I, with the same frame of mind, accept the people that 
played roles in my past? Each one has contributed to my past, to my hurt, to my pain, and to my 

sorrow. 


While I acknowledge their contribution, I cannot afford to blame any of them. Each one has 
acted as he or she did because of his or her past. No one could do more than what he or she did. 
As a child, I could not do better either. Therefore, I accept the child in me and my interpretation 

of the various situations. I totally accept each of the people involved. I come to bear upon any 
given person with the same frame of mind that obtains when I see a clear blue sky. 


I accept my mother, her problems, her attitudes, her lack of sensitivity, with the same frame of 
mind. I accept my father, his problems, his habits, his anger, his lack of thoughtfulness. I have no 
difficulty in accepting their virtures. The problem is only with reference to the person's lack of 
thoughtfulness and sensitivity. 


Each person is as he or she can be. No one can be more than what one is. I accept the fire as it is 
- hot. I accept it and deal with it. So too, objectively, I accept my father and mother, my sisters 
and brothers. 


All these people who have come into my life, contributing some degree of pain in one way or the 
other, all of them I accept. I do this knowing full well that each one has caused me a degree of 
pain. I do not say they were angels. I do not say they were good to me. I acknowledge their roles 
in causing me pain. At the same time, I accpet them objectively as they are, as they were-my 
teachers, co-students, friends, boyfriends and girlfriends, all of whom contributed their bit to my 
hurt. I come to bear upon them, one by one, with the same frame of mind that obtains when I 
look at the sky. 


I may not have the mind that obtains when a flower is offered to me. I may have this kind of 
mind later, but for now, all I want is a mind that obtains when I look at the sky, the mountains, 
the trees, the birds, the animals in their own habitat. Just as I look at them objectively, so too, I 

accept each individual as I recall each of them. It is a thorough process. I do not leave out 
anyone. I do not blame anyone. 


Generally, we blame ourselves. This is another mistake. I do not blame myself. I was totally 
helpless in my childhood and often helpless in my later years. The personality that formed itself 
in my childhood when I was helpless continued to interpret situations, keeping me helpless. So I 

am not to blame, not do I want to blame others. I cannot afford to blame others. 


O Lord, I pray to be given that frame of mind that will totally accept every individual I have been 
connected to and affected by. Each one is only as he or she can be. I blame none of them. Give 
me the frame of mind to accept these people as they are, as they were. 


I do not want to change my past because I cannot change it. I cannot change events that have 
already happened. I cannot change my responses either. All that I seek, O Lord, is an objective 
frame of mind. If not a cheerful frame of mind, please give me an objective frame of mind so 
that I can accept all of these characters who played roles in the drama of my life. What a drama! 
I do not want to change the drama. It has already been staged. 


Let me have the frame of mind which helps me look back on the whole drama and each of the 
characters objectively, with amusement. I do want to change any of the events because I cannot 
change any of them. I do not want to change. When I blame, I want to change. When I complain, 
I want to change. When I have resentment, I want to change. Let me have the frame of mind that 
will accept all of these characters and my responses to them. 


When I accept something, what do I do? Is it just a sentence, "I accept"? a mere sentence does 
not imply acceptance. Sometimes I accept something without saying so. 


Acceptance implies a certain attitude on my part. When I accept something, I give it the freedom 
to what it is. I do not want the thing to be different from what it is. 


Acceptance implies granting freedom to the object of acceptance to be what it is. In giving that 
freedom I do not demand that the object be differnt from what it is. The mere word, acceptance 
without understanding its implications does not help. I accept the child as the child is. I accept a 
tree. I accept the sun, the moon. I accept a bird its color, its behavior.I accept chemical as it is.I 
accept sugar as it is. I accept poison as it is. Acceptance does not imply that I have to use it. In 
acceptance, there is objectivity. I let things be as they are. 


With reference to my past, however I do not let it be as it is. I do not accept it because it has 
caused me pain. Due to my helplessness I subjected myself to pain, to hurt. Therefore, the 
painful past is not acceptable to me. Can I bring myself to expect the past ? When I bring myself 
to bear upon the past, can I be the same person that I am when I accept the sky ? 


How do I accept the sky ? What frame of mind do I have when I accept the sky? That same 
frame of mind I bring to bear upon my mother and father - whether they are alive are not. In the 
same way, I accept my friends, my relatives, employers, my grandparents, my children, my 
partner in life. Individually, I accept every one of them because I give them the freedom to be 
what they are. I do not blame the sky because it is or is not blue. 


I bring this same person to bear upon those with whom my life has been cast. They are all 
different characters in the drama of my life. I free myself from blaming any one of them. I blame 
no one, nor do I blame myself. 


O Lord, please give me the serenity, the clarity, to accept gracefully what I cannot change and 
change what I can. I cannot change the past for it has already happened. But I change my 
attitudes, my understanding. I can bring about a change in my attitude towards myself, towards 
the world by widening my understanding. Let me change what I can, and grant me the wisdom to 
know the difference between what I can and cannot change. 


In so many words, I pray 


Om Tat Sat 


0000 


| Back to List of Talks by Swami Dayananda | Japa I | Japa II | Knowledge and Action | 
| Pearls of Wisdom | List of Lectures by Swami Paramarthananda | 


Reading Room - Talks of Swami Dayananda 


O00000 


Japa - Talk I - Page 1 of 6 


Japa is the repetition of a word or short sentence during the practice of meditation. The letter 'pa' 

stands for that which removes or destroys all impurities and obstructions and the letter 'Ja' stands 

for that which puts an end to the cycle of birth and death. Therefore, japa is an indirect means for 

liberation, moksha. By destroying the varieties of obstructions to knowledge, japa paves the way 
of liberation. Japa, then, is more than a mere discipline or technique. 


These two talks will give you an understanding of the nature and logic of japa and how it works. 
With this understanding you will be able to do japa with conviction and handle it properly. 


THE UNPREDICTABLITY OF THOUGHTS 


At any given time, you have only one thought and what your next thought will be is antone's 
guess. But when the next thought does occur, it will have done so because of some logic. There 
is no thought without a certain connection to the preceding thought. This connection may be 

flimsy or it may be very clear and logical. But the thought itself is never predictable. 


Even now, I cannot predict what I am going to say. I simply said I would talk on japa, and I 
started. Even the words I am saying right now were not known to me. What is going to come is 
unpredicitable, but when it does come, it has a logic, a reason. 
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BMW THINKING 


Suppose you see a BMW on the road and it draws your attention. What will your next thought 

be? " How can he afford it?" And then: " A person I work with just bought a new BMW. How 

can he afford such an expensive car? Last year he did not even have a job.His wife must have a 

lot of money. I wish my wife had a rich family. When I got married I did not think about money 
or my future." 


All these thoughts started from seeing a BMW and they follow a certain logic. This particular 
sequence is only one line of thinking. Let us look at another one: 
"The German people are quite industrious. Even though their country was devasted during World 
War II. their economy rebounded quickly. They produce the best scientific equipment in the 
world." 


Where did we start? From BMW. What will come after BMW is anyone's guess. Even in 
deliberate thinking you do not know what is coming next because thinking is always linear, one 
step at a time, one thought at a time. The connection between the thoughts can either be a logical, 
syntactical connection within a sentence or a simple association. But there will always be a 
connection, be it weak or strong. 


In "BMW thinking," the connection between thoughts is not a deliberate one. Therefore, the next 
thought can be anything. The sky is the limit. The BMW emblem is different. It is not like the 
Mercedes insignia." The Mercedes insignia makes you think of a star and then your next thought 


may be, "My astrological sign is not favorable." This movement from one thought to the next is 
listless thinking, a meandering of thoughts in which there is no direction. 


LISTLESS THINKING 


In listless thinking, although there is no direcction, there is always some logic, some connection. 
It may be a simple rhyme, one word reminding you of another, or a variety of other possible 
connections. The one invariable is that, at any given time, there is always one thought or another 
in your mind. 


In listless thinking, just as in deliberate thinking, you do not know what your next thought will 
be. But in japa, you definitely know what is coming next. The japa can be a word, a short 
sentence, a section of veda, or even a whole veda, but, to be a japa, it must be something that is 
repeated. 


If you are repeating a word or short sentence you are sure about what is supposed to come next. 
If something else comes, you know you are off track. In "BMW thinking," however, to thimk of 
Germany and then of of a Mercedes or anything else is not to go off track because there is no 
track. Such thinking just happens. This is what meant by listless thinking. There is no direction 

to ıt. 
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LEARNING ABOUT THE MIND 


We really do not have a method to lean about our minds. We only know that we are subjected to 
a pariticular type of thinking. For example, we get into a reverie untill something arrests our 
attention and only then do we come back. 


Is there anything that we have in our thought life- which is our life- that helps us understand our 
ways of thimking? What do we have to help us learn how to direct our thimking for a given 
length of time and have the mind at our disposal? 


We have no directed technique. If we are lucky, we had some intellectual discipline in school 
which has given us a capacity for logical thinking. In the process, we may have discovered some 


discip-line, but we do not know it is a technique; nor do we use it as one. 


JAPA AS A TECHNIQUE 


Exercising one's choice is very important in japa. If I choose to mentally chant a word or 
sentence for a length of time, then I have a technique in hand and can see what happens in my 
mind. 


In japa, I know exactly what is to come to next. If something else pops up, I know this is not 
what is expected and I bring back the chosen thought. In the process I learn how to dismiss 
unwanted thoughts and retain the one I have chosen. This is one important result of japa as a 
technique. 


As a technique, any word will work. You do not require the Lord's name or a "spritual" mantra. 
Anything can be a mantra, like gring.....gring......gring......gring......gring. If you keep on 
repeating this sound, it will work. An extraneous thought will e4ventually come, " What makes 
this kind of noise?" "A bagpipe," may be the response. Then you may ask, " What does a bagpipe 
have to do with my japa?" By returning to the sound, the bagpipe thought is dismissed. 


In this way, japa works as technique for gaining some mental discipline. However, japa is 
something more than the mere chanting of a sound. In repeating a given chant, you give yourself 
an occasion to see the ways of your own thinking. This repeatition becomes a technique for 
keeping your mind directed for a length of time- and it can also help the mind gain a certain 
depth. 


THE INTERVAL BETWEEN THOUGHTS 


The advantage of repetition is that we can apperciate the interval between two successive 
occupations of the mind. In "BMW thinking," listless thinking with no direction, the mind 
simply moves from one thought to another. This type of thinking is like picking up noodles. If 
you try to pick up one noodle, you find it coming along with a few others.Similarily, the whole 
occupation of thinking becomes" as though" a single thought, even though there are many 
thoughts. 


Between two thoughts there is an interval. BMW is the name of a vechicle and Germany is the 
name of the country. Because there is a connection between the two, the interval between them is 
missed. Repeating a given chant eliminates or avoids the connection between two thoughts 
because, between one chant and another, there is no connection. 


Each chant is a complete unit in itself and one thought unit is not connected to the second 
thought unit since both are the same. Thus, between two chants, there is a period: 
chant.....period.....chant.....period. There is no comma, only a period, a full stop. Therfore, each 
chant is complete and, between chants, the interval is available for you to recognize. 


PEACE IN THE MIND 


What is that obtains in the interval between chants? Between one thought with a certain form and 
sound and the next thought, there is no given thought. There is only an interval with no form or 
shape. This is what we call peace or silence. Because this silence has no particular thought form, 
there is no thinking as we know it. 


We always think that peace is something we have to acquire. People even ask for it: "Swamiji 
How can I gain this peace?" Because the mind is restless, we think that peace is something new 
that we have to acquire, an attribute with which we have to emblish the mind. Is peace something 
we have to acquire or is it natural? 


I once went to swami, Yogi Ramayya, who was originally a yogi and then became a disciple of 
Ramana Maharshi.I could sense that he was a person who was at peace with himself. I had 
committed myself to vedanta but, at the same time, I had a lot of conflicts in my pursuit. I went 
to this swami in an attempt to resolve them. He never talked much, but he said one thing to me 
that really hit home: "For restlessness, you to work a lot. For peace, what is there to do?" Having 
asked this question, he became silent, which I found to very effective. 
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RESTLESSNESS REQUIRES A BUILDUP 


For peace, what do you have to do? For restlessness, you have to work; you have to create a 
buildup because, without one, you can never become restless. The problem is that this buildup is 
not something that we do consciously. It gets built up, like a wall erecting itself. Suppose you 
have a pile of bricks and they just assemble themselves into a wall. You would consider it a 
miracle, but you do not consider a buildup of thoughts a miracle because it always happening. It 
is a miracle, however, because it just happens. That it just builds itself up and you have no say 
over it is truly amazing. 


There is a helplessness in the whole process. Something triggers off a buildup; it may be a simple 
hormonal change, indigestion, someone's look, a frown, a change of weather, or any number of 
other things. Any one thing is good enough- you may be combing your hair and a few hairs come 
out! Any event that you do not accept starts it off and then your mind is busy for the entire day. 


Restlessness requires a buildup to which I, myself, am not a party. And yet the buildup is mine. I 

do not look upon it as different from myself. I see myself fuming and do not know what to do. I 

have to do something about it because, although I am not a party to it, I am completely involved 
in it. 


Why is that I cannot keep track of this thought-by-thought buildup? This is because the whole 
habit of thinking has been " noodlethinking,"” associative or nondirectional thinking. It is not 
"peanut thinking" where, as in eating peanuts, you take one peanut, then another peanut, and then 
another. It is all "noodle thinking" and, in fact, is the most common type of thinking. 


THE BEGINNING OF THOUGHTS 


If I were to give the usual advice, "Do not allow this type of thinking to buildup, just nip it in its 
bud,"it would be easier said than done because there is no bud. The thinking first appears as a 
flower. By the time I become aware of it, it has become a huge jungle. It is not something that 

buds and can be nipped immediately. 


The very beginning of such thinking is an association of "I." Without that, the thoughts would 
not begin. This mechnical thinking, associated as it is with "I" has no history, really. We may say 
it comes from childhood, that we picked it up from their parents, and so on. If that is the case, 
this kind of thinking has no actual begining; it has not created at a given time. 


Because of its association with 'I," there is no question of my being aware of the first thought 
because I am taken over at the outset by the thinking itself. I become the very thought and the 
thought becomes me. 


Therefore, the advice, "nip it in its bud,” is meaningless and can only create complex such as, " I 
cannot nip it in its bud. I don't know how." Such thinking just adds to my buildup of guilt. What, 
then, can I do? 
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AN OCCUPATION FOR THE MIND 


I can give the mind a meaningful occupation wherein chain thinking is broken. Then the interval 
that obtains between successive thoughts can reveal a great fact about myself- that I am the 
silence that obtains between two thoughts. 


Logically, we can see how restlessness requires a buildup, whereas peace is something very 
natural for which we need not to do anything. We do not create peace; we create only 
restlessness. 


In japa, you deliberately create a thought. Because you have a will, you can choose. In this way, 
you become the author of a given thought. A specific thought is created by you because you 
choose it, whereas the silence that ensues is not created by you. In fact, the silence is the basis of 
all thought. 


THE MIND AS A DANGER 


In the text pancadasi, the mind is likened to a dancer on a lighted stage. The dancer portrays a 
variety of aesthetic sentiments-love, helplessness, anger, cruelty, wonderment, frigfht. The light 
on the stage lights up the dancer with all her moodsand changes and when she makes her exit, it 
lights up the empty stage. The dancer may be performing various dance forms, or may not be on 

the stage at all, yet the light remains uninvolved. It merely illumines. 


The light itself is not a "doer," much less an "enjoyer," of the dance. Nor does it light up the 
stage as one of its jobs. The nature of light is to illumine and it illumines; the verb " illumines" 
involves no action or motive on the part of the light. Therefore, the light has no doership. 
Similarly, when I have a thought and the thought goes away, what remains is silence, which is 
likened to the empty stage without a dancer. 


THE NATURE OF THOUGHT AND SILENCE 


Absence of thought is generally looked upon as peace, something to be achieved. Thought can be 
suppressed or negated by certain external means, such as the practice of breath control. Here, 
however, we are interested in the absence of thought but in understanding the nature of thought 
and silence. The whole approach, therfore is cognitive. Thought sometimes happens without my 
sanction and sometimes it happens with sanction. In japa, thought is deliberate; it occurs with my 
sanction. And when the thought goes, I understand its absence as the nature of silence. 


I AM SILENCE 


When I experience, or am aware of, between two thoughts is silence.If I see the silence after 
every thought, should I take myself to be the silence? Thought arises and thoought falls. Before 
the rise of the thought I am silence and after the departure of the thought I am silence. I am 
silence first and I am silence last. Thus, in spite of thoughts, I am silence. 
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NIPPING THOUGHT IN ITS BUD 


By doing japa, you learn how to nip a thought in its bud. Just as when you see poison ivy, you do 
let it grow, so too, by being aware of the interval between thoughts, you gain the capacity to nip 
a thought in its bud. 


In "BMW thinking," you jump from one thought to another. You hold onto the second thought 
and leave the first. And you hold onto the third and leave the second. The lingering content of the 
first thought connects you to the next thought. This connection causes you to catch the second 


thought and leave the first. Thus, we go from BMW to Germany. Germany takes you to World 
War II. World War II takes you to pearl Harbour. Pearl Harbour takes you to Hawaii. Hawaii 
takes you to beach. The beach takes you to melanoma and you become sad. This how the mind 
works.If you catch one thought, it means the previous one is gone because the two thoughts have 
nothing to do with each other. This is why we so often lose track of where we brgan in a 
conversion. 


MONKEY THINKING 


The reason we cannot keep track of where we began in a conversion is that we do not hold the 
wheel; conversion just takes place. We must start talking about foriegn policy and end up 
discussing sweepstakes. In between, many other topics come up. There is no control and we do 
not know how it all happened. The flimsier the connections, the more difficult it is to relate one 
thought to another. 


I call this kind type of thinking " monkey thinking,” the mind being very much like a monkey 
who leaps from tree to tree. One tree may be an evergreen and the next a maple tree. The 
monkey just goes from one to the other. Similarily, one's mind jumps from thought to thought 
and there is no control over the ways of one's thinking. In this kind of chain thinking, one cannot 
arrive at the gap, the interval, that exists between thoughts. 


THE CHANT AND THE INTERVAL 


In India there is a tree called the areca tree, from which we get the betal nut. Like a palm tree, it 
is very thin and fibrous and tapers at the top. Looking at the tree you may think it would breakif 
you climbed it, but it will not. A man who goes up one of these trees to gather the small fruits at 
the top does not need to come down and climb another tree.Instead, by bending the tree with his 
own body weight, he catches hold of the next tree. In this way, he moves from tree to tree 
gathering treefruit. Only after picking the fruit from the last tree in the garden does he come 
down. 


This is exactly what we do in our thinking. From one thought, BMW, you catch Germany, then 
you catch World WarlI, Pearl Harbour, Hawaii, and the beach. Then you catch melanoma and 
worry about the new mole you have: "I'd better consult a doctor. Suppose it is cancer.How will I 
will be able to handle it? " All of these problems started from someone,s BMW. This is like 
walking upon thoughts. You never get to the ground. 


There is another tree, the coconut tree that, unlike the areca tree, cannot be bent without 
breaking. Thus a man picking coconuts must return to the ground before climbing the next tree. 
Japa is like this. You get to the ground-not after a length of time, but immediately. You chant 
and, like coconut tree climbing, you come down. You chant. You come down. Chant....come 
down....chant....come down.In this type of chanting, being aware of the interval is as important as 
the chant because it is the interval that reveals yout true nature- silence, awareness. 
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Once a person is committed to mentally repeating a given chant, his or her mind automatically 
goes to japa whenever it is free. Just as water draining from the mountains creates new ravines, a 
new track is created towards which the mind repeatedly goes. In this way, japa becomes a way of 
keeping the mind meaningfully occupied. As well as being a useful activity, it is also a prayerful 

one. 


Eventually, a time comes when the mind enjoys a certain composure. Because you apperciate 
that any distraction or agitation is transitory, you do not come under its spell. A mind that knows 
this has a certain depth, a certain tranquility, even before such agitation begins. In conjunction 
with the vision of the teaching that you are the whole, japa is very effective.Even without any 
exposure to vedanta, japa is beneficial in that it keeps the mind meaningfully occupied. 


BEING AWARE OF THE SILENCE 


Japa is a tool that enables you to negate any distracting or improper thought by replacing it with 
the chosen chant. It gives you an occasion to eliminate chain thinking and to be aware of the 
interval, the silence, between thoughts. This is why I refer to japa as a discipline. 


In keeping with the teaching, you understand this silence as something natural. You also develop 
the capacity to nip in the bud any thought you do not care to have. In all these ways, then, japa is 
helpful in gaining mastery over the mind. 
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SOUND AS A TECHNIQUE 


A common practice among many meditators, in the west is to chant invocatory syllables, called 
bijaksaras [Srim, Hrim, etc.] traditionally used to invoke pariticular deities for purposes of 
meditation. When these sounds or any other single syllable words, such as Ram and Syam are 
chanted, the mind is naturally going to have a pariticular occupation. Because the chant is 
repetitive, chain thinking is eliminated. 


That any sound will work as a technique was demonstrated by one scientist using a meaningless 

sound and recording changes in various human functions. While the subject chanted this sound 

his thought processes and metabolism slowed down significantly. His blood pressure also came 
down and his heart beat rhythmically. 


Since the person was sitting quietly, his mind occupied with the repetition of the meaningless 
sound, these findings are not surprising. Had he thought of some problem he was having, he 
would have began to fume and his heartbeat would naturally have increased. Based on the results 
of his study, the scientist wrote a paper in which he concluded that a special chant or mantra is 
not required and that repetition of any sound, even a meaningless sound, could produce the 
benefits he had recorded. 


As a technique, any sound that is repeated will work in the same way as any other sound. But in 
what way will it work? For some time, no doubt, the body and the mind will be quietier. But, 
then, you may become amused that you are sitting and chanting a meaningless sound. Is it not 

amusing to set aside a time each day to chant gring.....gring..... gring so seriously? 


I know I would be amused. Something would tell me, "Idiot! What are you doing?" Then I would 
say , " Be quiet. You are always criticzing. You don't believe in anything. Keep chanting." 
Again, gring.....gring.....gring. "What is this gring?" someone would ask from inside. "It's a 
meaningless sound," would come the reply. Then," A meaningless sound? Why are you chanting 
a meaningless sound?" It's calles...Be quiet. I told you not to criticize." 
Gring....gring.....gring.....gring. Then again from inside, "Did you pay for this? Why don't you 
change gring into zring or some other sound?" Why not?" "Be quiet! This sound was specially 
chosen for me." Gring....gring.....gring. It would be very difficult for me to chant this 
meaningless sound. 


Anything you do should be meaningful. It is very difficult, therefore, to seriously sit and chant,a 
meaningless sound. You may not know the proper meaning of a chant, but you need to know that 
it is meaningful. If it is the Lord's name, you may not understand its full meaning, but because 
you know it means the Lord, you have enough understanding to chant it seriously. 
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GAYATRI MANTRA 


In India, it is quiet common for a child to be initiated into a mantra, called Gayathri. The person 
who initiated me into Gayatri did not teach me its entire meaning. He only said that it was a 


prayer asking the Lord to give me a bright mind and that if I repeated it in this manner, I would 
have a bright mind. 


Gayatri is a sanskrit prayer to Lord Surya, the sun, who stands for the all-knowing Lord who 
makes your mind brilliant. This is what I was told. And although I was not given its entire 
meaning, it was meaningful to me because it was a prayer. Later, of course, I gained an 
apperciation of its meaning. 


In this way, this mantra and others serve as a technique, enabling a young child to learn how to 
use his or her mind. It works because, when the child chants the mantra, the mind will wander. 
The child then directs it back to the chant, thereby learning how to use the mind. 


Therefore, at a young age a child gets an insight into his or her mind, which is not an ordinary 
thing. To know how the mind works is a great blessing. Even if we do not understand Gayatri or 
any other mantra completely, still we know it is a prayer whose meaning we can come to 
understand. 


A MEANINGFUL CHANT 


If a sound that has no meaning is chanted, it can serve as a technique. And, for the purposes I 
have mentioned, it looks as though any chant will work. But all sounds you repeat will not work 
because you cannot give meaning to a chant that is meaningless and, therefore, you cannot be 
serious about it. 


Suppose, however, you chant a word that does not have a meaning, like 
carror:....carrot.....carrot......carrot......carrot. Or, zucchini....zucchini.....zucchini. We have 
varieties of meaningful words, even the word cookie: cookie...cookie....cookie. Why not? Any 
meaningful word is definitely a step ahead of a meaningless word, but something more is 
required for it to work as a japa. A meaningless word will not bring anything to your mind and a 
meaningful word will cause your mind to be full of carrots, zucchinis, cookies, or whatever. 
Therefore, neither of these kinds of words will work. 


A NAME OF THE LORD 


Instead , you choose one meaningful word that covers the whole creation, a word that is not one 
of the many objects in the world. A meaningless sound includes everything without indicating 
any one object. Since all objects are included in the form of the Lord, nothing is omitted when 

you repeat the Lord's name. 


In this way, the meaningful chant becomes all- inclusive. All words are included in one chosen 
word. All names in all lanuages are also included. Traditionally, the word can vary. You can say 
Siva, Rama, Krsna, Jesus, or Allah, but in your mind the word chosen should stand for 
everything. Because the word does not stand for any onething, you will not be reminded of a 
given object when you chant it. 
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A MANTRA THAT IS TRADITIONALLY GIVEN 


Also, you are related to the Lord whose name you repeat. As a devotee you are related, the 
relationship being between the devotee and the altar of your devotion alone. One recognizes the 
Lord in a given name or recognizing the Lord, a name is given. That name can be given 
traditionally or by education. 


If it is traditionally given, the word and the Lord are already bridged in your psyche. This bridge 
is a blessing because the word immediately strikes in your mind as the Lord. Whether by 
tradition or by education, the word and its meaning must become connected in your mind. 


To the meaning of a word hnown to you as the Lord, you are a devotee. The devotee is a 
fundamental person who assumes a variety of relative roles such as father, mother, wife, 
husband, brother and sister. If you are an individual, you are first related to the total and, only 
afterwards, are you related individually. 


I AM RELATED TO THE TOTAL 


Individuality is possible only when I carve myself out as an entity from the total. The one who 
identifies with a given physical body-mind-sense complex is an individual. The individual is 
naturally related to the total because, from this total alone, he or she is carved out as an entity, 
just as a tree has an individuality carved out from the total, the forest. The forest includes the 
tree, but the tree does not include the forest. 


In this way, there is an individual and his or her Lord is the total. The Lord is a being and I am a 
being. The Lord is looked upon by as omniscient, omnipotent, and omnipresent. Thus, as an 
individual, my relationship with the total is fundamental, the total being the basis for the 
individual. 


This individual entity is also related, but relatively, to all other individuals with whom he or she 
comes in contact - parents, aunts, uncles, husband or wife, children, neighbors, friends. And who 
is the person who is related? The person is fundamentally a devotee and this devotee is related to 
another person by assuming the role of son or daughter, sister or brother, niece or nephew, 
parent, and so on. Therefore, one becomes a devotee son or daughter, a devotee wife or husband, 
a devotee mother or father, a devotee friend, a devotee employee or employer, a devotee thinker, 
and a devotee seer. 
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INVOKING THE DEVOTEE 


The devotee, then, becomes fundamental. It is the devotee that is invoked when one repeats the 
name of the Lord, the name being not separate from the meaning. When the word is repeated, the 
meaning naturally strikes. 


Once you know the meaning of any word, you cannot separate the word from its meaning. For 
example, try repeating the word "car" without thinking of a car. It is impossible. A word and its 
meaning are inseparable. 


Because I am related in this form to the meaning of the name of the Lord, the total, I naturally do 
not chant as a husband or wife, aunt or uncle, cousin, son or daughter. Thus, I am free from the 
distractions of these relative roles. 


If a person chants as a father, he will have a lot of problems. Suppose, being a devotee of Siva, 
he named his son Subrahmanya, Subbu, for short. Subrahmanya is the name of Siva's son. 
Therefore, when the father repeats Lord Siva's name, what happens? Subbu comes into his mind, 
the one who does not study as he should. Because of this Siva - Subbu association all kinds of 
agitations will come. Thus if the father chants, Subbu will definitely come - along with all of the 
fatherly concerns. 


Suppose, however, the devotee is invoked by the same person, then the Lord and the simple 
relationship between them is recognized. The devotee alone is there when the person chants, the 
role of father being relegated to a relative role assumed by the devotee. In the devotee - Lord 
relationship there will be none of the distractions attached to the relative roles assumed by the 
devotee. 
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CHANTS AND MANTRAS 


There are words that are sometimes chanted that are not mantras at all - sivo'‘ham.. sivo'ham or 
so'ham.. so'ham, for example. So'ham means "He I am," "He" referring to the Lord. Nowhere in 
the scriptures does it say that so'ham is a mantra. So'ham is a fact. It is a sentence to be 
understand. It means tat tvam asi, "You are that." If you are the Lord or if the Lord is you, there 
must be some non-differnece. 


Because the differences are obvious to you, you need not inquire into them further. The non- 
difference is what you need to know and is the subject matter of the entire teaching of Vedanta. 
Therefore, sentences that are statements of facts are not mantras. 


JAPA IS A MENTAL PRAYER 


A japa is a word, sentence, or group of sentences, whose meaning is the Lord, wherein the 
individual invokes or salutes a particular deity as the Lord. It is neither a meaningless sound nor 
does it denote a particular object, like zucchini. Its meaning is the Lord, through which the 
devotee is invoked. 


Therefore, japa not only serves as a technique but as a mental prayer. Only when the repition is a 
mental prayer it is called japa. Japa is recognized as an indirect means for gaining liberation 
because it destroys all obstructions and impurities, thereby preparing the mind for the knowledge 
that is liberation. 


In the tenth chapter of the Bhagwadgita, Lord Krsna says, "There are many forms of rituals and 
many means through which I am invoked, bit among them I am japa. Japa, therefore, is 
something to be done and, as the Lord Himself, in the form of Krsna, has said, there is no 
activity more efficacious than japa. 
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The third chapter of Bhagavad Gita opens with the question of Arjuna, "If in your opinion, O 
Janardhana, knowledge is superior to action, why then, O Kesava, do you engage me in this 
terrible action?" If knowledge is superior to action, if knowledge alone is going to deliver the 
goods as far as attainment of sreyas of the limitless is concerned, why are you asking me to 
perform action? And the action, I am asked to perform, is not an ordinary action; it is a terrible 
action, the action in the battle-field involving a great deal of destruction and suffering. 


There are reasons why such a question should arise in the mind of Arjuna, Lord Krishna 
unfolded the nature of atma or the Self in such verses as, "He who knows the Self which is 


indestructible, changeless, without birth and free from modifications; how is such a person to 
slay or cause another to slay?" (B.G. I-21). The Self is free from any modificatin; is is free from 
the limitations of time and space. It is akarta or actionless; it neither performs action nor does it 
cause anyone to perform it. The knower of the Self is indeed the self and so the wise man also 
does not perform action in spite of appearing to perform it. Action is not denied here; it is the 
kartrtva formed by the body and the wise man is not identified with the body; he k nows himself 
to be the actionless Self. So the knowledge of the actionless Self is freedom from action. 


Further, in answer to Arjuna's question as to who a wise man is, the Lord said that the wise man 
is the one who has given up all the desires and who is satisfied in the Self alone by the Self. 
(B.G. II-55). He is happy for no reason because the Self is ha ppiness. The description of the 
wise man was summed up by this statement, "The wise man is the one who has abandoned all the 
desires and is free from any longing". (B.G. II-71). This is generally understood to mean that the 
one who wants sreyas or the limitless happiness must give up all the desires. And action cannot 
be undertaken without a desire. So performance of karma means entertaining desires and hence 
one can never hope to be a wise man as long as one has to perform actions. 


But Arjuna had been told, "You have the adhikara or choice in performing action". (B.G. II-47). 
Although this is a statement that applies to everyone in general, the undertone is that it 
specifically applies to Arjuna. Arjuna took it to be an instruction that he was fit for action alone, 
that the Lord was asking him to perform action. Arjuna understands that knowledge releases one 
from bondage while action binds. Action brings in its wake the result which becomes the seed 
for another action. Thus one gets trapped in the chain of action-result-action. So Arjuna is 
naturally confused, "With these seemingly contradictory words, you are, O Lord, as though 
confusing me. Please tell me one thing by which I can attain sreyas". (B.G. III-2). Arjuna does 
no t accuse the Lord of confusing him; he rather admits his own inability to understand the 
purport of what the Lord wanted to convey. "O Lord, you are praising one thing viz., knowledge 
and asking me to do another thing viz., performance of action. Please d ecide and tell me the one 
thing that would be the best means for sreyas". 


The reason why Arjuna asks for one of the two is that the two viz., knowledge and action, cannot 
be simultaneously pursued by one person. Pursuit of knowledge is the discovery of the Self that 
is akarta and so involves the renunciation of the sense of doership. Pursuit of action, on the other 
hand involves the sense of doership and so the two pursuits are opposite in nature and are meant 
for two different adhikaries or seekers. One would also think that since the two pursuits are 
opposite in nature -one involves nivrtti or disengagement and the other involves pravrtti or 
engagement - they would yield different results. Action gives rise to result which becomes the 
seed for new action and thus the cycle of action-reaction-action would b e perpetuated. 
Knowledge on the other hand, is associated with sannyasa, or renunciation and it wuld make one 
free from action. Therefore Arjuna seems to say, "Please ascertain my qualification and keeping 
in mind the fact that I want only the s reyas, please tell me the one thing" 


Although Arjuna asks for advise, the Lord teaches him about the nature of action and 
renunciation, because the student must understand the whole scheme and act according to his or 
her own understanding. The teacher teaches and the student must decide the c ourse of action 
based on his or her own understanding. And so the Lord answers, "In the beginning of the 


creation, sinless one, the two-fold commitment was given by Me in this world; the pursuit of 
knowledge for the sankhyas or the contemplative ones and the pursuit of action for the yogis or 
the active ones". 


Nishta means a committed life-style. Two type of life-styles were told by Me in the Vedas for 
two types of people. For the yogis meaning the active ones or the house-holders, is the life of 
action performed with the attitude of yoga. For the contemplative ones or the sannyasis is the life 
of pursuit of knowledge. 
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The Contemplative Life 


For the sannyasi, knowledge alone is the means and nothing else. sannyasa taken for the pursuit 
of knowledge is called vividisha sannyasa (vividisha-desire to know until the knowledge takes 
place). Just because the person is a sann yasi in terms of an order, does not mean he has 
knowledge. He does not have the knowledge as long as he has the notion, "I am the doer". In this 
case, sannyasa means the karma-sannyasa or the renunciation of action. It is the life -style 
accepted by the society and sanctioned by the sruti or the Vedas. It is an order, an asrama and 
therefore it is at par with other asramas such as grhastha, vanaprastha, etc. 


The sannyasi commits himself to knowledge and he is not interested in anything else such as 
comfort, security etc.. He just wants to pursue knowledge to gain liberation. A person with such 
a commitment can take sannyasa; he can renounce acti on. There is a provision in our society for 

such a person. He is not obliged to the family, nor is he obliged to the society. He has been 
released from the obligation by the family, society, etc.. The society supports him. Here, there is 

a commitment and the commitment makes the person. Here is the person who is saintly. The 
very colour of the cloth of a sannyasi is the colour of the flame. Flame means light. Light means 
knowledge. He commits himself to the pursuit of knowledge to the exclusion of everything else. 

That is why, when a sannyasi is received, the following mantra is usually chanted, "Not by 
action, nor by progeny, nor by wealth, but by renunciation, some (mahatmas) reached 
immortality”. 


So sannyasa really means the renunciation of the three types of desires commonly entertained by 
aman. One is the desire for wealth and security. Another is the desire for progeny, family, etc.. 
And the third is the desire for loka or the other wor Id which can be fulfilled by performance of 
certain rituals, specified by the Veda. It is by the renunciation of these three types of desires that 

one is ready to pursue the knowledge of the Self that is immortality. 


Knowledge is the only means to liberation or freedom, because bondage is false and liberation is 
an accomplished fact. If bondage were real, you cannot do anything about it. What is real, will 
never come to extinguish itself and what is unreal, does not h ave a real existence. If the bondage 


were real, you cannot do anything about it. What is real, will never come to extinguish itself and 

what is unreal, does not have a real existence. If the bondage were real, there is no way of release 

from it, nor would it be a problem because a real thing cannot create a problem. If the bondage is 

something inbetween, i.e. neither real nor unreal, it must be purely due to ignorance and error 
and so knowledge settles the issue. That is what Lord Krishna says in the Gita and that is in 
conformity with the sruti which says, "That Thou Art". You already are that which you are 
seeking. So there is no choice in knowledge. So tyagena, by renunciation, really means by 
knowledge. But knowledge is pssible only if the mind is free frm all the other desires. 


Commitment to knowledge means swadhyaya, learning and pravacana, teaching. These are not 
really two things; they are one only. You pursue knowledge for your own sake and later on, if 
some one approaches yoou and seeks to know what it is all about, you can teach. This is the 
contemplative life. 
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The Active Life 


Suppose a person is not ready for the contemplative life - contemplative life is not easy because 
you cannot become contemplative by will. It is by disposition that you are contemplative. You 
cannot command a contemplative mind because it is not a matter of will. It is a matter of a 
certain maturity, a certain disposition and you don't have a choice. You cannot choose to be a 
contemplative person; you can desire to be one and that is a healthy desire. Everyone has to 
discover a contemplative mind which in fact is to release the mind from the hold of likes and 
dislikes. Every mind is held by likes and dislikes, whether you like it or not. The mind cannot be 
contemplative when either the likes or the dislikes are not fulfilled. What you want should 
happen a nd what you do not want to happen should not happen. But the destiny always has a 
knack of providing what you do not want and of holding back what you want. It is not possible 
for you to change your likes such that you like all that you get and dislike al 1 that you do not get. 
Then you ahve no likes and dislikes; you already are a sadhu and ready to become a sannyasi. 
But you do have likes and dislikes and what you do not want comes to you and what you want 
does not. So there is one thing to be don e by you and that is to adopt a means by which the mind 
is released from the hold of likes and dislikes so that it becomes contemplative. 


The question is only with respect to the life-style. Are you going to burn all your boats, becme a 
sannyasi and pursue the knowledge exclusively or are you going to pursue knowledge along with 
what you are doing now? Therefore lokesmin dvividha nishta: there are two life-styles in the 
pursuit of freedom or liberation. The entire Veda expounds these two types of life-styles. The 
Isavasya Upanishad, in the very first mantra says, "All this, whatever exists in the world, must 


be covered by the Lord. Protect (the knowledge) through renunciation of the three desires. Do 
not covet anybody's wealth". Whatever there is, is nothing but the Lord. Remove the 
superimposition of the apparent quality and appreciate the Lord who is the self of all beings. This 
is the truth to be discovered by enquiry - which will be effective only if the mind is free from the 
desires of wealth, comfort, progeny, etc. This mantra is meant for the sannyasi. 


The second mantra is meant for a karma yogi. It says, "By performing karma indeed should one 
desire to live for hundred years. For an individual such as you (who wants to live thus) there is 
no other way than this whereby karma may not bind you". Desire to live for a hundred years 
includes other desires also. If one has the three-fold desires of wealth, progeny and the other 
world, one shoould seek to satisfy them by performing karma. And by karma is meant vihi 
takarma or the actions enjoined by the scriptures. 


The Vedas reveal a system of karma based on the person's station in life (asrama) and his 
disposition (varna). The Vedas stand for the knowledge that has come alongwith the creati;on. 
From what the words that are revealed in the Vedas , we can see that the knowledge cannot come 
frm anybody other than the Lord who has created this world. And so we follow the rules for our 
own good. 


Man is endowed with the faculty of choice. When choice is available, direction should also be 
available. So the Vedas provide the direction in the form of vihitakarma or enjoined actions 
which are also called duty. Duty is usually what one is expec ted to do; it is born out of a 
maturity, an appreciation of one's role in the scheme of things. It is a mandate until it is 
understood. Since man has a faculty of choice, he can disturb the order of nature. Other beings 
such as plants and animals cannot d o that because they have no volition and so there is always a 
harmony or a balance in their life. All that a man has to do is not to disturb the harmony that is 
already there. This is indicated by prohibited actions or nishiddhakarma. 


The purpose of vihitakarma or duty is to make the man appreciate the Lord, to make him alive to 
the cosmos. In performing duty, one is conforming to the pattern and harmony of creation. 
Duties are meant to make the man appreciate the pattern of creation, cultivate a proper attitude 
towards life. When the mind becomes clear, one is able to see the order. In the beginning, duty is 
in the form of an attitude but finally, it becomes natural, it culminates into a nishta. 


Nishta does not mean a path. It means commitment. You live a way of life that is called nishta. 
Karmayoga is a nishta, it is a life committed not merely to performing action but a life 
committed to performing action as yoga. What makes karma a yoga? Yogah karmasu kausalam - 
in performing action, the attitude of yoga or duty is the skill. Action performed with the attitude 
of duty becomes yoga. While performing the action, you do what is to be done, whether you like 
it or not. Action is performed as enjoined and so the individual likes and dislikes do not come 
into play. Your likes and dislikes might prompt you to perform an action which is not proper. 
You refrain from performing it because it is not proper. So performing vihitakarma and avoiding 
nishiddhakarma becomes karmayoga. 


There is another definition of karmayoga: samatvam yoga uchyate: sameness of mind (towards 
success and failure) is called yoga. This is the definition of yoga with respect to the result of 


action. It calls for an attitude of sameness towards the result. When a result is looked upon as 
success, attachment arises and when looked upon as failure arses. In fact, there is no such thing 
as success and failure. Every result is in accordance with the laws of action. Laws are not made 
by me’; they are made by the Lord and so they can never go wrong. Every result is a right result 
and there is no such thing as success or failure. The more you appreciate the laws, the more you 
are in harmony with the things around and you can find your place in the scheme of things. 


Action can never fail us; it only produces result. A given expectation may said to have failed but 
I have not failed. That I have failed or that the action has failed, is a wrong conclusion - only the 
expectation has been wrong. So nobody has failed. It is only a matter of wrong judgement 
because man is not omniscient and so he cannot have the knowledge of all the factors that shape 
the results of the actions. We must remumber that we have the freedom in choosing and 
performing an actin and whatever result comes, is in accordance with the laws governing the 
action. This attitude of taking the result as it is, that is, maintaining an equanimity of the mind 
both in success and failure is yoga. 


Action can produce likes and dislikes only if the result is looked upon as a success or failure. 
When the result is looked upon as a function of the invariable laws of action, or what is even 
better, if it is looked upon as the prasada or the grace of the Lord, no new likes and dislikes are 
created. The existing likes and dislikes will no doubt create desilres and produce actions, but new 
likes and dislikes are avoided. With this attitude towards the result, the action which is born of 
likes and dislikes becmes the means of eliminating the very likes and dislikes. The mind 
becomes free from the agitations of elation and depression. Such a mind is tranquil. It is a 
contemplative mind. 
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Knowledge & Action - Page 4 of 6 
Is Bhakti a Separate Path? 


Now some say there are four paths: (i) jnana yoga or the path of knowledge for the intellectual, 
(ii) bhakti yoga or the path of devotion for the emotional, (iii) karma yoga or the path of action 
for the active or the extrovert one, and (iv) hatha yoga or the path involving physical restraint for 
the one who does not specifically fall in the first three categories. 


Of these, the jnana yoga and the karma yoga are clear. A jnana yogi or a sannyasi is the one who 
is committed to knowledge and who has no other obligation. A karma yogi is the one who 
performs actions enjoined upon him in the spirit of duty. He is the one who bears the brunt; he is 
the one who supports the people in the rest of the asramas including the sannyasi. 


Then what about bhakti yoga? Does a bhakta or a devotee perform actions or not? Bhakti is not 
really a thing. You cannot say, "I want to do bhakti". You can do something with bhakti or 
devotion. Lord Krishna says in the Bhagavad Gita, "Whoever offers Me with devotion (Bhaktya) 
a flower, a fruit or water ...". Offering is an action to be performed with bhakti. There is no such 
thing as doing bhakti. You can offer prostrations with devotion, and then it is allright, but 
otherwise it only amounts to an exercise. 


According to vedic tradition, every seeker is a bhakta or a devotee. It is not thatn an abhakta or a 
non devotee becomes a sannyasi or a karma yogi. A bhakta alone takes sannyasa or performs 
actions. bhakti yoga is not a separate path. Bhakti is the attitude that goes with the performance 
of action or with the pursuit of knowledge and that alone makes them yogas. 


Similarly, hatha yoga is not a separate yoga or path. There is such a thing as exercise or asanas 
and everyone can perform them. A sannyasi can do asanas; he can include asanas in his personal 
daily discipline if he requires them. A karma yogi can also perform exercises. So hatha yoga is 
not a separate path. There is only one path with two modes of coommitments: lokesmin dvividha 
nishta. 
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Knowledge & Action - Page 5 of 6 
Why not become a sannyasi? 


Then a question naturally arises, "Why should I not become a sannyasi?" This is what Arjuna 
asked Lord Krishna, "O Lord, you are praising sannyasa or renunciation of action and again 
praising yoga or performance of the action. Please tell me decisively which of the two is better". 
(B.G. V-1). Arjuna means to say that he does not know what he should do; whether he should 
perform action or renounce it. The Lord replies, "He who sees sankhya (sannyasa) and yoga as 
one, really sees".(B.G. V-5) 


Now karma binds but karma yoga does not bind. karma yoga gives you a contemplative mind 
which helps you gain knowledge.. So a karma yogi also studies the scriptures. Arjuna himself 
was not a sannyasi and so if a sannyasi alone is supposed to learn the scriptures, why should the 
Lord teach Arjuna the seventeen chapters of the Gita?" And what the Lord teaches is no different 
from what is taught in the Upanishads. The Lord teaches the entire brahma vidya to Arjuna and 
that would not have been taught had Arjuna not been fit to listen to it. Therefore knowledge is 
open to all. The question is how much you will understand. And that makes a lot of difference. 
And so it is said, "One must listen to the scriptures after renunciation". One should be able to 
leave everything and then listen to the scriptures. 


But suppose you leave your wife and children and also your loans and go to Rishikesh without a 
ticket: That is not sannyasa. You do not get the benefit of sannyasa because you continue to 
think about your home. You think of the child that must be crying and the wife who must be 

cursing. You will, in your mind, see all this happening. How can you be available to listen to the 

scriptures? That ils why Lord Krishna says, "sannyasa, O mighty armed, is difficult to 
accomplish without the disciplines of yoga". (B.G. V-6). The Lord does not say that sannyasa is 
impossible but He says it is difficult without the yoga. 


Let us say you want a flower because you want to offer one to Swamiji. You go to the garden, 
find a bud on a plant and ask the bud to blossom right away. You may take the bud and open it 
by your fingers, but there would be no fragrance. It requires time for the bud to blossom into a 
fragrant flower. Similarly, it takes time for the mind to blossom into sannyasa. When a person is 
ready, everything is beautiful; sannyasa is beautiful. 


Then there may arise a question, "Swamiji, how do I know whether I am ready for sannyasa or 
not?" You are not ready because otherwise this question would not remain. Always give yourself 
a benefit of doubt that you may not be ready. That is always good. While cooking the food, you 
sometimes keep the pot on the stove for a little longer than necessary just to make sure that it is 
cooked. It does not matter if it is a little over-cooked, but if the food is under cooked, it can 
create problems in the stomach. You don't lose anything by remaining a karmayogi because the 
culmination of everything is in sannyasa. 
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Knowledge & Action - Page 6 of 6 
Yoga is a means to sannyasa 


There is tyaga or renunciation in karma yoga also. There is renunciation of karmaphala or the 
fruit of action which is in fact the renunciation of likes and dislikes pertaining to karmaphala. In 
vividisa sannyasa, there is the renunciation of kartrtva or the sense of doership which is by the 
knowledge of the Self that is akarta or nondoer by nature. You cannot give up doership because 
the one who decides to give up the doership is the doer of the action of giving up the action. The 
fact is the Self is free from action. You should know this. This is a matter of knowing and that is 
called vidvat sannyasa or the sannyasa characterised by knowledge. This is the sannyasa in the 
real sense and so a sannyasi has also also to become a sannyasi! 


A karma yogi gains that mind and thereby becomes a sannyasi, Even if he does not become a 
sannyasi in terms of an order, he can become a sannyasi in knowledge. And that is in order. That 
is Lord Krishna's contention in the whole of Gita. 
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"All religions lead to the same goal", is a concept widely subscribed mostly by educated Hindus. 
I feel that this well-meaning concept needs to be enquired into and understood. 


If all religions have a well-defined common goal, the difference would be purely cultural. 
Difference of culture is totally acceptable, to any thinking person. If the goal of various religions 
is the same, there will be no religious issue necessitating any discussion. But then what is the 
truth of the statement "All religions lead to the same goal"? 


If ethical values constitute the goal of religion, certainly there is a singular goal adopted by all 
religions, the ethical values being universal. But, should any person be religious to be ethical? Is 
there a necessity to be educated by religious scriptures to know what is ethical and what is not? 
Is it not true that any normal human being is well informed about the universal values? An 
aborigine in the outback of Australia as even a pandita from Benares has the same value in not 
getting hurt at the hands of another. That others also do not want to get hurt from him or her is 
also very well known to the person. Other values like non-stealing, compassion, sharing and so 
on are equally known facts. In fact, they form the moral infra-structure for human interaction 
with one another and also with the other living organisms in the world. This value-knowledge is 
born of human common-sense. When there is this faculty of choice for a human being, there 
should be a matrix of norms known to him for making the right choices. If the human being is 
totally programmed, there will be no such thing as right or wrong in human behaviour. Without 
religious masters and religious scriptures preaching about right and wrong, one is very well 
informed about them. Therefore, ethical values cannot constitute the goal of any religion, for one 
can be ethical without being anyway religious. On the other hand, some religions take away the 
universality of these common-sense-born value by giving sanction to killing of those who do not 
conform to their beliefs and who articulate their non-conformity. That the common-sense-born 
ethics are better off, without any interference of religion, is really a cause for sadness. In fact, 
religion should confirm the universal values as most of them do. The Vedic religion adds 
strength to the value-structure by introducing the adrsta phala of punya and papa for actions that 
are right and wrong. Many other popular religions also introduce this element of reward and 
punishment. Suppose the goal for all religions is just reward or punishment, we may be able to 
say that all religions have the same goal in spite of differences in these rewards and punishments. 


Theology differs from religion to religion. The concept of reality of God, world and you is again 
thought of differently. More often, God is looked upon as a judgemental person located in a 
place yonder. Reaching that place and living with him is the goal. Neither the Vedic religion nor 
Buddhism will accept this as a goal. Much less will a devout Christian accept a goal other than 


reaching the heaven promised by his scripture. Then, what does the statement that "all religions 
lead to the same goal" mean? 


For a vaidika who accepts with total understanding that this world including one's body-mind- 
sense complex is the Lord's manifestation, any form of prayer and worship is valid. Every name 
and form is valid enough to invoke the Lord, the Lord being every name and form. But prayer 
either mental, oral or ritualistic is a karma, capable of producing a result. The given result is not 
the goal of religions much less the goal of any individual even if one thinks so. The goal of an 
informed vaidika is freedom from a sense of limitation centred on I. Can there be an ultimate 
goal for a human being other than this? This freedom, moksa, from this sense of limitation is the 
human goal. 


The Veda says that the sense of limitation is due to one not knowing oneself. Then it is obvious 
that the human goal is Self-knowledge. The various theologies of various world religions and 
that of some cuts in Vedic religion as well do not have anything to do with this goal. They are 

committed to their own beliefs even though they are non-verifiable and more often than not, 
unreasonable. They have a right to have their beliefs which do not have any space for 
accommodating other religious goals. But these beliefs are not acceptable to any thinking person. 

They are not acceptable to a person who understands moksa either. So all that a vaidika can say 

is "all forms of prayer are valid". Being an act, a karma, each prayer can produce a limited result. 
One wants a limited result too in life. But it can never be the goal of religion much less of a 
human being. 
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We often hear that Veda is scientific. Is this true? 


The Veda as a whole is looked upon as a means of knowledge in the Vedic tradition of learning. 

Being an independent means of knowledge, the subject matter of Veda has got to be one which is 

beyond the scope of other means of knowledge and it has to be meaningful as well. It talks about 

a heaven, punya, papa, duties, rituals with their results to be experienced here or in the hereafter. 
This subject matter is certainly beyond the scope of the means of knowledge like perception, 

inference and so on which a human being commands. It does not expect any corroboration from 
other sources of knowledge, much less the subject matter revealed by the Veda is subject to 

contention on the basis of other means of knowledge. Any contention is only with reference to a 

subject matter within the domain of perception, inference etc. 


Science is a body of knowledge gained by one's perception and inference. Any scientific theory 
is therefore subject to contention. An error is committed when one makes a statement that the 
~Veda' is scientific. Neither a scientist can accept the declaration nor one who knows the tradition 


can stand it. Proper it would be to say that the Veda is not illogical inasmuch as its area is 
independent of perception and inference. 


When the last portion of the Veda, that is, Vedanta talks about the truth of oneself, does it reveal 
totally an unknown Self? If it does, the Self would be like heaven, which exists without any 
possibility of immediate knowledge in this life. If it talks about a Self which is self-evident, then 
the Self cannot be the subject matter of the Veda, it being already evident. Vedanta, therefore, 
cannot be a part of the Veda since it reverses its status of being an independent means of 
knowledge. It will have no subject-matter to be looked upon as one solely revealed by the Veda. 


A human being employs various means of knowledge including the Veda to know. Every piece 
of knowledge becomes evident to the person through a relevant means of knowing. This person 
does not come to be evident through any means of knowing. Employing a means of knowledge 
presupposes the presence of the person who employs. Naturally the person is self-evident. So, 
existence of oneself does not depend upon any evidence born of any employed means of 
knowing. Self-evident existence of oneself is revealed when one says: "I am". So the Veda does 
not need to reveal the existence of the Self. If this Self is Brahman, the cause of the entire world, 
which is non-dually one, then there is no way of knowing that Reality by the individual, whose 
existence is no doubt self-evident but is taken to be the knower other than the known and who is 
subject all forms of limitation. Vedanta, in this area, is a means of knowledge to free oneself 
from the error. So it has a subject matter to be included in the Veda. 


Here, in Vedanta, the subject-matter being myself, the knowledge unfolded by its sentences has 
got to be immediate. If any intellect raises any objection to the way in which the advaita- 
sampradaya presents the meaning of the sentences like "tat tvam asi"--that you are, we employ 
reason along with the texts of the sruti and smrti to see the fallacy in the arguments raised by the 
one who objects or differs. If the non-dual vision is contented on the grounds of a given form of 
reasoning and experience, again the fallacy is shown in the arguments advanced. Thus reason 
and experience are meaningfully employed by the teaching tradition. 


When the doubts and errors are cleared, the vision of Vedanta that "I am Brahman", the whole 
stays without any blemish, proving that Vedanta is a means of knowledge, independent of 
perception and inference. So the subject-matter of the whole Veda is not within the domain of 
science. Of course there are a lot of statements about things empirically true. They can be 
scrutinised by the scientists to find out how far they are true. 
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What is an idol? We say that the whole creation is bhagavan, the Lord. Every form is the Lord's 
form; therefore in any one form I can invoke the Lord. Traditionally some forms have been 


handed over to us and the bhagavad-buddhi (seeing it as the Lord) is associated with those forms 
in our mind. 


Today, they spend a lot of money for creating such an identity. 7 O' clock means a blade, Lux 
means a toilet soap. Who creates that buddhi? The commercials in the media. 


For generations the Lord is worshipped in certain forms and those forms have been handed over 
to you. The tradition did not begin just yesterday. It is coming down to us for generations - a 
great benefit? When I see Ganesa, I recognise the form as the Lord, not as a strange creature with 
an odd head and a big belly. I recognise the form as the Lord and this is what we call *tradition’. 
This is a treasure, we should understand. Just to create that buddhi of “Lux' as a toilet soap you 
have to do so much publicity and keep doing it; otherwise people will forget and soap would 

mean to them Rexona or Hamam! 


Idol worship is handed over to us generation after generation. Even atheists in this country have 
to first accept Ganesa as God and then negate that there is no God..... We have inherited this 
particular legacy and therefore the idol invokes in us the devotee and that is a great heritage. 


Nobody worships an idol; everybody worships the Lord. There are sculptors in Rajasthan, who 
make marble idols. An idol of Lord Siva was supplied by a Rajasthani sculptor to a temple in 
Bombay. Certain parts of the idol, the eyelashes, the lips, the naga (snake) etc., were colour- 

painted by the sculptor. In course of some five or six years, that painting got erased. The 
manager of the temple wrote to the Sculptor asking him to come to Bombay and repaint the idol. 
Do you know what was the reply of the Sculptor? He wrote, "Do you realise what you are asking 
me to do? Who am I to paint the Lord? If you want a new idol, I will make one and send to you, 
but I won't paint my bhagavan." Why? Because the sculptor creates a statue, an idol and not the 
Lord. Do you know what he does at the time of installation of the idol? He also attends the 
function. Until the installation ceremony, the idol is a stone only, it is not the Lord. During 
installation, they do pranapratistha, imparting life to the idol, by mantra, by samskara - just as, by 
samskara, a person is made a dvija, twice-born; by the diksa of gayatri-mantra, you make him a 
different person. 


Similarly here, even though it is a stone idol, it is given `life' by samskara and the last act of the 
sculptor is to open the eyes. He brings a fine chisel and a hammer with him and when the 
samskaras are done, he opens the eyes of the idol. Till then the eyes are covered. The sculptor 
removes bits of stone covering the eyes and then he is the first person to fall at the feet of the idol 
which is no more an idol for him. Till then it was only a stone but now it is the Lord and he 

worships the Lord. 


You do not need even a stone for worship. Stone also is Lord for us. But we do not require even 
a stone; we require only haldi (turmeric) powder. We make a lump out of haldi and then say, 
"asmin bimbe mahaganapatim avahayami" - I invoke the great Lord Ganesa in this lump. All you 


have is water in a bucket and you say, "gange ca yamune caiva godavari sarasvati narmade 
sindhu kaveri jale'smin sannidhim kuru"- " 


O Ganga, Yamuna, Godavari, Saraswati, Narmada, 
Sindhu and Kaveri, may you all be present in this (bucket of) water." 


In this manner, everybody people bathe in the Ganga, Yamuna, etc. - they need not go to the 
Ganga, Yamuna etc., local water is enough. All that is there is the attitude. It is everywhere and 
every day it is the same. What is there is the picture of the your father? It is just a black and 
white photograph, but you place a flower there. Why? As a mark of respect to the father and to 
the piece of paper. And without such forms of expressions of respect, of friendship, of love, life 
will be nothing. So even the people who criticise idol-worship do worship some books and 
places. 


People worship the Lord. Why do they worship the Lord - you ask me. Don't ask me why do 
people worship idols. You never worship an idol, you always worship the Lord. 


Well, for Self-realisation, why do you worship the Lord? To know that Lord is everywhere. Until 
you know that, you have to keep your ego under check. In fact the Lord is everything and so 
your ego is swallowed by the Lord. But you think you are different from the Lord and so you 

place a flower at the feet of the Lord and your ego is kept under check. 


Worship brings about antahkaranasuddhi, purity of the mind, which is needed to understand that 
the Lord is everywhere. "I am everything." is Self-realisation. "Lord is everywhere" or "I am 
everything", both are one and the same. 


Self-realisation is not elimination of thoughts. Self-realisation is knowing the fact that I am the 
Self which is everything or that the Lord is everything and that Lord I am. This is the knowledge 
for which I require a pure mind. For that, I seek the Lord's grace by worship which is an action, 
an act of devotion. 
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Vedanta is a teaching about oneself in which one discovers that the real meaning of the word 'T’, 
the Self who remains unchanged from childhood to youth to old age, and whose nature is pure 
awareness that is absolute contentment and love, free from any sense of limitation. To appreciate 
yourself as such, you require a mind that is prepared for assimilating such knowledge. For the 
one with an unprepared mind, Vedanta becomes like calculus for a person still learning addition 
and subtraction. In Vedanta the preparation required is a mind that has in relative measure what 
it seeks to discover in the absolute. If the Self is absolute contentment, then the mind of the 
seeker must be relatively content. If the Self is absolute love, then the seeker must be a relatively 
loving person, who happily accepts people and things as they are. 


To gain such a mind means to develop certain values and attitudes and to be clear about them in 
terms of understanding their importance. Accommodating others in such a value. In fact your 
anger is due to lack of accommodation. You want the entire world to behave according to your 
desires. It is your own expectation of others that brings anger to you. You want the world to 
follow your dictates. Better understand one thing to help you develop a value for accommodating 


others: the other person behaves in a given manner because he cannot behave differently. How 

should you expect a behaviour other than the one he has? That is all he is capable of. "He could 

have done better", you say; then he would have done so. What right do you have to demand that 

the other person act differently, in the manner you want him to? Does he not also have the right 

to ask you to behave in a different manner; because if you change, then he need not change, he 

has the right to ask you to let him live as he is. At least he doesn't want you to change; he wants 
you to let him live as he lives. What is wrong in that? 


In fact only by accommodating others, allowing them to be what they are, you gain a relative 
freedom in your day to day life. If you analyse it, everyone interferes in everyone's life. 
Everyone causes a global disturbance by his actions. You only need a large computer to figure it 
all out. Ordinarily you just look at things from a small perceptive, and you find one person 
looming large before you whose influence seems to be so much. In fact you are never free from 
anyone's influence nor from all the forces in the universe in so far as your physical body is 
concerned. Nor can you do an action without affecting someone. You cannot even make a 
statement and get away without affecting another. Therefore no one is really free, we are all 
inter-related. 


Even the Swami is not free. Once I went to the zoo here and passed two people. One said to the 
other, "Did you see the new one?" People always make comments. I try not to disturb people, but 
I disturb them even by my dress. I wear these clothes because in my country they are the 
traditional dress of a renunciate, and so I want to appear the same in this country also. I have 
made a decision, and that decision definitely will affect someone. If I get disturbed by other's 
comments, I allow them to disturb me; and then I gain only that much freedom which they grant 
to me. But if I reverse the process and give them the freedom to be what they are and think what 
they think, as long as they don't step on my toes,then I am free in this world. To the extent that 
you give freedom to others to be what they are to that extent you are free. I just see myself as 
free, and I give you the freedom to have your problems. Therefore I don't fight with you. My 
freedom is only the amount of freedom that I give to you to have any opinion you have about me. 
When a person sees my clothes and asks, "What is all this?" I smile away. I say to him, 
"Halloween has come early this year". I need not change his opinion, even though it may be 
wrong. I give him the freedom to be what he is. It doesn't disturb me; that is the only freedom I 
have. 


Thus you should accommodate people as they are. If someone makes a comment about you, 
allow him to have his comment. If the comment is not true, you usually try to justify your actions 
and prove his wrong. That is silly. If you are objective, you can see if there is any validity in his 
criticism of you. If he has put your down for his own security, give him the freedom to do so; 
and then you are free. What tightening can you do to a bolt when the threads are not there? By 
changing yourself totally in this way, you gain the relatively abiding contentment and freedom 
that everyone wants. 


Thus you have come to terms with yourself psychologically; that is what we call yoga-sadhana. 

You cannot circumvent psychology; you have to come to terms with yourself as a personality. It 

is not an exhaustion of vasanas or impressions; it is just understanding certain problems that are 
there. Look back in your life and see what were the situations, the people and events, that had 


really disturbed you. What you find are not mere memories but leftovers of reactions. A reaction 
is not what you do consciously. You cannot consciously gent angry, for anger is not an action but 
a reaction that takes place because you have no say over the matter. These reactions create a 
great impact on you and become part of your psyche. They are the things that create a personality 
out of a person. In fact they are false, born because of a lack of alertness on your part and having 
no real roots in the mind. Memory alone is not unpleasant. Unpleasantness is there only because 
of the leftover reactions which have become as though real. People might have caused some 
disturbance in you. Or you had disturbed some people for which you carry around a certain guilt. 
In the seat of meditation recall them all and let them be as they are. Thereby you free yourself 
form all the reaction that you have had. 


When you look at the blue sky or the stars, or the birds and mountains, you have no complaints 
about them; and you are pleased and happy. You see the rocks on the riverbed; they did not do 
anything to please you. Yet you are happy because youdon't want them to be different. You 
accept them as they are, and therefore you are pleased. The river flows in its own way; it doesn't 
bother you. You don't want the volume of water to be greater or the flow to go in a different 
direction. In fact you seek out natural spots because they do not invoke the displeased person that 
you seem to be, the angry, hard-to-please person. The demanding chord in you is not struck by 
them. You are one with the situation, an accommodating Self, without the world doing anything 
to please you. 


Thus you are a pleased person with reference to a few things. See how pleased you are, and bring 
that person to bear on all the situation and people that had displeased you and whom you had 
displeased at one time or another. Then look at yourself just as you would when you look at the 
birds and the mountains. Accept others as you accept the stars. Pray for a change if you think 
they need to change, or do what you can to help them change. But accept them first. Only in this 
way can you really change as a total person. Otherwise you can study any amount of Vedanta, 
but it won't work. You will only have a feeling that there is something underneath. You want to 
change others so that you can be free, but it never works that way. Accept others totally, and you 
are free; then you discover love, which is yourself. 
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Reading Room - Talks of Swami Dayananda 
Pearls of Wisdom : Bitterness - An Obstacle to Contemplation 


The embittered mind does not contemplate; nor can the will command it to contemplate, for 
contemplation is not an affair of the will. Only in the initial intention to contemplate is will 
involved. Even then no big involvement is needed but just a natural thought, a decision, "Let me 
sit and contemplate" - just a simple volition not different in nature from the thought "Let me take 
a walk." Later, when contem-plation begins, the initial thought goes and there is only 
contemplation 0 no actor, no action, only simple contemplation wherein I see, without any 
thinking process, my own nature, time-free, careful fullness that knows no lack. Contemplation 


requires no will for its maintenance but only a certain disposition. What brings about a 
contemplative disposition? It is found in a mind free from the anger and bitterness born of ideals. 


Bitterness comes from idealisation about how things ought to be. When there is no idealisation 
there is no reason to be bitter; but, generally, one grows up with some ideals. One has ideals 
about how one's physical body should be, about one's family, one's friends, or about the world in 
general - ideals about God, also. From these ideals come blaming and bitterness. 


When things about which one once was bitter have become irrelevant, the bitterness goes away. 
Inquiry into the Vedanta scripture takes care of a lot of situations, making them irrelevant; but 
ideals may remain even if there has been some Vedanta study. Even after one has heard, "I, atma, 
am sacidananda, ever existent, awareful fullness; I am what is absolutely real; all else is mithya, 
apparent," still ideals may be there. The language of idealisation changes. One now complains, 
not about I, atma, but about one's upadhis (the apparent from the reality that I am, but I do wish I 
had better conditioning!" In this way one continues to conclude, "I am not allright." 


Idealisation is creating satyam (that which is real, non-negatable) out of mithya (that which is 
apparent, negatable). When I say that my conditionings have problems, that they should be 
different, then those conditionings are satyam for me. One gives reality to the apparent because 
the understanding of apparentness is not clear. Any conditioning is simply apparent and the more 
one sees the apparentness of it, the more one is free from it; but when what is apparent is taken 
as real, duality continues. Duality means problems: beginnings, endings, constant change, 
limitation. The problems of duality are solved by seeing the apparentness of duality, by seeing 
that nothing apparent is going to be exactly as I want it to be and that the reality of the "I want" is 
itself only apparent. I, limitless fullness am not wanting; wants belong to the apparent and the 
apparent has no absolute reality. Making an ideal out of a `want' amounts to drawings a 
conclusion about how the apparent, mithya, should be. This is silly. Mithya is created, and 
anything that is created is proper. What is, is proper. The categories of proper and improper are 
meaningful only with reference to what is to be done or not to be done, not with reference to 
things as one finds them to be. 


Giving up ideals does not mean giving up the standards that govern one's choice of action. To 
give up ideals is not to live a loose life. What is to be done, is to be done in a proper way, and 
this - taking the action the situation calls for - should be very simple for a vedantin. Giving up 
ideals means accepting whatever is seen as it is without asking that any part of it be different, 
accepting relative facts as they are without ascribing to them like/dislike, good/bad value 
judgements. To quit idealising is to quit trying to control results. Over results one has no control; 
results belong to the laws of creation. It is over action, not over results, that one has some 
freedom of choice. One chooses what to do and how to do it in accordance with certain ethical 
standards necessarily born out of the collective self-interest of human society. However, such 
standards are not ideals. An ethical standard serves as a guide to action - what to do and how to 
do it: an ideal measures the result of action against one's model of what should be. Standards do 
not produce bitterness; bitterness comes from idealism. 


Sometimes it is very difficult to give up ideals, particularly for those people brought up to have a 
value for idealising. There is a seeming security in ideals - something to hold onto, to strive to 


become. But striving to become something that you are not undermines the teaching of sastra. 
Vedanta tells you that you are everything that you want to be, that you are paripurnananda, 
complete fullness. If you make an ideal of becoming paripurnananda, the more you seek your 
ideal, the more you are away from it. 


The person who says, "I know I am paripurnananda but I do not have a saintly mind?" is giving 
reality to the notion that he holds of an ideal mind. Such a notion is an obstruction to the 
discovery and enjoyment of one's saintly nature. One becomes a saint when one accepts the fact 
"I am not a non-saint". Saintless - love, sympathy, compassion - is very natural. It is not required 
but discovered in a non-schemeing, non-calculating mind free from an ideal, free from the need 
to become something different. 


Similarly, contemplation is very natural, as natural as putting a fragrant flower near one's nose to 
enjoy the weet scent. Because the Self is beautiful, one appreciates oneself in contemplation; one 
goes towards oneself naturally. The maintenance of contemplation does not involve will. Only 
when the mind is caught up in the apparent does the maintenance of contemplation become a 
matter of will, a matter of effort, struggle, and tension. The apparent controls, when the mind has 
ideals. To discover within oneself a contemplative mind, ideals must go. 


The kind of mind that is disposed to contemplation is simple and uncomplicated. It sees things as 
they are; limited in nature - ever changing effects in an apparent creation not authored by this 
mind - a mind which also is part of creation. When this is clear, the apparent will give no 
occasion for creating ideals. Without ideals there will be no bitterness. When there is no 
bitterness, the mind abides, the teaching becomes clear, contemplation is natural. There is no will 
involved. Wherever the mind goes, there contemplation is. 
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Pearls of Wisdom : Hurt and Guilt 


All psychological, emotional problems are centred on ‘I’, the Self. When you say, "I am 
frustrated", is that frustration possible without `T' being involved? Will there be frustration if `T' is 
removed from frustration? I am frustrated, the mind is not frustrated. In fact, it should get 
frustrated because of you! It is wrong to say, "My mind is giving me trouble". Mind does not 
give you trouble, you are the trouble. `T' is involved in frustration, “I' is involved in despair, it is 
not the mind that is sad, I am sad. In fact, all your problems are centered on `I'. By educating 
yourself “I' becomes more enlightened, mature. The problems are under control to a certain 
extent for a mature person, but not totally. 


All your problems viz., frustration, despair, sadness etc., can be reduced to two: "I am hurt" and 
"I am guilty". When we think abut it, we find there is no third problem. 


I am guilty. Of what? Of what I did or did not do. "I should not have done that. Why did I do it? 
"I should have done that. Why did I not do it?" Certain incidents are so well rooted in our 
memory that they keep coming back. More you to try to avoid them, more they come back. You 
cannot avoid thought, for, you cannot avoid memory. A thought will be forgotten if you forgot to 
remember, but that does not happen. The more you to try to avoid a thought, the more it comes 
back. It is silly to try to avoid anything in the memory. Memory is memory. The more you try to 
avoid, the more reality you are giving to it. You are giving a new lease of life to the dead past. 
What is past, is past anyway. All that remains, is just a memory. But the problem is that `T' is 
involved. `T' is involved in every guilt. 


`T' is involved in every hut; Why did he do this to me? How can he do it to me? Why me, of all 
the people? Remember that it is you who allows the world to hurt you. And `world' included 
your family, relatives, friends, even gods. All of them can hurt you only to the extent you permit 
yourself to be hurt. I can hurt you only to the extent you allow me to hurt you. It is like 
hypnotising; you can get hypnotised by me only if you allow yourself to be hypnotised. 


Vedanta goes a step further. It says: No one can hurt you. Nayam hanti na hanyate. Atma, I 
neither hurts nor gets hurt. If you listen to the teaching, you will discover the Self to be akarta, 
actionless. Atma is free from action. It never performs any action to have a guilt complex. 
Whatever there is, is just in your memory, just impressions. God has given us memory not for 
self-judgement. It is just given to remember the necessary things in life, so that you will not fail 
to recognise your wife and child when you return home or that you would not be asking for 
another lunch the same day! 


Memory is not you. You have picked up impressions in life, some of them pleasant, some of 
them unpleasant. It is only maturity to recognise the fact that all events cannot be pleasant. Life 
is a mixture of the pleasant and the unpleasant. A nature person is one who accepts in one's 
stride, both the pleasant and the unpleasant in the journey of life. Memories are just memories, 
whereas the `T' in you is simple awareness. 
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Pearls of Wisdom : Seek Help 


You cannot manage a situation unless you know exactly what is happening. The inner response 
are just allowed to happen for want of a proper insight and knowledge. We want to have the 
capacity to manage every happening properly so that we do not deliver ourselves to the hands of 
likes and dislikes, to the hands of anger, frustration etc. If anger happens we should be able to 
see it, recognise its pattern, its roots. That is the capacity we are working for now. 


Presently I am absolutely helpless in the event of a reaction. I seem to have no power over thing 
anger. Please understand that it takes a lot of courage to accept helplessness. Unless I have the 
courage to accept helplessness I can never grow out of it. I will not seek help even if it is 
available. It is like this man who was an alcoholic. When someone would ask him, "Why do you 
take alcohol every day? He would reply, "I am not al alcoholic. I can give up alcohol any day." 
This response is more from the alcohol than from the person. A man who wants to give up 
alcohol has to first accept the fact that he has no control over alocohol. Similarly, I must 
intimately know that I have no power over my anger, my sorrow, depression, frustration. 


Some people advise, "Don't get depressed". Very often religious teachers become advises. 
Nobody seems to really understand what is going on. A person does not get depressed by choice, 
it just happens and therefore that person has no choice not to get depressed. And so there is no 
point in advising someone not to get depressed. When we advise someone not to get angry, he 
gets more angry because it is not that a person wants to be angry. Anger happens. So realise this: 
you have no power over anger, over sorrow, over mechanical thinking. Why? Because they are 
mechanical. If you had control over them, you would not have them in the first place. If this is 
understood, there is something open for you. 


When I am helpless in controlling my reactions, I can approach the Lord for help because 
everybody else is in the same situation as I am in. I am sad and another person is also sad and 
two sad persons coming together do not make a happy lot! If a drowning person gets hold of 
another drowning one, both get drowned in the process. Therefore I should approach the Lord 
and seek help: "O Lord, I am helpless. Please give me the maturity to accept gracefully what I 
cannot change, and the will and effort to change what I can, and wisdom to know the difference." 


All of your problems are because of refusal of acceptance of facts and very often we worry about 
things we cannot change. We do not know what can be changed and what cannot be. If we knew 
that, we could spare our efforts and divert our energy. Our efforts can gain a direction. 


Reading Room - Talks of Swami Dayananda 
Pearls of Wisdom : Acceptance of the Past 


You cannot manage a situation unless you know exactly what is happening. The inner response 
are just allowed to happen for want of a proper insight and knowledge. We want to have the 
capacity to manage every happening properly so that we do not deliver ourselves to the hands of 
likes and dislikes, to the hands of anger, frustration etc. If anger happens we should be able to 
see it, recognise its pattern, its roots. That is the capacity we are working for now. 


Presently I am absolutely helpless in the event of a reaction. I seem to have no power over thing 
anger. Please understand that it takes a lot of courage to accept helplessness. Unless I have the 
courage to accept helplessness I can never grow out of it. I will not seek help even if it is 
available. It is like this man who was an alcoholic. When someone would ask him, "Why do you 
take alcohol every day? He would reply, "I am not al alcoholic. I can give up alcohol any day." 
This response is more from the alcohol than from the person. A man who wants to give up 


alcohol has to first accept the fact that he has no control over alocohol. Similarly, I must 
intimately know that I have no power over my anger, my sorrow, depression, frustration. 


Some people advise, "Don't get depressed". Very often religious teachers become advises. 
Nobody seems to really understand what is going on. A person does not get depressed by choice, 
it just happens and therefore that person has no choice not to get depressed. And so there is no 
point in advising someone not to get depressed. When we advise someone not to get angry, he 
gets more angry because it is not that a person wants to be angry. Anger happens. So realise this: 
you have no power over anger, over sorrow, over mechanical thinking. Why? Because they are 
mechanical. If you had control over them, you would not have them in the first place. If this is 
understood, there is something open for you. 


When I am helpless in controlling my reactions, I can approach the Lord for help because 
everybody else is in the same situation as I am in. I am sad and another person is also sad and 
two sad persons coming together do not make a happy lot! If a drowning person gets hold of 
another drowning one, both get drowned in the process. Therefore I should approach the Lord 
and seek help: "O Lord, I am helpless. Please give me the maturity to accept gracefully what I 
cannot change, and the will and effort to change what I can, and wisdom to know the difference." 


All of your problems are because of refusal of acceptance of facts and very often we worry about 
things we cannot change. We do not know what can be changed and what cannot be. If we knew 
that, we could spare our efforts and divert our energy. Our efforts can gain a direction. 


Reading Room - Talks of Swami Dayananda 
Pearls of Wisdom : Self-Judgement 


Suppose I say, I am a failure, it is a judgement. A lot of people have this problem. Everybody has 
a judgement somewhere in a corner. I am a failure, I am worthless, I am useless, I am ugly. Even 
Miss Universe has this problem. You may wonder, how? She is declared by a panel of judges, to 
be the most beautiful woman. She is crowned also. All the newspapers and T.V. write and talk 
about Miss Universe. It means the whole world has accepted her as the most beautiful woman. 
One cannot be more beautiful than that. Humanity has accepted her. Only gods have to declare 
whether she is beautiful or not. And she has to decide whether she is beautiful or not. We need 
not bother about gods. In the eyes of gods, everything must be beautiful. Therefore only she has 
to accept herself that she is beautiful. Hereafter this woman need not prove herself to anybody. 
So from the next day she can come out in a simple dress. She need not have any make-up. But I 
tell you, now she has more responsibility. Being a Miss Universe, she spends more time with her 
cosmetics that she did before. Because after all she is Miss Universe. How can she come out like 
that? She is not convinced that she is the most beautiful! 


Everybody has a self-judgement. That is called ahankara. It is always small. Until you gain Self- 
knowledge, there is self-judgement. So what is a judgement? A judgement is based on some data 


and that means it is not knowledge, really. That is why it is called a judgement. All the judges 
when they judge, purely go by evidence. They have to be as objective as possible, keeping their 
subjective feeling etc., aside. 


That is called a judgement. Knowledge is different. A judgement may be other than what the fact 
is. If the judgement and fact happen to be identical, it is your luck. But knowledge has to take 
place. Till then it is a judgement. Therefore if you make a judgement about yourself, instead of 
realising you are ananda, you are amrta, which is the fact about the Self, you are always going to 
judge yourself smaller than what you really are. If I am less than infinite, what am I? Finite. And 
what is the distance between infinite and finite? Infinite. That is the problem. In the absence of 
knowledge of what you confront or deal with, you have to judge. You cannot avoid judgement. 
That is the reason why we are always seeking, because there is a judgement which we cannot 
live happily with. So we seek. That is the original beggarly problem of the human being. We 
want to prove ourselves better than what we think we are all the time. 


The judgement is invariably based firstly upon our body and mind and then upon the body- 
related and society-related things. Therefore in a society where cows are wealth, you must have, 
a few cows. Then you are rich. In a society, where power means something, you must have 
power. Then you are big. 


When you say "I am a failure", on what basis you are saying that? "Oh, I started a business and I 
lost even the capital and a friend too." So, that particular undertaking was a failure. 


Then you took up a job. There also you could not do well. That was again a problem. When it 
happens twice, thrice, your wife and others also start saying that you are a failure and that they 
knew you would fail even before you started. So people around are not very helpful. They 
confirm your own opinion. 


Now on this basis you say, "I am a failure." This is exactly what is called lumping - putting a lot 
of things together. We are lumpers really speaking! To say "I am a failure", you should be of a 
failure all the way, that is, if you wish to lift your leg or hand, you should fail to do it. Then you 
are a failure. If you eat, you should fail to digest the food. Then you are a failure. But you do 
carry out hundreds of tasks everyday where you are successful. Only one or two are the tasks you 
failed in. Even that business which you call failure, is also not a total failure, really speaking. 
May be you did it for two years during which period, you took money out of it, you lived out of 
it. Then why not call it an experience, which in fact it is? 


There is no failure in life. There are only varieties of experiences. We learn from experiences, 
not from failure. We become sad by failure, wiser by experience. Memory is meant to serve us, 
to enable us to remember, not to become a basis to make judgement. If you do not remember 
what happened, how are you going to judge? "I am a failure" is purely based on memory. 
Memory is meant not to make judgements about you. Memory is just to help you remember that 
you already had your lunch; otherwise you will be eating another lunch! It is purely for that 
purpose. Memory is also a karana, a means. But we make a karta, an agent out of it. There, too, 
you take a part of it, just blow it out of proportion and then place yourself under that judgement 
completely and conclude, "I am a failure". 


Nobody is a failure. This self-judgement is purely due to non-recognition of the fact that life is a 
variety of experiences. You learn from them. Nobody every fails. 
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Pearls of Wisdom : Daivam 


"Effort, initiative, courage, intelligence, resourcefulness and perseverance - where these six 
qualities exist, there the Lord will always be helpful." 


To accomplish something, you need not merely effort but well-directed effort, udyaman. Then, 
you need entrepreneurship, sahasam; courage dhairyam, which is sustained enthusiasm; 
intelligence buddhih; resourcefulness saktih, in the form of manpower, money power, raw 
materials and infrastructure; and then prakramah, perseverance which includes ability to face 
failures. Though there will be other competitors in the game, when you follow the rules of the 
game and win, then it is called parakramah. But even when you have every one of these six 
qualities, still there will be some unknown factor which can cause a problem. There could be a 
slip between the cup and the lips. Any number of things can happen. You may get exactly what 
you expected, less than what you expected, more than you expected, or something quite 
different. 


People generally do accept this concept, but they do not completely understand it. Someone 
might say, "I was driving, and for no reason at all I had a flat tyre. Then God helped me by 


sending someone, who stopped and changed the tyre for me. God's grace is great." But, then, the 
question is, "Why did He give you the flat tyre in the first place?" The person thinks that the flat 
tyre was given by some bad luck, or the Devil. Actually everything is earned by you; it is 
karmaphala according to the order, and it comes from Isvara, the Lord, who is the order itself. 


Therefore, in the Vedic culture, Isvara is taken as a partner in all of our undertakings. This 
culture is alive even today. We always take into account that unknown factor, called daivam. By 
one's own effort one has to invoke that daivam. I would tell the Lord, "If there is any 
impediment, please remove it". I may have all the six ingredients for success but still there could 
be something that makes the difference between success and failure. By my prayer, I invoke 

daivam, to take care of the unknown element. 


Prayer is a deliberate action 


A cow gathers no punya for giving milk to its master, nor papa for kicking him. This is because 
it has no free will as humans do. However, for a human being, the free will must accompany a 
deliberate action to accumulate punya-pap. Thus, while we enjoy our free will, we find there is a 
lot of pressure involved. It is like when you give some money to your brother-in-law to start a 
business, you are definitely reaching out. But by this action, you also want some peace at home 


or you want to win that person. This is an act of charity, under pressure. If your eyes are on 
punya, then you take it is an investment. Thus, very few of your actions are totally free. In any 
reaching out action, there can be psychological pressure, circumstantial pressure, value 
commitment, and so on. 


On the other hand, a prayer is the only action you can undertake where your freedom is total and 
complete. Prayer is a deliberate action on your part, and therefore, it is karma, subject to punya- 
papa. Prayer is a means for invoking the seventh factor, the grace, daivam. There can always be 
many hidden variables, which I cannot control at all. All I can do is pray, out of my own volition. 
When you invoke Isvara through some ritual with certain awareness, something happens to you 
because it is a deliberate action on your part. Lord can be invoked in any form. 


Action is the final expression of a human being. If you want to give your best wishes to your 
close friend for his birthday, what could you do? After all, the wish belongs to the heart. In your 
heart you can just wish. That should be enough. Why should you send a birthday card or a 
bouquet of flowers or a gift? The reason is, that act makes the wish real, it gives it a form. When 
I congratulate you for your achievement, it is a form. Even talking is a form. We have associated 
words with certain meanings through a common understanding. The script is a form. You can go 
on and on. Every form is reducible to other forms. Finally, the truth is formless, into which all 
names and forms resolve. And that is the Lord. 


In any religion, you have to some form, either a symbol or an action, in order to pray. In the 
Vedic vision, however, the whole world, which is full of forms, is Isvara, the Lord. Therefore 
involving the Lord in any form is recognising Him to be everything. that I can invoke the Lord in 
any form is a privilege granted by our scriptures through the understanding of Isvara. These 
forms, given by our ancient books as words or actions to invoke the Lord, are a blessing for our 
psyche throughout our childhood and adult life. I can place a flower at an altar or do an elaborate 
ritual of puja. This is a means to invoke the seventh factor. Just saying “Help yourself is not 
enough. Seek help from Isvara. You can invoke the Lord to cause a change through your attitude 
or your value-structure. 


Managing your desires 


Many modern sadhus, religious leaders, teach: "All the problems in life are due to desires. If 
there are no desires, there will be no misery. There, remove all your desires and you will be 
happy.” And some of them also advise, "Don't expect results of your actions." But then, why 
should you do any action? Not even a fool would act - "mandopi na pravartate" - without 
expecting any result. No one would perform any action without an end in view, a desire, or an 
expectation. The desire is always for the result, not for the action, per se. Teaching "Perform 
actions but don't expect results" creates a complex in people. Even Krsna did not perform any 
action without expecting a result. When he played his flute, he expected at least some sound, 
some notes, if not some audience. 


Lord Krsna says in Bhagavad Gita that having desires is a blessing. "One is endowed with the 
faith to engage in worshipping (seeking) whatever objects he/she desires, and he/she gains those 
desired objects because they are ordained by Me alone." 


As a creator, Isvara has jnanasakti (power to know), icchasakti (power to will) and kriyasakti 
(power to act). Unlike animals, human beings are not totally programmed. Therefore, these saktis 
are also reflected in the human beings and are active at all times. Imagining, knowing or 
planning is jnanasakti by which I am able to know and understand something. Similarly, 
icchasakti is the reason I am able to desire. In every desire, Isvara is manifest. Thus, removal of 
desires is neither possible nor necessary. That I desire is not a problem. This desire becomes a 
problem when you come under its spell. Therefore, Lord Krsna says, 'tayoh na vasam agacchet 
tau hi asya paripanthinau", meaning, “do not come under their spell, they are inimical for you’. If 
these desires become the masters, and you are under their spell, then you are no more the free 
person that you were. Fulfilment of desires implies another manifestation of Isvara, namely, 
kriyasakti. It manifests in terms of activity. Managing, not necessarily fulfilling, your desires is 
success. Therefore, everybody can be successful. This is otherwise called antahkaranasuddhi, 
freedom from one's own likes and dislikes, raga-devasa. Raga is wanting to acquire and retain, 
devasa is wanting to avoid and get rid of. If they managing me, I am a failure. I cannot fulfill all 
of them. If I am under their spell, then in my own estimation, I would be a failure. And there is 
nothing more tragic than to have a low Self-opinion. 


Prayer is karma-yoga 


To convert a desire into a luxury, Lord Krsna gives a clean plan under the title of karma-yoga. 
Karma-yoga is not something secular. Without bringing Isvara into the picture, there is no 
karma-yoga at all. So when I pray, I invoke the grace of Isvara. The graceful acceptance of what 
I get is possible when I have that Isvara-awareness in day-to-day life. It is not a philosophy, it 
allows you to address your failures and enjoy successess; it is your bread-and-butter. It makes 
you a real person, one who has the vision, the wisdom of things that are to be known. You know 
exactly what is to be done. 


To act or not to act in my prerogative. I have a choice over my action, “karmanyeva adhikaraste'’. 
But once you act, the result of your action is not in your hand. Who creates this result, 
karmaphala? The order that is universal law. You are the cause for action, karmahetu, the law is 
the giver of the result, karmaphalhetu. This is not a man-made law; this is the law, that is Isvara. 
Every result of my action that comes to me is from Isvara. This is a cognitive change. There is 
nothing material here. Nor is there anything to practise. If there is anything to practise at all, it is 
to bring yourself to accept all results equally, coming as they do, from Isvara. That is why after 
puja, whatever comes from the altar is called prasada. Prasada can be even ashes, vibhuti, 
kunkuma, a leaf or it can be your own child. Your own body, your senses, your mind are all 
prasada to you. The whole jagat is prasada. Is there anything here that does not come from the 
Lord? In that attitude there is `namah', there is non-resistence, graceful acceptance. This is called 
~samatvam’; this is karma-yoga. Thus in everything I do, I recognise Isvara. I invoke His help, 
the seventh factor, by praying, "O Lord, help me manage my likes and dislikes. Give me the 
wisdom to recognise and the strength to do what is appropriate." And with the help of Isvara I 
can manage the situation. Only then, can I achieve the ultimate success, born out of Self- 
knowledge. Between Isvara and you, there is an identity, like that between the ocean and the 
wave. The reality of both the ocean and the wave is water. The truth of Isvara and you is sat-cit- 
ananda atma. You can discover this through the study of Vedanta. 
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Reading Room - Talks of Swami Dayananda 
Pearls of Wisdom : Anubhava 


The word ‘anubhava' is translated into English as 'experience' by a number of people writing on 
Vedanta. The English word leaves a lot to be desired. The word 'anubhava' means pratyaksa or 
aparoksa jnana, direct knowledge in certain contexts. The word ‘experience’ does not convey the 
same sense. Any experience is inconclusive in terms of knowing. One may gain a certitude of 
knowledge from experience but experience itself does not constitute knowledge. 


Any mental condition caused by a sense perception or memory can be called experience but one 
need not have knowledge of what is experienced. Emotional pain is one's experience but the 
knowledge of it implies its origin also. Therefore, it needs a certain process of reasoning leading 
to understanding. I may see an object outside without knowing what it is. Seeing is no doubt an 
experience but knowing is entirely different. 


We often come across the expressionatma-anubahava in the literature of Vedanta whose meaning 
is direct Self-knowledge. Atma is Consciousness and its presence is never lost in any form of 
experience. In seeing, hearing, thinking, the presence of Consciousness is never missed. The 

svarupa of atma is this anubhuti, the content of every experience. Consciousness, the content of 
experience is recognised as Brahman, the limitless which fact the sastra reveals in sentences such 
as 'tat tvam asi - That you are’. 


Now the compound atma-anubhava is translated as Self-experience. Does the translation convey 
Self-knowledge? Certainly it does not. It is also said by many that the Self is to be experienced. 
That means the Self is not within the ken of one's experience and it has to be experienced by 
some special means. If the Self is consciousness, can the experiencer be independent of 
Consciousness? The experiencer is but the Self while the Self is not the experiencer. So too the 
experienced object is again Consciousness and the experience thereof is to outside 
Consciousness either. This ever present Consciousness, the Self, is taken to be only the 
experiencer, different from the object of experience. This duality is certainly a superimposition 
upon the Self, the Consciousness. Vedanta negates this superimposition and makes one recognise 
the Self being free from this duality. This recognition is atma-anubhava or atma-jnana. While the 
word ‘experience’ fails to convey the meaning of the Self-knowledge, it misguides one to pursuit 
of gaining the experience of the Self. When will this experience come? 


Reading Room - Talks of Swami Dayananda 
Pearls of Wisdom : Teaching through Silence 


We hear that Lord Daksinamurti revealed through silence, the truth of oneself being Brahman, 
the limitless, to the four disciples, Sanaka, Sanandana, Sanatkumara and Sanatsujata. This story 


is often cited to prove that silence is the means of communicating the ultimate truth, not words. 
This notion has turned many a person away from the sastra. It is important, therefore, to 
understand the truth of this concept. 


What does silence convey? If it is a response to a question, silence can be construed differently 
by the people waiting for a verbal answer. Ignorance, difficulty, reluctance to answer, 
inexplicability, definition (laksana) of the subject in question or even hostility can be the 
construed meaning of silence. In other words, the person who wants to know, who is ignorant of 
the subject, is placed to interpret the silence! Suppose the question is "What is God?" or "Who 
am I?", the person asking the question has no knowledge of the subject to interpret the response 
that is silence. Don't we see here not only an absence of communication but also an opening for 
error? 


If the knowledge of the Self is beyond the pale of perception and inference, it has got to be 
gained by a means of knowledge entirely different from the ones that a human being is endowed 
with. In other words, it has got to be from a source which is eternally knowing. Like even the 
uncaused cause of the world, the source of knowledge should not have a source. If the Lord, 
Isvara is looked upon as the uncauses cause of the world, then the source-free source of 
knowledge is the same Isvara who is looked upon as the teacher of all teachers. That source is 
presented in the form of Daksinamurti. 


Various rituals, devatas etc., have got to be revealed, inasmuch as they are not available for the 
means of knowledge a human being has. 


Similarly, this knowledge also is revealed. The rsis who received the knowledge of rituals etc. 
were not taught by any person external to them. And that is why, they are called sears, 
mantradrastarah. In other words, that body of knowledge is revealed to the rsis and they, in turn, 
reveal the knowledge through words. So too, the Lord revealed himself to the sanakadi-rsis as 
non-separate from them and they, inturn, taught the same through words. In fact, in the 
Chandogya Upanisad we see a dialogue between Sanatkumara, one of the four rsis, who received 
the knowledge from the Lord and narada. We also see the teaching of Sanatsujata through words 
presented in Mahabharata. So the teaching tradition has always been through words. And the 
tradition knows the limitation of words. 


Since the tradition knows the limitation of words, it has employed with great care paradoxes to 
reveal the truth. The sampradaya has always looked upon the words revealing the truth as 
laksana which reveals by implication. In fact, the Upanisad does not leave us in any ambiguity 
about his twofold fact that words have to be employed to reveal the truth, that is not the 
immediate meaning of the words. That it is not the immediate meaning of the words is also the 
reason why we say that it is beyond words. In fact, where the immediate meaning of the word 
ends, the implied meaning begins. So the implied meaning is conveyed in silence. That does not 
mean the word has no role to play. Even to imply, the word is a must. Neither silence is the 
svarupa of the Lord nor is any given sound. But both silence and sound are nonseparate from 
God, he being both the efficient and the material cause. 
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